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1. Academic trends in Korea by the early 18th century

Though Confucianism was first known to Koreans during the latter part of the Three King-
doms Period, it did not assume a prevalant position in Korea until tocward the end of the Koryd
Dynasty, when the Neo-Confucian version was imported from the Mongol Yuan Dyrasty. An
Hyang (1243-1306) was honored by later scholars as the “Confucius of the East”, in reccgrition
of his effort for the introduction and propagation of Neo-Confucianism in Korea.?

Following the introduction, Neo-Confucianism was popularized at a great speed amorg the
newly rising literati class, and by the fall of the Koryd Dynasty in 1392, it had been establiched
as the predominant school of thought in the country. This rapid growth is usually understcod
in terms of the social and political needs of the time. Buddhism, which had kteen prevailing in
Korea {or nearly a millenium, was fast deteriorating together with the aristocracy, to which it
had been closely tied for centuries. The disintegration of the Mongol suzerainty also gave rise
to an urgent need for a value system to uphold a new political order.

When the new dynasty of Choson replaced Koryd and entered into a new trikutary relationthip
with the Ming Dynasty, the position of Neo-Confucianiem in the country was further strerg-
thened. Ming rulers, relying less on material force and more on moral obligations than their
Yuan predecessors, allowed Chosén more politicel autonomy and favored the development of
Neo-Confucian ideology in Korea. The early kings of ChosOn, trying to base the new dynasty
on the support of the literati/middling landowrers class, exerted a great effort to estaklich
Neo-Confucianism as the state ideology.®

Neo-Confucianism in Korea achieved a great development during the 16th and 17th centuries,
along with the stabilization of the political and social order under the new Chosdn dynasty. To

be noted at this stage is the ardent adherence to Song scholarship, ecpecially to that of Chu
1) For the introduction of Neo Confucianism to Korea, see Yu My0ng- jong, Haw’ guk Sasangsa 1
2485k (Taegu, 1981), ch. 8.
2) For the general history of Korea, see Yi Ki-baek, A New History of Korea (tr. E.-W. Wagner,
Cambridge, MA, 1984), and Han Woo-keun, The History of Korea, (tr. Lee Kyung-shik, Seoul, 1970)..
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X1, at the expense of the contemporary Ming Neo-Confucianism.® Also to .be roted are the
achievement of a highly sophisticated metaphysical system® and the extraordinarily long service
as state ideology.

Just as Neo-Confucianism in Korea reached its apex in the latter half of the 16th century,
things began to bode ill for its further development. The flourishing of Neo-Confucian schools,
coupled with the concentration of land-ownership, caused the overgrowth of the literati class,
which in turn gave rise to severe conflicts among political and academic factions. The invasions
of the Japanese (1592-98) and the Manchus (1627-37) planted in the minds of many people
doubts as to the validity of the existing order. The succession of the Qing to the Ming Dynasty
(1644) challenged the sino-centric components of Neo-Confucianism. Most important of all,
there were socio-economic changes that began to take place beyond government control, which
could not be easily coped with by the existing ideology.

As a result of these changes, the literaii class went through a process of differentiation
during the 17th century. The majority of the class tried to adhere even more strongly to the
old order. Many members of this group indulged in the metaphysical or individualistic aspects
of Neo-Confucianism, while others developed a blind allegiance to orthodoxy, accusing anything
new of heterodoxy.” A smaller group was more ready to come to terms with reality and sought
various ways to accommodate the new problems. Some of them tried to develop extensions from

the existing order, while others tried to introduce new elements from contemporary China or
from any other sources available.
2. Advent of Shilhak and earlier contacts with the West

The invasions by the Japanese and the Manchus seriously affected, among other things, the
prestige of the sovereignty in Korea, and the royal power stayed at a low ebb for more than a
century.® During most of the 17th century and the first half of the 18th century, the court was
under the control of the conservative Western Faction and there was little chance of any kind
of reform to be initiated in the political sphere. Under the situation, therefore, the struggle for
social, political, and ideological reforms was left in the hands of a small number of individual

scholars.
During the Japanese occupation (1910-45), nationalist historians of Korea started labelling

3) Yang-ming-zue was imported and taken up by a small group of Korean scholars during the 17th
century, but was never widely popularised. See Kim Kil-hwan, Haxn’guk Yangmydnghak Yon' gu o
IR (Seoul, 1981), and Yu My6ng-jong, Han'guk @i Yangmyonghak ] FEHIE (Seoul,

)

1983).
4) For the flowering of Neo-Confucianism in Korea, see the articles in Wm. T. de Bary & J.K.

Haboush, eds., The Rise of Neo-Confucianism in Korea (New York, 1985).

5) Perhaps the most dramatic incident was the persecution of Yun Hyu (1617-1680), one of the most
celebrated scholars of the time. See Miura Kunio, “Orthodoxy and Heterodexy in 17th century Koresz;
Song Si-y8l and Yun Hyu” in de Bary and Haboush, eds., op. cit.

6) During this period, a king was dethroned (1622), a crown prince (1645) and a king (1724) ave
believed to have been poisoned to death, and the kings’ personal concerns were repeatedly interfercd
in by the court. Another crown prince met a tragic death in 1763.
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as ‘Shilhak’ the works by a group of scholars from the 17th to the 19th centuries, defining
them as the manifestation of the creative and progressive spirit of the naticn. After the Liber-
ation of 1945, this subject attracted more and more scholars and developed into a major field
of study on its own.” Though the definition of Shilhak does not yet seem quite clear,” three
propositions have been identified as basic constituents of the movement : reformism GRIHZCHT),
pragmatism (F|/H/E4:) and scientism (FFFE 7.2

Reformism stayed by far the most conspicuous trend of Shilhak during the 17th and 18th
centuries. Among the 17th century scholars, Yi Su-gwang (1563-1628), Yu Hydng-won (1622-
73), and Yun Chiing (1629-1714) are noted as early proponents of Shilhak, though their
works were not directly continued into an organized movement. Yi Ik (1681-1764), undisputedly
one of the greatest masters of Shilhak, was active during the first half of the 18th century.
Aside from extersive personal accomplichments, he influenced through teaching and writing a
number of people who later developed various trends of Shilhak.

