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In the Handbook of Christianity in China, a reference book for researchers that “comprehensively presents the current knowledge on Christianity in China before 1800,” the editor concluded the section on Jesuit cartography with the following comments:

The European influence on Chinese cartography remained limited and Europe came to know Chinese geography better than China did European geography. Moreover, cartographic surveys were linked with a complexity of motives ranging from missionary interests to better supervising an empire, in which each side took advantage of the opportunities offered by each other. 

This conclusion reveals the two standard methodologies for understanding the role of cartography in the Jesuit mission in China, both of which failed to fully explain why the Jesuits produced maps throughout their two-century presence in China. Under the first approach, scholars present Jesuit cartography as part of the scientific apostolate and assess the success and failure of the strategy by evaluating the extent to which these maps changed the geographical and cosmological understanding of their Chinese audience. Recent studies pointed out that the Chinese did not modify their mapping practices and cosmological views despite their contact with Jesuit maps. 
 Through this attack on the myth of westernization, scholarship characterized Jesuit cartography as a failed project of the scientific apostolate, but falls short of explaining why the Jesuits continued to produce maps, even if they could not get the Chinese to subscribe to the Christian cosmological worldview that their maps presented. 

The second approach, which looked beyond the paradigm of the scientific apostolate and explored the sociology of knowledge behind the Jesuit maps, attempted to situate the cartographic enterprise within the political context of late-Imperial China. This method brings together two academic trends that were developing concurrently in the 1990’s. On one side, the increasing interest of Sinologists in the Jesuit mission in China prompted a shift away from Euro-centric accounts that focused on the work of the Jesuit missionaries itself, towards Sino-centric descriptions that explained the Chinese received their ideas. 
On the other side, there was a major development in the history of cartography, where “maps ceased to be understood as primarily inert records of morphological landscapes or passive reflection of the world of objects, but are regarded as refracted images contributing to dialogue with a socially constructed world.”
 Although this method allows one to situate Jesuit cartography in the Chinese social context, it makes certain blanket assertions about the political nature of maps, such as the characterization of “maps as knowledge as power” or maps as “objects of warfare, surveillance and political propaganda,” which are not applicable to the world maps produced by Ricci and his colleagues.


Focusing on the global maps that Matteo Ricci and his Jesuit colleagues produced from the period between the arrival of the first Jesuits and the collapse of the Ming in 1644, I would begin my paper by describing in greater detail the problems with these two conventional approaches and provide three alternative ways of analyzing the role of cartography in the Jesuits’ religious agenda. Firstly, the world maps provided a subject for scholarly discourse between the Jesuits and their potential converts among the literati, through which the Jesuits would argue that the Christian cosmic worldview is compatible with the classical Chinese one. Secondly, through the production and distribution of these world maps, the Jesuits identified and utilized common practices in material and print culture of late-Ming society and Renaissance Italy, to establish their presence among the literati. Finally, combining these two aspects, I would argue that maps provided the medium through which the Jesuits presented a Christian utopia to the Chinese. As Haun Saussy pointed out, “the history of religions is, one could easily argue, the history of the media” and in the context of print and intellectual culture, maps could be employed as visual evidence to construct the history of the Jesuits in China along the lines of “a history not of doctrines, but the relations between doctrine and its material or technical substratum.”

Problems with Standard Historiography and their Critics


By discussing cartography along with the other natural sciences that the Jesuits disseminated to the Chinese, standard mainstream historiography tends to assess maps in the same way it addresses the Jesuit treatises on geometry, physics, astronomy and ballistics, as part of the scientific apostolate, through which the Jesuits will prove the truth of the Christian religion through the efficacy of Western science.
 Considering the fact that Matteo Ricci referred extensively to Abraham Ortelius’s 1572 atlas Theatrum Orbis Terrarium when he drew up the Kunyu Wanguo Quantu (The Comprehensive Map of the Ten Thousand Nations) in 1602 and subsequent editions of the world map, it is factually correct to infer that the cartographical revolution in the wake of the Portuguese and Spanish maritime explorations provided the intellectual foundation for the Jesuit mapping enterprise in China. 
 However, the treatment of maps as part of the scientific apostolate becomes problematic, when one presents the Jesuit cartographical enterprise as a projection of European cartographical advances onto a technologically-backward Chinese society. Feng Tianyu, who claimed that “Ricci, by presenting the factually-correct spherical model of the world [in his maps], awakened the superstitious scholars who believed that the world comprised of a flat-earth and a dome-shaped sky,” depicted the Jesuits as exporters of truthful and enlightened geographical concepts to ignorant Chinese scholars. 
 From this example, it is evident that the understanding of the Jesuit cartographic enterprise through the lenses of the scientific apostolate proves to be problematic, because it implicitly supposes the dominance of Western rational science and cultural values over Chinese ones. 

