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Two Kinds of Love: On the Interpretation of Luther’s View of Love
by the Finnish School Mannermaa

LI Ruixiang and Paulos HUANG

( Shanghai University )

Abstract: In the midst of the dilemmas facing the history of contemporary Western theory, Martin Luther’s concept of love and his theology
of the Cross have been given more and more attention by researchers. The interpretation of Luther’s concept of love by the Finnish school
in contemporary Lutheran studies has also been increasingly recognized. In this paper, we will discuss the interpretation of Luther’s view of
love by Mannermaa, the father of the Finnish school. The first two sections of the paper will deal with Luther’s critique of the view of love
ruled by the Greek philosophical tradition and the Catholic ‘theology of Glory’ in Mannermaa’s interpretation. The third section will introduce
the important themes of faith and salvation in Luther’s ‘theology of the Cross’ by discussing Mannermaa’s interpretation about love, thus
highlighting the importance of the theme of love in theology. The last section will further discuss the inheritance of Luther’s view of love
and his theology in contemporary phenomenological philosophical thinking, which can then comprehensively show the important position of

Luther in the history of contemporary theory and its research value.
Key words: love, theology of glory, theology of the cross, faith

Authors : LI Ruixian + Department of History + Shanghai University *+ Nanchen Road 333 - 200044 Baoshan District + Shanghai - P. R.
China. Paulos HUANG, Professor, School of Humanities Study, Shanghai University. Email: 409768074(@qq.com

I. Luther’s View of Love Revealed by His Critique of Greek Philosophical
Tradition

In the development of Western intellectual history, Martin Luther has acted an important role in various fields
of humanistic theories. In the development of theology and philosophy, Luther’s theory has played a major role
in breaking the dominant tradition of the Greek metaphysical way. However, the current state of research in the
humanities tends to confine Luther’s contribution to the sociology of religion and ecclesiastical history, and to ignore
Luther’s contribution to the history of ideas. In addition, the core concepts of Luther’s ‘Justification by Faith’ are
often equated with inter-subjective human behavior and will, which is equal to incorporating him into the Greek
tradition of Aristotelianism. Nevertheless, in contemporary Lutheran studies, Mannermaa of the Finnish school
has uncovered many seminal values from Luther’s theory. Through the theme of love, Mannermaa systematically
draw out the central ‘paradoxical’ dimension of Luther’s theology, in which important theological themes such as
faith, salvation, and sanctification are innovatively interpreted. Luther’s theory not only deconstructs the Catholic
‘theology of Glory’ from the paradoxical perspective of his ‘theology of the Cross’, but his ‘paradoxical ontology’
has also been fully inherited by Heidegger and other important contemporary philosophers, which in turn this
inheritance has brought about a complete deconstruction and reevaluation of the Greek tradition. Thus, the theme
of love is one of the central dimensions of Luther’s theory and one of the most important concepts that distinguishes

Luther’s theology from the tradition of the ‘theology of Glory’.
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Love is one of the most important topics that has been elaborated and discussed in the history of Western
philosophy and theology. However, the significance of Luther’s theory on the concept of love has been
overshadowed by the ‘visible way’, that is the approach of the Greek tradition. After Luther’s death, and beginning
with his successor Melanchthon, Lutheran doctrine became into a dogmatic, systematic, and metaphysical pursuit
of existence, which has been criticized by later philosophers such as Heidegger for its ‘inversion’. Furthermore,
after Luther’s death, the interpretation and study of Lutheran theory often wavered significantly among different
sects and schools’ theories. Systematic studies of Luther’s theological theory began to emerge only in the later
19" century. In the midst of the extreme promotion of the humanistic and rational approaches in the field of
contemporary intellectual theory, various dilemmas and limitations began to appear one after another. In response
to these issues, gradually and continuously, philosophers began to take Luther seriously once again and to use it to
address the problems of modern age.

The scholars better known to the scholarly community in current contemporary studies of the Lutheran
revival tend to be in the German tradition. Starting with the Church History School at the beginning of
twentieth century and continuing with Bultmann, Karl Barth, and others who followed, all opposed the
theology of modern liberal thoughts by inherited Luther’s theory. And in the field of philosophy, philosophers
led by Heidegger also rejected the Greek philosophical tradition by exalting Luther. But in addition to Lutheran
studies in the German academy, Lutheran studies in the Finnish school are now beginning to manifest their
influence.

The Finnish school, led by Tuomo Mannermaa, incorporates the views of scholars such as Karl Barth
from Germany and Nygren from Sweden, and also other scholars, their research on Luther’s theory has gradually
penetrated into various humanistic fields. In the Chinese academy, the ‘Sino-Europe Humanities Research
center’ organized by Professor Paulos Huang in Shanghai University is the inheritor of the Finnish school. At
the same time, the translation of Martin Luther’s Works and the series of studies on Martin Luther and the Third
Enlightenment organized by Professor Huang are focused on responding to the limitations and problems in the
history of contemporary Western theory through Luther’s enlightenment, and thus the implicit contributions of
Luther in various fields of contemporary Western humanities are gradually uncovered”. These contributions are
undoubtedly valuable in the studies of the Finnish school led by Mannermaa.