Griffis had good reason to call Korea the “Hermit Nation”,'® because she had taken more
than two and half centuries more time than her neighboring countries to get into direct and
regular contact with the West.?” Until the arrival of the French Catholic missionaries in 1836,
her direct contacts with the West had been no more then the stays of two Jesuit missionaries
in Japanese camps during the Japanese Invasion (1592-08) and a handful of shipwrecked Dutch
sailors, as far as the record goes. Otherwise, there were more regular, but less direct contacts
through her diplomatic relationship with China during the 17th and 18th centuries.

Cespedes and Laguna, Jesuit missionaries despatched from Japan to Korea during the Japanese
Invasion, do not seem to have left any significant impression on Korean minds during their
short stays on the Korean soil.'® Nor do the shipwrecked sailors, though some of them lived
or staved in Korea for some lengths of time and one of them eventually left the first detailed
account of Korea in an European language.’® Cn the other hand, there are no traces of Koreans
getting to Europe until the middle of the 19th century, but for a boy who is said to have been

taken to Japan during the Japanese Invasion and sold at the slave market to a Jesuit mission-

7) A detailed account of the process is given in Ch’sn Kwan-u, “Han’guk Shilhak Sasangsa” (The
history of Shilhak thoughts in Korea), Minjok Munhwasa Taegye B =C{LHAF (Seoul, 1970).

8) For general discussions on Shilhak, Korean Historical Association, ed., Shilhak Yon'gu Ipmun 3§
Bigise Al (Seoul, 1973), and Yu Won-dong, Han'guk Shilhak Kaeron MB35 (Seoul. 1984),
may be consulted.

9) The English translations are arbitrary suggestions by the present author. For the exact compre-
hension of these phrases, refer first to the Chinese characters.

10) W. E. Griffis, Corea, the Hermit Nation (New York, 1882).

11) The Jesuits were first established in Japan in 1549 and in China in 1583,

12) J. Ruiz-de-Medina S.]., Origenes de la Iglesia Catolica Coreana(Rome, 1986).

13) Three survivors from a wrecked Dutch ship reached the Korean shore in 1628. Two of them died
during the war with the Manchus in 1634, but Jan Waltevree was naturalized and lived at least 20
more years in Korea with the Korean name of Pak Y&n. Another shipwreck in 1653 brought 38 more
Dutchmen to Korea, who were confined in military camps for many years. Eight of them, including
Hendrik Hamel, managed to escape to Japan in 1666 and returned to Holland. Hamel wrote Relation
du Naufrage d’un Vaisseau Hollandois, the first detailed account of Korea in an European language.
An English translation of the book was published in the Transactions of the Korean Branch of the
Royal Asiatic Society 9, 1918.
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-ary, who later took him to Italy.'®

In the absence of direct contacts with the West, Koreans relied solely on China for what
knowledge they acquired of the West. Diplomatic relationship with China had been virtually
the only channel for centuries between Korean scholarship and the outside world. After the esta-
blishment of the Jesuits in Peking at the beginning of the 17th century, members of Korean
envoys to Peking began quite regular contacts with Jesuits in Peking, especially with those in
charge of astronomical/observatory matters.’® A particularly impressive case is Crown Prince
Sohydn’s association with Adam Schall von Bell during his stay in Peking in 1644. There is spe-
culation that the occasion might have led to a great promotion of Western studies in Korea,

but for his sudden and seemingly unnatural death shortly after his return to Seoul.!®
3. Yi Ik’s initiation of Western Studies

Even though a little knowledge about the west was current among 17th century Korean scho-
lars, few of them left serious remarks on it on record. Perhaps the most detailed account from
this period is that of Ryu Mong-in (1559-1623) : 17

“There was a man named Li Ma-dou,...... wrote a book comprising two volumes and eight
chapters. It was entitled Tian-zhu Shi-yi'® and claimed that the Master of Heaven was Shang-
di. ‘Shi’ meant being not empty and implied its opposition to Buddhist and Taoist ideas of ‘void’
and ‘emptiness’......Even though it contains a lot of plausible arguments, how could it ever help
falling into the sphere of heresy, what with its allegations about Heaven and Hell and what
with its promotion of celebacy?”

Nothing much more noteworthy appeared until Yi Il’s time. His interest in things Western
was extensive and his attitude was quite favorable in certain ways. As is shown in his review
of Tian-wen-lue'”, he had a high esteem for scientific ideas from the West:®®

“The Chinese calendar had reached its ultimate precision at the time of Guo Shou-jing®, but

14) An Italian priest, Carletti, bought five Korean children at a slave market in Japan during his stay
there in 1597-98. He baptized them, took them to Goa, and freed all of them there except the one he
called Antonio Corea, who accompanied him back to Italy. See Ryu Hong-rydl, Han'guk CK onjuk-
yohoesa BEGFK - (Seoul, 1962), and Ruiz-de-Medina, S.J., op. cit.

15) Section ] of Pak S8ng-nae, “Western science and Skilhak scholars,” Korea Journal 26-3, 1986
illustrates the role of envoys in importing Western things and ideas into Korea.