Responding to the biases embedded in the scientific apostolate approach to analyzing the role of maps in the Jesuit mission, academic literature in this field, beginning in the 1960’s, began to examine the content of the Jesuit maps and question the myth of westernization in Chinese cartography, by pointing out that the Jesuit maps had little impact on Chinese mapping practices and cosmological understanding. Their approach is best summarized by this passage from Cordell Yee’s article, in which he concluded, “The history of European cartography in China was not a case of a dominant culture imposing its science on a weaker recipient”
 Yee was after all standing on the shoulders of earlier sinologists who have made similar arguments. As early as the 1950’s, Joseph Needham, assessing the net flow of geographical information between the Jesuits and Chinese, argued that the Europeans came to know more about Chinese geography than the other way round, claiming that “It only remains to add that while the transmission of Renaissance cartography to China in the time of Matteo Ricci cannot be underestimated, the reverse transmission of geographical information about East Asia to the 17th-century geographers must also be remembered.”
 Along with Joseph Needham, French sinologist Michel Destombs also pointed out that the Jesuits had referred to Chinese map sources when they made their world maps. 
 Ricci, apart from referring to the 1572 Ortelius atlas, also relied extensively on two Chinese maps drawn in 1555, namely Guangyu Tu (Comprehensive Map) and Gujin Xingsheng Zhi Tu (Maps of Ancient and Modern Configurations).
 By pointing out that the Jesuits would not be able to publish their maps without geographical information from the Chinese, these arguments suggested that the relationship between the Jesuits and the Chinese literati should not be characterized as that between a teacher and pupil, but as a scholarly discussion among peers. In view of the actual dealings behind the discourses on geography between the Chinese and the Jesuits, the scientific apostolate appeared to be an inaccurate characterization of the Jesuit mapping projects.

Measuring the extent to which the Chinese incorporated information from the Jesuit maps in their own maps and pointing out that the Chinese neither adopted Western mapping techniques nor accepted Latin-Christian cosmological worldview, historical scholarship sought to debunk the myth that the Jesuits brought about the westernization of Chinese mapping practices. Yee pointed out:

The response of Chinese cartography to the European model was similar to that of astronomy: mapmakers, like astronomers, as Sivin says, were “on the whole members of the old educational elite, imbued with its values. Their first impulse was to supplement and strengthen the indigenous science, not to discard it and their loyalty remained with their ancestral view.
 

A comparison of Ricci’s 1602 Kunyu Wanguo Quantu and Wang Yi’s 1609 Shan Hai Yu Di Quantu (Complete Terrestrial Map), “an abbreviation of the world map done by Matteo Ricci,” would demonstrate the validity of the line of attack by map historians like Yee.
 Not only were the longitudinal and latitudinal gridlines of Ricci’s world map absent and the “zhou chang xian” (Tropic of Cancer), “zhou ping xian” (Equator) and “zhou duan xian” (Tropic of Capricorn) noted but not drawn, the Chinese edition of the world map distorted the information from Ricci’s original. The most notable distortion on this map is the cartographer’s mislabeling of the Iberian Peninsula as the location of the “thirty or so European countries.” Wang Yi probably mistook the geographical annotations about the “thirty or so nations in the European continent” inserted above the Iberian Peninsula to mean that all thirty nations were located within Spain and Portugal. (See Fig-3) Apart from showing that the Chinese did not fully understand the geographical information of the Jesuits, critics of scientific apostolate approach argued that the Chinese continued to follow their standard mapping practices and did not apply the graticular and planimetric representation in the Jesuit maps. Taken together, these criticisms based on the primary premise that the Jesuits by introducing the Ptolemaic principals of spatial organization to the Chinese, believed that “their cartographic works had the potential to effect revolutionary changes in Chinese mapping practices,” suggested that the Jesuits did not accomplish the objectives of “winning over the intellectual elite by recourse to the scientific achievements of European culture, in mathematics, astronomy and cartography.” 