Mannermaa’s interpretation of Luther’s concept of love is highly similar to the perspectives of Barth,
Nygren and other scholars. To begin, Mannermaa, in his interpretation of Luther’s view of love, establishes a
total break from the deep-rooted tradition of Greek philosophy in the West. Specifically, Luther’s theory of love
criticized the Greek ‘upward’ philosophical path of the search for God, which is characteristic of Aristotelianism
in the history of Western philosophy and Catholic theological theory. Under the dominant Greek philosophical
context, the emphasis is placed on the progression from ‘Epw{(eros)’ to ‘ayomn(agape)’, which represents an
ascent toward higher forms of love.

In Mannermaa’s exposition of Luther, it is emphasized that Luther thoroughly deconstructed the admixture
of Plato and Aristotle in the history of theological theory. The ‘holy love (agape)’ inaugurated by Platonism and
Aristotelianism does not really lead to holiness. The essence of Plato and Aristotle’s theory, which relies on

the dialectic of conceptualism and the doctrine of the ascent of love, is to bring salvation through reason and

(1) Paulos Huang, Martin Luther and the Third Enlightenment Series V Theology: Philosophy and the Third Enlightenment, (Finland: International
Journal of Sino-Western Studies, 2022),1-30.
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remembrance. Both the famous metaphor of the ‘cave’ and the ‘recollection’ in the ‘Phaedrus’ rely essentially on
the self rather than on Christ. Plato’s ‘recollection’ deeply influenced Augustine and other subsequent theologians.
Augustine’s ‘love of God’ was mixed with the search for the ultimate, supreme good ‘idea’, and similarly the love
and understanding of God was necessarily mixed with ‘recollection’®. In this way, the love of one’s neighbor and
oneself was is mixed with rational intuition in the love for god. As Negrin says, because the Greek word ‘oyamnn’
was a rarely used word, so it was chosen to represent ‘holy love’ when the Bible was translated into Greek.
This choice reflected ‘a reassessment of ancient values’ in the concept of love®, rather than a high esteem for
philosophical reflection.

Mannermaa interpreted Luther’s critique of Aristotle’s ‘analogical-existential’ path of ‘ascent’ in a
manner consistent with the way that he responded to Platonism. When one starts from the ego-central, where
all desires and aspirations are based on self-exaltation, one essentially looks for one’s own goodness; that
is, one captures the object as one’s own ‘sameness’. Starting from the lack of self, such a ‘upward’ approach
to the ‘divine’ leads to a ‘being-God’ that is necessarily contrary to the cross of Christ. It is no wonder that
Luther in his writings cursed Aristotle as a ‘beast in human skin’, and called the papacy and his followers as
‘hateful men’®,

Thus, it can be seen that Mannermaa’s interpretation of Luther’s writings suggests that the Greek tradition of
love is an ‘upward’ approach that is ‘egocentric’. According to Mannermaa, this egoistic and humanistic approach
echoes Luther’s critique that the egoistic ascent leads only to human nothingness and sin. The core paradox lies
in our pursuit of goodness and fulfillment, which our earthly approaches for the contentment are perpetually
unsatisfied in the world at every moment; no matter how much we gain in the moment, we will eventually become
numb and vain, as Luther said that where the spiritual life is proclaimed, there is death; where the wisdom is
preached,there is foolishness®. The so-called goodness to our neighbors and to God is inevitably mixed with self-
conformity and self-satisfaction, which can be considered as ‘self-centeredness’, so that if we want to truly give
ourselves up to love our neighbors and God, we will eventually confront the abyss of this self-centeredness; as
Ecclesiastes says: ‘all is vanity, all is wind’. In turn, our love in human religion can only be for those who are the
same as ourselves and who we recognize. Such love is inherently deficient, and it is impossible for us to truly love
sinners, as the book of Romans say: “We are dead in our sins and transgressions’. Therefore, for man, starting from
his own love and the love of the world, it is inevitably impossible to understand the love of Christ, and to know
God solely by relying on their own love and the love of the world. Instead, they will remain ‘imprisoned’ within
their own limitations.

But in the eyes of God we are all dead in our sins and transgressions, and thus we must seek only our
own original sin and evil. Therefore, the love that comes from philosophical discernment is totally corrupt and
worthless in the face of the love of Christ. By challenging the traditional concept of love, Luther’s subversive
analysis of this traditional view of love allows the sovereignty and ownership of love to be completely vested in
Christ, leaving no room for man’s own sinful and corrupt self-realization. Only the love of Christ can truly bring

goodness and satisfaction, and only Christ can truly give himself up.

(2) BfEM & S#F Zhou Weichi, Zhuo Xinping: (IS0 SAREEE T MEBEZMIE) “Memory and Hlumination: A Study of Augustine’s
Philosophy of God, ( 1bZRBeijing: fL =2 FIF 3k £ AR ¥t Social Science Literature Press, 2001 ) , 105 p

(3)  Anders Nygren, Apage and Eros, Philadelphia, (Wesminster Press,1953), 66.