16) See Yamaguchi Masayuki, “Crown Prince Sohydn and Adam Schall von Bell” (it T & 4
Chonggu Hakch’ong 3711 5, 1931, and Kim Yong-dSk, Chosdn-hugi Sasangsa Yon'gu
JHAAs i (Seoul, 1977), ch. 5.

17) Ou Yadam #oP57ik, ch. 2. “Ag IS Q0E- %8 L F &AM, MHEAERE SRELFD BEETS
b, PREMZERED - RS, MRS, DR EBREL, BHREEIBIZERR 2",

18) The most widely circulated Jesuit book by Matteo Ricei. Written in the 1590s and first published
in 1603. Recommends Christianity to Confucian scholars.

19) Jesuit book on astronomy by Emmanuel Diaz (1574-1659), First published in 1615.

20) Yi Ik, Songho Sonsaeng Munjip B4 (Songho Chonsd B¥Z®, 7 vols., Seoul, 1984), ch.
55, “Pal Ch'dn-mun-ryak” (BREREE), “ShEEE, SAFISFNY, BRER HHEESE, RRE
ZIE. BOERVEZ B, W2 G, BTEARR.

21) Chinese astronomer who was in charge of the calendrical and observational reforms under the
Yuan Dynasty. 1231-1316.
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when comparad to Western technology, it still had certain fallacies. Therefore, it was with the
adoption of the Western method that the technology of calendrical computation came near to
parfection.”

In his review of Tian-zhu Shi-vyi, tco:*®

“After coming to China, Ricci authored scores of becks. The precision of the astrcrcmy and
mathematics contained therein was comething the Chinece had never seen.”

Yi also expressed his approval of the Western ethics as Presented in Qi-£¢*®, if with a slight
reserve:**’

“It contains certain points which have not yet teen suggested by Confucian scholars, and they
will be a grest help in our efforts to restore the right order...... It is a pity that they are mixed
up with the albsurd allegations of the Master of Heaven and of demons. If we manage to diccern
the worthy parts from the rubbish, it will not be any different from Confucianism.”

On the other hand, Yi was usually critical to religious doctrires of Christianity. But still, he

was different from most other Confucian scholars of Chira and Korea whose oppcsition to
Christiarity was kased on little mere than the mere fact that it came {frem barkarians. We can
discern his efforts to understand the Lackground of the religicn in another part of his review
of Tian-zhu Shi-yi:*»

“In my opinion, the customs in the Western ccuntries also went through a course of degra-
dation and people there gradually lost their faith in the moral principle of cause znd effect.
These circumstances gave rise to Christianity, which at [irst differed little frcm the teachings
of the Chinese classics. Anxious thet the people were unwilling to follow its teachirgs, how-
ever, Christianity tried to lead them with the theory of Heaven and Hell, a tradition to survive
to this day. The various miracles of later times cannot ke anything but the deeds of what they
call demons deceiving people.”

His criticism gets harsher when he compares Christianity to Buddhism in still zrother part of
the same review : *®

“I have ro chjections to their antagenizing Buddhism end Tacism, but ironically encugh, they
do not seem to realize that they also belong to the tame falseness.......Their religicn puts the
Master of Hezven 2t the top. He is zlleged to be ore ard same as Shang-di of Ccrfuciariem,
but it is in the same way as the Buddhicts that they revere and awe Him.”

More than two decades after Yi Ik’s death, one of his most faithful disciples, An Chdéng-tck

(1712-91), pressed by The gencxul hestility of the time to the religious movement, wrote

S0, CRIEREDLB, B, LR

22) Y1 Ik, op. cit., cH 55, “P"ll Ch’on-ju-shil " (525
dibied RN PR i R

23) Jesuit bock on Christian ethics by D. Pantoja. First published in 1614.

24) Yi Ik, Sdngho SaesOl JLintkst (Songho Chonst, v.5), ch. 10, “Ch’il-gik P’yong” (4580, “W#T

TGRSR, AR e (B DUR R TZEE, MINLH, & TARE, BREAR, i
HH WL
25) Yi 1k, Songho Sénsaeng Munjip, ch. 55, “Pal Ch’dn-ju-shil-iii”. “PEE2 {4, ﬂwf;zaﬁ“f‘ Hy
W, R - PR RERZ K, Hih, ASRI DB RS T, METED, EZ LIRS 2t
/I\ Jiﬁlﬁkf’ﬁT ﬂé&j‘, 4\*@1&”[.” %%)ﬂAZi}(L”
26) “HATLIRSEEZ 8, R, RRERIEMENLs. - HB, BUXAEBS. Kh¥, HfERz by,

SRR, MRz R, 7
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about Y{i's attitude towards Western studies : *7

“] saw the master for the first time in 1746. At the time, he telked abcut the classics,
history and virtually all the academic subjects. At the end a little was menticned about the
Western things as well. <+ [ asked him if there wes anything among the Western things that
was worth talking seriously about, and he said yes. Then he tcld me about the theories of the
three anima’s, of the immortality of the cpirit, and of Heaven and Hell, and then remarked,
‘Tt is obvioutly a kind of heterodexy, no more than a branch of Buddhism.” That is what I
heard from him at the time.------ He also wrote a review article on Tian-zhu Shi-yi. If you
study the contents of that article and my quotations of what he said, you will have no more

doubt if he really put apy faith in it.”