While the reconceptualization presents a more realistic depiction of the Jesuit mapping project, critics of the scientific apostolate failed to explain why the Jesuits continued to produce maps, if it did not fulfill their religious objectives through the scientific apostolate. Furthermore, when one considers the nature of the map in the Early Modern World, one would seriously doubt the presumption that the Jesuits intended to utilize maps, as books of nature whose truth would allow the Chinese convert to get closer to God. In the first place, as David Woodward pointed out, maps in Early Modern Europe did not aspire to convey correct and useful geographical information, but instead functioned as images in daily life that affected the conceptions of the world:

Beyond conveying knowledge—factual or otherwise—about strange places and events, they symbolized through a complex iconography some overreaching themes: the magic of capturing the world in a single-ordered image, the replacement of the content of classical geography with a ‘modern’ geography that incorporated ‘the new discoveries,’ and secularization of the world image from the representation of spiritual to geometric space. 

Since scientific precision did not play a major role in sixteenth-century maps, there would be no reason to suppose that the Jesuits tried to impress the Chinese with their ability to locate latitude and longitude of every location in the world. After all, the Jesuits were aware that the face of the world continually changed with the incorporation of new geographical information and even latitude readings of known places in the world changed from time to time. For example, while the annotations about the Ming Empire on Ricci’s 1602 map noted that the domain of the Ming Empire stretched between 15 degrees and 42 degrees North, the figure would be revised to 18 degrees to 42 degrees North in Nicolo Longobardo and Manuel Diaz’s terrestrial globe.
 Furthermore, being conscious of the challenges to the Ptolemaic planetary model and classical geography, the Jesuits also would not have thought of the maps, as pictorial representations of the book of nature. 


In addition, the territorial conception presented in the Jesuit world maps suggested that the Jesuits did not perceive the Europeans to be superior to the Chinese and instead conceived their map-making project as the construction of a universal conception of global space. Although Ricci referred to the Ortelius atlas, he did not replicate the image of Europe “as the leader and queen of the whole world” presented in the frontispiece of the atlas.
 Instead, he reoriented the world map and moved China from the eastern fringes towards the center, placing the American continent on its right and the European and African continent to the left. Ricci’s locating of China in the center of the world map was not solely motivated by the need to address the sensitivities of the Chinese who perceived the Ming Dynasty at the center of the world. Nicolas Standaert pointed out, Ricci’s Liangyi Xuanlan Tu, as it was printed on eight different panels, could be rearranged to place any part of the world in the center.
 “Ricci’s incorporation of Chinese and Asian place names and customs into the Kunyu and Liangyi maps” suggested that the Jesuits did not claim cultural superiority of the Europeans over the Chinese.
 In order to understand how maps fitted into the Jesuit religious agenda, one would need to move away entirely from assuming that the Jesuits conceived maps as part of the scientific apostolate and examine these maps in a larger social and political context.


J.B. Harley’s theoretical perspectives on the nature of maps provide a viable alternative to understand how cartography served the Jesuits’ religious agenda, as he advocated scholars to “move the reading of maps away from the canons of traditional cartographical criticism with its string of binary oppositions between maps that are ‘true and false,’ ‘accurate and inaccurate,’ ‘objective and subjective,’…” and instead look at maps as “a way of conceiving, articulating, and structuring the human world which is biased towards, promoted by, and exerts influence upon particular sets of social relations.” 
 However, Harley made some generalizations, like maps as “part of a wider political sign system [that] has been largely directed by their associations and elite or powerful groups” or as symbols of “acquisition of overseas territory” that do not apply to the Jesuit world maps.
 