4, Shin Hu-dam’s criticism to the Western religion

Shin Hu~-dam(1702-61) was an extraordinarily gifted student of Yi Ik’s. He met Yi for the
first time early in 1724, when he was 22 years old.* At the time, he was bracing himself up to
return to the orthodox learning from many years of wandering through all kinds of intellectuel
adventures ss a boy. Within a year’s time, he read through the several Western tocks that Yi
offered him, and wrote a lengthy treatise to refute them.;

In So-hak-pyon® Shin discussed closely the contents of three Jesuit bockr. More then Lelf
the velume, nearly 7000 characters, was given to Ling—yan Li-shao by Francis Sambiasi(1262-
1649, a Thomistic explanation of the human soul. The other parts were given to Tian—zhu
Shiyi by Matteo Ricci(1552-1610) and Zhi-fang Wei-ji by Giulio Aleni(1582-~1649), a culturcl
geography of the World. Shin was so arducus and so brilliant in his criticism to Cathclicim
that, more than half a century later, when the controversy over Western studies broeke cut,
St-hak—pyin was treasured by anti-Western scholars as a masterly example. Even to this deav,

it is reckoned as the most representative piece of anti-Christian literature frcm the period.®"
27) An Chéng -bok, Sun’am Munjip WREXE (Sun’am Chonjip 444, 4 vols, Seoul, 1984), ch. 17,

“Ch'dn hak-Mun-dap” (KEREIE). “HRP AT SR RS R, TR S, R

o SR, CREFR, AT AT LA 52 PR, TEZA 5 INEE3E 8, R TIE, Famluit

ARG 2 TR WVERETIRL, dnit. CFS Ty BIe B R

EEPan i #le, LWRGGZT27

22) For Shin's life, refer to Habin Sonsaeng Nyonbo i
78 152, 1972, pp. 197-219.

29) Contained in Y1 Man-ch’ae, comp., Pydé-wi-pyon F4id (Seoul, 1931). Tke title of the compila-
tion originated fromr the work by Yi Ki-kyéng (1756-1819), who aimed at organizing anti- Chrisvian
literature to make more effective attacks on the religion. The task of updating and reorganizing the
compilation seems to have been continued in the Yi family for more than a century.

32) Historical and philosophical studies on So-hak pyon include; Hong Yi-s6p, “Shilhak @i i'nysmjck
tlmo: Habin Shin Hu-dam @i So-hak-pydn i sogae” (One aspect of Shilhak ideas: an introduction to
Shin Hu dam’s So-hak- pyon), Inmun Kwahak ACEHES 1, 1947, Pak Chong-hong, “S6gu sasang iii toip,
pip'an kwa s6pch’wi” (Introduction of Western ideas to Korea and the Koreans’ criticism and reception
thereof), Asea Yon'gu 12-3, 1969, Ch’oe Tong-hiii, “Shin Hu-dam i S6-hak-pyon e kwanhan yon’gu”
(A study on Shin Hu-dam’s So-hak-pyon), Asea Yon'gu 15-2, 1972, Yi Won-sun, “Chikpang-oegi
wa sdyang kyoyuk non” (Zhi--fang Wei-ji and discussions on Western education), Yodksa Kyoyuk K
i 11712, 1969, and Don L. Baker, “The use and abuse of the Sirhak label: A new look at Sin

oot

published in Asea Yon'gu vigytii
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Throughout S6-hak-pydn Shin criticizes Christian ethics as being based on the selfish aspects
of the human mind and attacks the arbitrariness of Christian doctrines. Following are a few
typical examples of his arguments :

“The Western learning is but another branch of Buddhism, modified and mystified to look
more plausible. It will never manage, however, to conceal its selfish mentality of craving for
life and abhorring death.”?V

“Their theories of Heaven and Hell and of the immortality of the spirit are clearly the same
as the Buddhist theories and do not correspond at all to our Confucianism. I do not see at all
how they differ from Buddhism or what they share with our Confucianism. They just put
together pieces of Buddhist theories and claim to be against it. Matteo Ricci and his flock are
not only criminals to our Confucianism but traitors to Buddhism as well.”*®

“These people of Western learning fail to cultivate their inherent virtues on the basis of their
human nature bestowed by Heaven. They also fail to complete their moral obligations by obser-
ving the principles displayed by Heaven. If they revere or awe Heaven just because good and
bad fortunes depend on it, their reverence and awe will never come from their hearts. It will
not be anvthing but the pursuit of good fortune and the evason of bad fortune. This practice,
depending totally on the selfish minds of people, cannot be compared to the sincere attitudes
of Confucian sages and scholars toward Heaven. Once this practice is released, I can foresee
people being swept away in the torrent of the pursuit of profit, which nothing will be able to
stop.”*®

“There have been numerous currents of heterodoxy, but they all come {rom the same origin
of ‘selfishness,””*®

“] cannot uncerstand the Master of Heaven’s special blessing on the French king. Were He
to give a special blessing, He would have done much better to bless him with the reverent
virtue of Yao, or with the wise virtue of Shun. Instead of with these fair virtues, why should
He have blessed the king with the ability to heal skin diseases?”®»

“As to their allegation that the Weorld was created by the Master of Heaven, it cannot be
supported by any logic, nor does it have any reference in the classics. It is nothing but the
result of wild imagination. They try to demonstrate it with the analogy with an architect
building a house, but I cannot imagine that the creation of the World could be compared to

36)

the building of a house.

Hu-dam and his Sohak Pyon”, Kyochoesa Yon'gu B¢7sEuige 3, 1981.

NRZRFRIGE Gk, MM, RBITHE. % /FHLEITFJL;l’i HIEZ RO

PR N2, MRS H, MARERAREHZE. TRMERBIRE, MIEd  MREEE,
fTdrty, R T-Ib R aRiR, WMIRURMESH  BEBA, TRE FEZ??/\ ARG 2 Bkt ™

33) “A NI, MERILRR M, MaEBZER AR, MREETZE, Ripkng
woE, fRLUATEIS 82 K ¢ AT R ’5)’(2’(@ '—}W& Lzt - B4, EROMBZM  Righe
HEidm e, B2 AP AL, T RRGRR ISR, WATRR. AT, BAXTzZEERRN, TR
1.

34) “KESRIGZE, ILEINAFBE AR, T HERE R

35) “REZIFIBHERNBBEIE, M7 LR, B2z, s, i B Lligne s, s,
H. FIRBZDZERENE, TMRLEARESFR?”

36) “TiH MR ZE, BRKEZFIFE), TR BEES, REEE, MRHEREEZHRL. HHITERERSZ
WLFE 2, &K, B, RWZHM, THmBERZHAASH.”
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Despite the extreme rigor of Shin’s criticism on the Western learning, the elaborate treatise
betrays both the high level of his rationalism and the closeness with which he examined his
subject. Much seems to be still left to fully understand his attitude to Western studies, and I
am waiting for the long announced publication of the collection of his works.?” Nevertheless,
what has been revealed seems to suffice here to present certain aspects of the inellectual atmo-

sphere of the period.

5. The founding of the Korean Catholic Church

Yi Ik left a number of comments and articles on Western studies, and though many of them
are not closely dated, hisinterest in Western studies is assumed to have persisted to his last
vears, on the ground of some of his correspondence with his students.®® After his death,
however, no trace has heen found of the continuation of his interest in this direction even
among his students, until 1779, when Kwon Ch’6l-shin(1736-1801), the voungest eof Yi’s
direct disciples, presided over a seminar where Western subjects were seriously discussed.®?
During the following years, these subjects seem to have gained more and more currercy among
vounger scholars of Yi's lineege, and in 1784 one of them, Yi Stng-hun (1756-1801), received
baptism on his trip to Peking and started religious meetings after returning to Seoul. This is
what is now officially recognized as the foundation of the Korean Catholic Church.

One curicus thing at this stage is the role of Yi Pydk (1754-86). He has been indicated by
various sources as the person the most responsible for all the major steps toward the establish-
ment of the religious mevement.*® They sav that he intruded into the 1779 seminar, to persuade
the peorle there to study and discuss Western subjects. They also say that during the next few
years, he induced to the religious movement all the prominent members, including brothers
Kwon Ch'Sl-shin and Il-shin(?-1792), brothers Chong Yak-chon(1758-1816), Yak-chong(1760-
18010 and Yak-yeng(i762-1826), Yi Ka-hwan(1742-1801) and Yi Ki-yang{1744-1802). Finally
he is said to have instructed Yi Sting~hun to seek baptism in Peking, and he was administering
a religious meeting when it was detecied by the police in the spring of 1785.¢" All in all,

he is sssumed to have done more for the founding of the Church than evervhboedy else put

37) Y& gung Publishing House has been announcing the publication of Habin Chonjip ({75742 since
1987,

33) See Yi Won-sun, “Séngho Vi Ik iii sdhak segye” (Yi IK's world of Western studies), Kyohoesa
Yor'gu 1, 1979, and chapters 2 and 3 of Ch’oe Tong-hili, Schak e tachan Han' guk Shilhak #ti Pan’fing
Pl ol 7F SRR KKK (Seoul, 1988).

39) Chong Yak-yong, Chong Tasan Chdnsd THI4E, 3 vols., (Seoul, 1960), tome 1, ch. 15, “Nok’am
Kwon Ch’sl-shin Myo ji-mydng” LRI IEES and “Son-jung-ssi Myo-ji-mydng” 4} [CEEEEEE.
Ch. Dallet, Histoire de U'Eglise de Corée, 2 vols(Paris, 1874), also gives a detailed account of
the incident, but with a different date of 1777 (v. 1, pp. 14-15). As all Korean sources point to 1779,
Dallet’s date is now considered an error. See Kim Ok-hiili, “Sthak iii suyong gwa ki dishik-kujo”
(The receptions of Western studies and the mentality involved), Han’guk Saron ¥itlsidm 1, 1973.

40) The sources include a number of Chéng Yak-yong’s writings, statements by members of the reli-
gious movement at official interrogations and Ch. Dallet’s book mentioned in the previous note.

41) See Yi Man-ch’ae, comp., op. cit., ch. 2, “Ul-sa Ch’u-jo chok-pal” (Z.EFKE 7).
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together.*

The interesting thirg is that Yi Pydk came from a family of military, rather than scholarly
background, even though he was connected by marriage to the more scholarly family of Chong
Yak-yong. All the sources refer to his outstanding physical features rather than his intellectual
features, with the exception of a small piece by Chong Yak-yong, written more than 30 years
after Yi’s death.*” On the other hand, all the persons that are said to have been induced by
Yi to the religious movement were among the most highly promising or accomplished
scholars of the time and most of them were closely related to Yi Ik.*? My speculation is that
the religious movement of the 1780s was a development of the hidden flow of Western studies
that had started in Yi Ik’s time and when it was uncovered in 1785, it was traced back as far
as to the 1779 seminar. Yi Pydk’s role was probably exaggerated to a certain extent after his
death, during the long course of persection, when the threat of severe punishment prompted
the suspects to try to mitigate the matter by leaving the blame on the dead man.