Harley’s claims of maps as objects of political discourse becomes problematic when applied to the Jesuit world maps, because they did not address statecraft, warfare and ritual, three major functions of maps in Chinese political culture.
 Apart from addressing the maps to a scholarly audience that possessed some political power by virtue of their official appointments, the Jesuits avoided engaging in political discussions in their maps. By claiming that they came from Europe which is 80,000 li (Chinese miles) away from China and showing the vast distance between Europe and China, the Jesuits wanted to tell the Chinese that they had no ulterior political motive and did not possess any ambition to subvert the political order.
 The Chinese literati who wrote the prefaces for the maps also refrained from making any political commentaries. Qi Guangyuan’s preface to Ricci’s Kunyu Wanguo Quantu simply recognized Ricci as a scholar who understood astronomy and geography and had composed these maps after decades of travel and personal experience in the nations he charted. Besides the Li Zhizao commentaries that briefly commented that “the names of the country that paid tribute to China are not recognizable because the names are translated differently,” the Jesuits and the Chinese literati did not include discussions about political domination by the Ming Empire and the European powers in Ricci’s Kunyu Map. 
 Although the application of Harley’s ideas on Jesuit cartography contains certain pitfalls that would lead one to mischaracterize the Jesuits’ work, a selective adaptation of his concepts allows one to look beyond the content of the map and understand how the Jesuits transformed their map-making knowledge into political and social power.

Sociology of Knowledge behind the Maps


Having discussed the limitations of current historiography on Jesuit maps, I would like to propose alternative modes of understanding the cartographic project, by locating them as cultural artifacts that engaged in dialogue with late-Ming intellectual culture, material culture, before finally discussing how these maps served the religious purpose. Taking into account the fact that Ricci and the Jesuits printed the maps in Chinese and invited Chinese literati to write prefaces for the maps, the Jesuit world maps could be understood as products of cross-cultural interaction, rather than a tool of the scientific apostolate or political power. Looking at the sociology of knowledge behind these maps would unveil certain interesting insights about the workings of and the influence of late-Renaissance intellectual culture on the Jesuit mission in China.


As a product of late-Ming intellectual culture, the Jesuit maps appeared to engage in a dialogue with Chinese philologists who were revising the Chinese cosmological conception by referring back to the Chinese classics. In her comparison of Ricci’s 1602 Kunyu map and 1603 Liangyi map, Wang pointed out that Ricci replaced the nine-circled heaven in the top-right corner of the map with an eleven-circled heaven and labeling the eleventh circle as the heaven of God. (See Fig-4)

In both Chinese and Western astronomy, heaven had been traditionally thought to be constituted of nine layers and this perception of the cosmos is present in Ricci’s earlier Kunyu Quantu. The eleven-circled heaven appeared only in the Liang Yi Xuan Lan Tu. This concept probably originated from the “Heaven Five, Earth Six” formulation of the Yijing (Book of Change), which in turn in based on the cosmological view of the balance between yin and yang, Earth and Heaven. This conception of the Heavens became popularized in the Yuan and Ming period. Evidently, this reflected a conscious effort by the authors of the map, Ricci, Li Yingshi and the rest, to integrate Western astronomy presented in Catholicism with Chinese mystery studies.

The minor adaptation by Ricci reflected his engagement with the late-Ming philological tradition. During this period, Chinese scholars who looked upon Neo-Confucianism as a corruption of Confucian teachings began to refer to original Confucian sources for a more authentic understanding of the teachings. These scholars hoped to revive the ancient cosmological views of the Yijing to counteract the Southern-Song Neo-Confucian conception of a universe made up of li (principle) and qi (cosmic energy). Replacing the nine-circled heaven with a Christian cosmic order derived from the principles of the Yijing, Ricci wanted to show the Chinese that the Christian cosmological order is compatible with the original Chinese conception of the cosmos. In fact, Ricci also used the same rhetorical strategy in Tianzhu Shiyi (True Meaning of the Lord of Heaven), by pointing out that the ancient Chinese had referred to the existence of shangdi (God) in the Book of Songs.
 


Looking at these maps as a product of late-Ming material culture, the Jesuits, by making use of publishing practices common to Renaissance Italy and late-Ming China, established connections within Chinese society through the printing of their world maps. Richard Smith pointed out “According to Father Ricci and several of his Western contemporaries, most of the Chinese scholars who saw this map (kunyu wanguo quantu; 1602) were utterly transfixed by it. We are told that everywhere Ricci went, Chinese officials asked to make stone etchings or woodblock copies of it, so that they could give rubbings or prints to their friends as gifts.”
 Yee also confirmed Kenneth Chen’s estimates that Li Zhizao, one of Ricci’s converts, circulated thousands of copies of Ricci’s maps. 
 While we cannot take Father Ricci’s and Li Zhizao’s accounts too literally to assume that the maps became best-sellers in the Chinese print market, the gesture of letting the Chinese duplicate their maps alone suggested that the maps acted as tools of establishing connections within the literate Chinese community. The patron-client networks that developed in Italian literary culture that Brian Richardson described provide some insights to understand the motivation behind the circulation and publishing of the Jesuit maps: 

In the fifteenth century, examples multiply of authors taking advantage of a developing system of patronage and offering their works or their services to members of the ruling families of the Italian states, to patrician household…In return, authors could hope for some material reward in the form of gifts, money, or occasionally even a sinecure or a stipend; they could also use his or her influence to assist and protect them and that the patron’s name would lend prestige to their works in the eyes of fellow-authors, readers and other potential patrons. 

Ricci, in our example, plays the role of an author who dedicates his work to powerful officials to seek protection. As a member of the scholarly community, maps became a tool for him to establish himself in the circle of Chinese literati and the act of printing these maps allowed Ricci and the missionaries to connect themselves to the local patron networks. 


Another similarity between Italian and Chinese print culture that Ricci exploited to distribute his world map, was the practice of multiple dedications. The fact that Ricci’s world maps were woodcut prints instead of manuscripts was significant, because “another advantage which printing offered over manuscripts was that it made it relatively easy to dedicate a work to more than one person simultaneously.”
 The popularity of private printing, which Needham attributed to “scholars, families and book collectors motivated by an altruism towards the spread of literature,” allowed the Jesuits and their Chinese collaborators to make multiple dedications, a practice that had become popular in Renaissance Italy and had pre-existed in China.
 The four prefaces in the Kunyu map and seven prefaces in the Liangyi map, in which the Chinese literati sang praises and explained the function of the maps, not only revealed the practice of multiple dedication, but these prefaces served as endorsements for the project that would generate even more interest to reproduce these maps.


By establishing the relationship between the Jesuits and the print culture in Renaissance Italy, one uncovers several similarities in form and content between the maps and the books, which suggests that the maps should be reconsidered as part of the apostolate through books, rather than a component of the scientific apostolate. The fact that the Jesuits made the world maps from woodblock engravings is significant, because they have arguably replicated a printing practice that had been developing in Renaissance Italy. David Woodward pointed out that the popularization of maps had become possible because printers replaced expensive copperplate engravings with cheaper woodcuts, while the map trade became integrated with the book trade, such that “maps were often planned as parts of books”.
 In fact, the center of such an innovation was not far from the place where the Jesuits received their education. The center of printing in Rome, which was incorporating geographical prints with books were situated on Via del Pellegrino and Campo di Fiori, about a kilometer away from the Gregorian University on Piazza Aracoeli. 
 It is hence not surprising that Giulio Aleni included a discussion on the six subjects that dominated book learning in Europe, namely rhetoric, philosophy, logic, physics, metaphysics and mathematics, and “arranged in the order as they appeared in European educational system of those days” in his geographical work “Zhifang Waiji” (Account of countries not Listed in the Records Office). 
 After all, in the minds of the Jesuits, the medium of the map and the book could not be separated. So, instead of categorizing the maps with the treatises of geometry and astronomy, it might be more helpful to link them with the catechisms and theological discourses. 