In this context, I hold that more has to be studied about the motivation of the academic
group of Yi Ik’s lineage to understand the true nature of the religious movement, instead of
explaining it away with the personal revelation of Yi Pyok. Most of the key members of this
group, however, never had much chance to express themselves freely, because at first, during
King Chongjo’s reign, the movement was always an object of public hostility ever since its
exposure in 1785, and after the king’s death in 1800, there followed an even harsher oppression
under which many members lost their lives. That is one of the reasons that a great portion of
recent researches have been centered on Chdéng Yak-yong, who lived on 35 years after the 1801
persecution and left a vast amount of writings, some of which have been considered relevant to
his religious attitude.*®
‘7;27)/%7&' Yi’srrrtil;;;ghutrérrglgé;ac_tivities, see Kim Ok-htli, Kwang’am Yi Pyok wi Sohak-sasang B i8¢ 0]

FEERIBAE (Seoul, 1979), and Kim Song-bae, Yukyo wa Karisidogyo: Yi Pyok @i Hangukjok shinhak

wonri {29} Christ # @ 2582 MEY A (Waegwan, 1979).

43) Chong Yak-yong, op. cit., tome 2, ch. 4, “Chung-yong kang-4i” (/E#3%).

44) This point is well displayed in Ch’oe Sang-ch’6n, “Chéngjo-jo Ch’snju-gyohoe undong iii sdnggydk”
(Features of the Catholic Church under King Chdngjo’s reign), Ch’oe Sok-u Shinbu Hwagap kinyom
Han’ guk kyohoesa nonchong BGETH AL P i & B BIH & 52 5R3% (Seoul, 1982).

45) ChéngYak-yong, widely referred to by his literary name Tasan(#%ilj), was born in 1762 in a
small village about 20 miles off Seoul, as the fourth and youngest son of a moderately placed
scholar-official. Obtained the Chinsa(j ) degree in 1783 and received the notice and favor of King
Chongjo while studying in government institutions. Won the final Mun’gwa (s #}) degree in 1789 and
served as a royal secretary or as a provincial magistrator for most of the time until 1801, when his
official career ended abruptly. Since 1785, he had been repeatedly accused of involvement in the
religious movement, but the king’s unchanging trust in him usually spared him from severe punish-
ment until the king’s sudden death in 1800. Chong was tried again in 1801, and without the king’s
protection, he was condemned guilty this time. He was exiled to a place in the southwestern corner
of the country, where he was to live 18 years until he was allowed to return to his birthplace to
spend the rest of his life until his death in 1836. During the 35 years of seclusion (1801-1836), he
authored a vast amount of writings, which consist of three primary genres; belles lettres, classical
studies and political treatises. A good part of his writings of more or less ‘established import have
been published in at least three analogous compilations: Ydyudang Chonsd BRJE2E4#, comp. 1935-
1937, Chitngbo Yoyudang Chonsé WHHIRBE 2%, comp. 1970 and Chdng *Tasan Chonsd T HKILAE,
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6. The case of Chong Yak-yong

Almost all the scholars today agree that Chong Yak-yong was the greatest of the Shilhak
masters. This is not merely because he left a vast amount of writings on a variety of topics,
but because it is acknowledged that he manifested a wider range of Shilhak spirit than anybody
else. By the time he was involved in the religious movement in his early twenties, he had been
deeply influenced by the reform ideas of Yi Ik. It is not clear how much of Yi's interest in
Western studies was passed on to Chdng, but the circumstances seem to indicate a certain
level."® In the same way as Yi had done, Chong believed that reform in scholarship was essen-
tial for reform in general. And for this, on the extension of Yi's line, Chong tried to overcome,
or bypass, the predominant metaphysics of Neo-Confucianism to get back to the old, genuine
teachings of Confucius and Mencius.*”

It was obviousy very well in line with the ‘theory of complementing Confucianism’ of Jesuit
accommodationism. As we find in many parts of Chdng’s writings his belief in the personified
image of Heaven and his dismissal of the fundamental and universal nature, the ultimacy of
li, we find it difficult to assume that he was not affected by the Jesuit writings he had read.
He records a dialogue with King Chdngjo, where he idenfies Heaven as the ‘Omniseient Con-
troller’:*®

“(King) Heaven and Earth exist together. Why do they talk only about the ‘Order of
Heaven’? (Chong) I think that, when they refer to the high and bright Heaven, it means the
blue, shaped heaven, and when they refer to the endless Order of Heaven, Heaven the Omni-
scient Controller is meant. That is why the supreme deeds of the Controller Heaven is praised
after the grandeurs of the heaven, the earth, the mountains and the rivers are enumerated.”

In another article, he further specifies the Omniscience of Heaven:*®

“The Omniscience of Heave penetrates every corner of the human mind. It never misses any
hidden thing and illuminates the smallest particles. Those who are aware of Its everyday pre-
sence looking into their rooms cannot but behave themselves, however bold they may be.”

He shows a rather amusing way of describing the Controller Heaven in another place:*®

comp. 1960. Another great mass of newly discovered pieces was added to his credit in 1987 under

the title of Ydyudang Chonsd Poyu BiJRs52E#iE, and its compilers, the Tasan Society, are wor-

king hard for still more. :

46) See Ch’oe Sang-ch’dn, op. cit.

47) Reformists in Confucian societies repeatedly denounced the current scholarship and proposed to
return to the ‘genuine’ Confucianism of antiquity. See Chang Hao, “Song-Ming yi~lai Ru-jia jing-
shi-si-xiang shi-shi” (SRR K& H B E) and Huang Chun Chieh, “Cong Meng-zi-wei kan
Kang You-wei dui Zhong-Xi si-xiang de tiao-rong” (fit I'&H iy FHAEBSE T MESENFE)In Procee-
dings of the Conference on the Theory of Statecraft of Modern China(Taipei, 1984).