Not only was the form of the map and the book closely related, the content of maps was also intimately related to religion. As Christianity constituted to an integral part of an emerging consciousness of the European identity, atlases published in Europe also addressed certain religious and moral issues. Denis Cosgrove discussed the humanist companion to the Ortelius atlas and characterized the Parergon as a work that 

maps an antiquity now disconnected in textual space and time from the globe but still guiding moral influence. This volume constructs an image of ancient empire, Ulysses and St. Paul’s Mediterranean odysseys, and the Holy Land. Together, Ortelius’s two collections consummate a global vision of Christendom, transcending profound religious and political divides in the republic of images produced by Catholic, Lutheran and Calvinist mapmakers…Ortelius’s Christian humanism deploys the authority of antiquity to create a moralized geopolitical globe. 

The Ortelius world maps not only integrated geographical knowledge with religious ideas, but also combiined a moralized classical geography with the modern conception of the world. The Jesuits who used the atlas as the main sourcebook for their maps were thus conscious that one could use the maps as a medium to convey religious and moral ideas. 


The similarity between the literary content of the Jesuit maps and their religious writings for the Chinese hence suggests that the Jesuits used these maps as a pictorial reinforcement of the ideas presented in their catechisms and theological essays. Commenting on the Dai Yi Pian (A Treatise for Removing Doubts) by Yang Tingyun, one of Ricci’s most prominent Chinese converts, written around the 1610’s, Haun Saussy commented that “Yang’s account of a Europe in which the Protestant Reformation, that series of shocks to the solidarity of the university, church, and state in which licensed publication played an obvious and central role, never occurred, and where the temporal powers wait upon the bidding of the spiritual authorities.”
 Yang’s vision of the peaceful and prosperous Latin Christendom paralleled the accounts on Europe constantly repeated in the Jesuit world maps. The geographical annotations about Europe in Ricci’s world maps, which were repeated on the globe that Nicolo Longobardo and Manuel Diaz made in 1629, reinforced the notion of Europe as a Christian utopia.

There are about thirty countries in Europe, All countries obey the laws of the Lord and do not follow heretical beliefs. People only worship the Lord of Heaven…and all are learned in the noble disciplines of astronomy and philosophy…Its merchants travel all over the world and from seventy years ago, have opened a route to arrive in China. 

Even though these descriptions were factually incorrect, these maps and their corresponding texts should not be considered as a ploy to trick the Chinese into converting to Christianity. Saussy rightfully cautioned that, “We would be selling Yang Tingyun short if we attributed his inaccuracies to a lack of direct information; to see them as strategically calculated falsehoods planted by his missionary informants would be only slightly better. Rather, we have here a coincidence of many desires and failures.”
 Taken together with the Jesuits’ claim for the compatibility between Christianity and the original form of Confucianism, the idealized Latin-Christendom both in text and pictures provided a point of contrast to the decaying Ming Empire and spoke to the Chinese literati whose desire for a more beautiful life could not be satisfied through the path of reality.

Conclusion: Maps as Pictorial Conversations on Christianity




By focusing on two of Ricci’s most influential world maps and examining the historical scholarship about other Jesuit world maps, this paper began by questioning the prevailing assumption that maps functioned as part of the scientific apostolate, then moved on to propose a study of the sociology of knowledge behind the Jesuit maps. In my criticism of the standard historiography, I argue that the scientific apostolate view presupposed that the Jesuits thought of themselves as intellectual and technological superiors to the Chinese. Such an assumption comes into question in the light of the exchange of geographical information between the Chinese and the Jesuits, the active attempt by the Jesuits to fit the maps into the cosmological debates, as well as the iconographical nature of maps in the Early Modern World. However, the criticism directed against the standard historiography still assumed that the Jesuits aspired to impose their cosmological worldview onto the Chinese by affecting their mapping practices. Looking beyond the content of the maps, this paper proposes a cautious study of the sociology of knowledge that contributed to their map-making project. Categorizing the maps within the apostolate through books rather than the scientific apostolate and understanding the process behind the production and distribution of these maps, one could begin to locate these maps within a pictorial conversation between the Jesuits and Chinese, where these maps served as a graphical confirmation of the religious ideals expressed in the catechisms and religious writings of the Jesuits. 


Recent scholarship in this field has begun to examine the role of printing in the Jesuit cartographical project. 
In a paper presented on 28 November 2002, in the Ricci Institute’s conference about Culture and Religion, Soon Mi Hong-Schunka described how she stumbled upon a black-and-white woodblock print of a Korean version of Verbeist’s Kunyu Quantu on a casual trip to the Benedictine Mission’s Museum in St. Ottilien, noting also that the three original woodblock engravings for this map is kept in the Kyujanggak Library in Seoul possesses three woodblock plates used for the Korean edition of this map.
 The details behind the publication and distribution of the Jesuit maps contain potentially illuminating insights into the nature of cultural interactions between the Jesuits and Chinese. As the Jesuits constantly produced world maps throughout its two-hundred-years presence in China and used them as media to convey humanist and religious beliefs, the analysis of these maps could provide a basis to examine the salient features of the Jesuit mission, as well as the changes it experienced.

Commenting on the secondary literature about Jesuit maps made between 1584 to 1674, focusing on Ricci’s “Yudi shanhai quantu” and “Liangyi Xuanlan Quantu” I would discuss the limitations of current scholarship and suggest new approaches to the topic. 


Granted that the world maps made for a scholarly audience and commissioned by political authority, the world maps functioned as media that conveyed geographical and cosmographical information, rather than symbols of political dominion. The world maps thus departed from the political role of cartography, where maps acted as symbols of political authority. The writings of the Chinese scholars that appeared with these maps seemed more like the poetry that accompanied paintings, rather than politically-charged commentaries that accompanied the passages of the Four Books and Five Classics. Judging from the responses of the Chinese, the Jesuit world maps seemed detached from Chinese political discourse.

Next, I would relate these maps to the print culture of Renaissance Italy and argue that patron-client relationship, coupled with the demand for the consumption of decorative prints, were responsible for the printing and circulation of Jesuit maps in the late-Ming dynasty.
 Apart from meeting the demands of the Chinese literati, the Jesuit maps also represented an intellectual undertaking to accumulate a corpus of geographical knowledge that can be passed on from one generation of missionaries to another. 

While a critical approach to the scientific influence of Jesuit maps highlights the complicated realities behind map-making in Early Modern China, it does not fully explain why these maps were produced. If the Jesuits did not overwhelm the Chinese literati with their precise measurements of latitude and longtitude, like they did with their accurate predictions of solar and lunar eclipses, why did the Jesuits continue to produce maps even beyond their involvement in the Kangxi atlas?
 This leads us to another question: should cartography be examined as part of another evangelical strategy, rather than be classified with the scientific apostolate? In the rest of this paper, I will relate the distribution and printing of Jesuit maps by drawing parallels between European and Chinese print culture, then argue that the Jesuits maps should be treated as part of the apostolate through books, rather than be classified with the scientific apostolate. The exploration of Jesuit world maps as geographical prints allows us to examine the collaborative authorship of these maps and analyze them as products of cultural interaction and move beyond the assumptions that limit the study of the role of cartography in Jesuit missions.

Beginning in the early sixteenth century, even before astronomers began to challenge the Ptolemaic planetary model, “Europeans were [already] looking outwards on a world that no longer corresponded to the classical geography found in the much reprinted standard ancient text on the subject, Ptolemy’s Geography.” (Dear 13) The discovery of oceanic trade route around the Cape of Good Hope by the Portuguese and then the discovery of the New World in 1492, followed by the emergence of centralized political bureaucracies in subsequent centuries, contributed to the Cartographic Revolution during the sixteenth and eighteenth century. If one considers the beginning of the early modern period in global history as the moment when different geographical regions were initially brought into sustained contact with each other, the Cartographic Revolution not only created the tools that facilitated global oceanic navigation, but the new world maps sometimes served as mediums of cultural and information exchange between the distinct cultural spheres of Europe and Asia.
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