48) Chéng Yak-yong, op. cit., tome 1, ch.8, “Chung-yong ch’aek” (rpRfeE). “UWEHH, MWERaGE.”
“ELBGHREZE, EBREAHZE, HEABZR, BEWH SRR BREIIFRKMICRZELR, WEEY
ez R

49) Ibid., tome 2, ch. 3, “Chung-yong cha-jam” (:hFf H7%). “RZEY, EBAL, MHFE
Falntss, HE7EZE. A, A AEE, TeRIORERMER.

52) Ibid., tome 2, ch. 15, “Non-5 ko-gim-ju”(GRFHE4E). “BEZNLR, Kb, #2dz, HEME, 0

]
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“Talking is not a very effective way of dealing with people. Teach them, admonish them,.
tire your lips and torture your tongue, and there will still be those who wouldn’t follow you.
If you stop talking and keep working yourself, and try to show your mind through your deeds,
the people will look and feel for themselves. It is just the same with the way of Heaven. The
motions of the sun, the moon and the stars are arranged in such a way that the seasons never
fail to accord. The deliveries of wind, thunder, rain and frost are provided in such a way that
all the living things thrive on them. They are nothing but the effects of the silent Controller.
If you try to explain them as the manifestation of /i, you will rever get at it, however hard
you may try, because /i by itself does not know what it does.”

He sounds even nearer to Matteo Ricei when he discusses /i and gi:°"

“@Qi is substance and i is attribute. Attribute must rely on substance. Therefore, gi must ke
there before /i comes out. Then it is all right to say that gi appears and /7 mounts it. But one
could not say that /7 starts and gi follows it.”

Compare it to a passage of Tian—-zhu Shi-yi:®?

“Concepts can be divided to substance and attribute....... Take an example of a white horse.
They say ‘white’ and they say ‘horse’. ‘Horse’ is substance and ‘white’ is attribute. Even if
there is no ‘white’, ‘horse’ can exist. But without ‘horse’, ‘white’ cannot exist....... It Tai-ji
cannot be explained by anything but the so-called 7, it cannot ke the origin of the universe.
Li is an attribute itself, which cannct exist on its own. How could it ever support the existence

w

of still another concept:

7. The mirage of ‘Accommodationism’

There is little doubt that Chong Yak-yong relied on certain Jesuit concepts and arguments in
fighting the predominant Neo-Confucian metaphysics of the time. But it does not follow that
he embraced Western studies as his principle of faith. Of the eight chapters of Tian-zhu Shi-
i, the second and the fourth seem to have been Chdng’s favorite. These two chapters were
devoted to attacking Neo-Confucianism and attempting new interpretations of the Chinese
Classics. Whether he accerded with the contents of other chapters as well and to what extent,
it is not so clear and seems to need a great amount of further investigation to get at any idea,
if we take into account the subtlety of the question and the vast amount of his writings.

t is not likely, anyway, that Chéng should have given up Leing a Confucian scholar o as to
take up Western studies. He was born in a Confucian society, to a Confucian family, sought a
career based on Confucian values, and carried out an enormous amount of work on Confucian

RAIEEAIEH, BARET, fr’lff‘ﬁ—ﬁf? TRAAEEE. BUXESES, A RRZE, mMuUrRe, HTWEZ
W, WMok, FRERELEEME. HEDEZERMEZ, IEEAES, MAEE, BE9”

51) Ibid., tome 2, ch. 4, “Chung»yong kang-ti”. “EREEHE2Y, BHEREMZE, TEHE, SMEREHE
. BB RGE, SRR AL B2, TERBEMEERLZY, WiHe, MEgmakiz), &~a.”

52) Li Ma--dou, Tian-zhu Shi-yi (Li Zhi-zao, ed., Tien-zue Chu-han, Taipei, Student Books, 1965),
v. 1, ch. 2. “Ripronidl T BHETHE, %‘{K}Tﬁﬁ% """ BUEE#Zz. BA, BE: EDHETHE, BTWEKR
F, WEENLS, BERE; WEEE, YEEA, SRR, R LUREE, MTRESTHMESZER. %
HARBEZE, BT, Birfhdyis o
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studies. Perhaps it was his yearning for the elevation of his Confucian scholarship, combined
with his realization of the urgent need for a social and political reform, that led him to Wes-
tern studies, as was the case with Yi Ik.*® Whereas Yi stopped at picking up useful and harm-
less pieces of Western studies, Chdng went steps further and employed some of the Jesuit
concepts and arguments in attacking the basic premises of the prevailing Neo-Confucian
metaphysics. As I already remarked in the previous section, Chdng’s attitude was quite well in
line with the Jesuit ‘theory of complementing Confucianism’.

There are more things that connote Ching and his friends’ inclination toward the Jesuit
accommodationism, which had been long lost in China by their time.’® Yi Sting-hun is said to
have sent a letter to the Peking Church in 1789 to inquire into a few liturgical matters, inclu-
ding the appropriateness of holding religious services without the presence of an ordained priest
and the compatibility of traditional rites with the Catholic creed.®® After receiving negative
answers to the two questions, with which he and his colleagues had been having their own
ways for vears, they dropped out of the religious movement. Though some Church historians
have been trying to attribute the incident to their ignorance of the clerical codes, it is difficult
to imagine that Yi had not been taught about such basic matters before receiving baptism,
especially when the Rites Controversy had been such a sensitive matter in China for a long
time. It looks more likely that they had consciously ignored certain instructions from Peking, so
as to make the movement more feasible in Korea, until they were pressed by a newer sector
of the movement to straighten out the matters.*®

We should also take into account the fact that the group’s acquaintance with Western studies
had relied heavily on Jesuit publications until Yi Sting-hun’s baptism in 1784. Considering also
the fact that the thriving of Jesuit publication in China was based on the policy of accommo-
dationism, it maybe justifiable to assume that most, if not all, of the books they had read were
based on the principle of accommodationism, rather than on the reversed, later position of the

Peking Church.’” Chong Yak-yong said in 1797, in an effort to clear himself of the charge of

53) For more details of Yi Ik’s attitude to Western studies, see Yi Yong-bém, “Yi Ik iii chidongsél
kwa kit non’gd”(Yi Ik’s heliocentricism and the ground thereof), Chindan Hakpo ZFEEEH 39, 1972,
Yi Won-sun, “SSngho Yi Ik &1 Sthak segye”, Kyohoesa Yor'gu 1, 1977, and Han Woo-keun,
Songho Yi Ik Yon' gu 2% (Seoul, 1980), chapters 1 and 2.

54) For the outline of the Rites Controversy in China, K.S. Latourette, A History of Christian
Missions in China, (London, 1929), ch. 7 may be consulted.

55) Some of the contents of this letter were quoted, in Latin translation, in a report by Bishop
Alexander de Gouvea, “Extractum Epistolae Excellentissimi Admodumque ,Reverendi Episcopi Peki-
nensis, ad Illustrissimum Admodumque Reverendum Episcopum Caradrensem”, reproduced in Kyohoesa
Yon' gu-ji 3, 1970.

56) It seems that the first group of the movement passed the message on to another group of people,
of relatively inferior academic and social standings. The second group included people of the
Chung’in(r}r A) class in Seoul and some landowner/literati class people in the provinces. It seems to
have been Ryu Hang-gdm (1756-1801), a great landlord of Chdlla Province, that urged Yi Siing-hun
to write the letter, because it was he that arranged and financed the messenger to deliver the letter
to Peking. For Ryu’s activities, see Chu Mydng-jun, “Ch’6njugyo shindo-dil ti S6yang sdnbag
ch’6ngwon”(On the intention of Korean Catholics to appeal for the despatch of Western ships),

Kyohoesa Yon'gu 3, 1979.
57) The extent of Western books imported to Korea has been undertaken by Pae Hydn-suk, “Choson
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involvement in the religious movement:®®

] was at the beginning of my manhood when I came by these books. At the time, it was
«quite fashionable...... I don’t dare to enumerate ‘here once again the immoral and outrageous
arguments in these books, lest they should pollute the sage ears of your Majesty. But as to the
argument of abolishing ancestor worship, I could not find it in any of the books that I had
read....... I was distressed that the 1791 incident should break out among my relatives.®® The
incident infuriated me and hurt me so badly that I made up my mind to hate it as if it were
my personal foe and to fight it as if it were the worst rebellion to your Majesty.”

It clearly shows the way how Chong was fascinated by Western studies during his youth and
how he was disillusioned later, as he learned about the prohibition of ancestor worship by the
Church. Questions have been raised as to the sincerity of this statement, by those who are
eager to decide Chong’s position between the two extremes; a true Christian or an anti—
Christian. T do not approve of such a dichotomic question and hold that Chong was a Confucian
in his own way as far as he was a Confucian, and a Christian in his own way as far as he
was a Christian. As we take what he said just as it is, we will probably find in it the exact
extent of his commitment to Western studies. He adopted the Jesuit ‘theory of complementing
Confucianism’ in challenging the predominance of Neo-Confucian metaphysics and forwarding
the movement to return to the true Confucianism of antiquity. It was perhaps the extent, too,

to which the Shilhak spirit could get together with Western studies.

e chonlae-doen Chonjugyo sojok” (Catholic literature imported to Korea), Han’'guk Kyohoesa Non-
maunjip 1(Seoul, 1984) and by Ch’oe So-ja, Tong-s8 Munhwa-gyoryu-sa Yon'gu: Mydng-Ch dng-
shidae Sthak-suyong WPGSC/LATHET T - BIFERE 1HBE% (Seoul, 1987), div. 3. It is also to be
noted that the Western section of Yi Ik’s library, which originated from his father’s trip to Peking
in 1586, was a major source of materials for the religious movement at its early stage. See Ch’oe
Sang-ch’dn, “Yi Ka-hwan kwa S6hak” (Yi Ka-hwan and Western studies), Han’'guk Kyohoesa
Nonmunjip II(Seoul, 1985).

58) Chong Yak-yong, op. cit., tome 1, ch. 9, “Pydn-bang sa-dong-bustingji so” (H#FHREIRE BT, “E
2B RIE, BEEELY, MR, FEA—HEBR---- HE Eim R R, BT E#ERS, RTETRRES
MERESRZHR, EZEREGL2)RRFTR, - FE2 8, TEEl, B, fmRlik, JESE BEold
FEZ I, B

59) The 1790 instruction from Peking in answer to Yi Sing-hun’s inquiry of 1789 led Yun Chi-chung
(1759~91) and his cousin Kwon Sang-yén to refuse the conventional rites when Yun’s mother died
in 1791. They also had buried their ancestor-tablets in the ground. This incident gave rise to a
severe criticism to the religious movement and put Chancellor Ch’ae Che-gong (1720-99), more or
less a sympathizer of the movement, in a very difficult position. Ch’ae managed to settle the matter
at the level of provincial execution, which was an exceptionally lenient measure for what appeared

to constitute the evilest conceivable crime against the existing social order. Yun was a cousin of
Chdng Yak-yong’s.