(4) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House),1960, p199

(5) Martin Luther, LW(Luther s work),vol12, (St. Louis: Concordia Publishing House),1960, p204
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Mannermaa built on this foundation to further deepen Luther’s systematic critique of Catholic theology of
glory.©® In the historical context of medieval Catholic theology, the prevailing view of love in the academy and
Church was based on the self-centeredness of man, which was a traditional Greek perspective. In turn, Luther, on
the basis of his critique of the Greek philosophical tradition, gave a critique of the ‘theology of Glory’ founded on
it with the same reasoning(rationality only leads us to sin”). At the same time, Luther’s critique of the theology

led to the paradoxical love of God in his own theology of the Cross.

Il. The Critique of the Catholic Theology of Glory by the ‘Paradoxical’
Love in Luther’s Theology of the Cross

At the Heidelberg debate in 1518, Luther had already systematically discussed and summarized these two
approaches from the content of his ‘paradoxical theology’. Luther summarized them as follows: ‘God’s love does
not find but creates the object of love; man’s love arises from the object of love’. This quotation can be found in
the Heidelberg Debates (1518).

Mandomar’s writings offer a systematic analysis of Luther’s criticism of the Catholic perspective on love.
According to Luther, in Aquinas’ theory, love is reduced to the ‘instinctive will, the pursuit’ that every creature
possesses. Man’s fundamental self-interest compels him to unite with others, aided by the force of all things
coming together. The collective pursuit of goodness, fueled by this force, transforms the potential for good into
actuality.®

From this perspective, Aquinas’ understanding of the nature of love is no different from Platonism, in that
both are constructed by the pursuit of the metaphysical “essence”, that is the power to ‘realize’ from the bottom up
by human beings. For Aquinas’ approach, both man and seed have an essential existence; in the pursuit of essence
(lack of self), one realizes one’s ‘goodness’, and ‘satisfaction’, through ‘contingent form’ that are distinct from
one’s ‘essential form’. Therefor, when man seeks food and the seed seeks sunlight, they are in pursuit of the love
and realization of their own complete form; it is also the integration and unity of himself and the object®. On this
basis, the self unites and coexists with others to achieve a higher love through the commonality and goodness
found in others. Aquinas arrives at this golden rule of the path, that is ‘love your neighbor as yourself”. This path
of ‘universality’ and ‘commonality’ necessarily leads to a higher existence and goodness than oneself.

The kernel behind such a theoretical approach of Aquinas can only start from the self-realization and the
survival of human beings. In the same way, Aquinas also explained ‘amor concupiscentiae(the love of Eros)’,
‘amor amicitiae (the love of friendship)’ and ‘caritas(the love of God)’ ?. Although Aquinas in his own way
tries to solve the problem of self-interest in this: that one seeks goodness by giving it to others; but when the

realization of goodness is presupposed to be rooted in self-realization and commonality with the other, there is

(6) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018), 137.

(7)  Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House),1960, p263

(8) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018), 122.

(9) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang,(Shanghai: Shanghai San
Lian, 2018), 123.

(10) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018), 126.



LI Ruixiang: Two Kinds of Love: On the Interpretation of Luther’s View of Love by the Finnish School Mannermaa

no way to avoid the ‘self-centeredness’. This is because the prerequisite for loving others is their commonality
with me, that is, the ‘alter-ego’. In turn, if others are to be loved by me, they must have values that I recognize
in them; in this way there is a basis for mutual love in convergence and union. But conversely, if there is not
a single value in another person that I recognize in my current values and worldview, then that person is not
worthy of love and should be destroyed. Obviously, the core condition for ‘egocentric’ love is to love only the
‘self’. If another person is so different from oneself that one cannot agree with him or her, then that person
is ontologically rejected. Such a teaching has brought about the evil consequences seen in one of the brutal
religious wars in the West after another.

Finally, according to this interpretation of Aquinas’ approach, the Christian’s love for God must also be
interpreted in the context of a certain human self-realization. In Aquinas’ logic, God is the all-good, all-knowing
One, and thus God’s love can only be self-love; that is, God loves people with the love of ‘complete’ friendship,
and finds in human beings a commonality that can be “united” and then realizes itself through the love of friendship
for the Other.

Such a reasoning may seem to be justified in the Greek philosophical tradition, but it is a complete conflict
with Luther’s emphasis on the theology of the cross and even the salvation of Christ in the Bible (Christ is hidden
under the opposite appearance!V). In searching for God ‘upward’ through this path, the knowledge of God must
also be based on the commonality with the ‘self’. What this type of ‘love’ is expressed in such is the union of
‘commonality’ between the self and God. In this way, this raises the same issue, as the problem of Platonism
mentioned above. The God reached through the rational path of the ego is inevitably restricted to ‘existing’ solely
within a metaphysical system. Such a path has nothing to do with the God who actually offers salvation and
humbles himself with sinners.

And, conversely, the love from God that Aquinas’ path speaks of cannot avoid this evil. As Luther said,our
beauty in the God’s view can only be sin®. When we approach the relationship between God and man from a
discursive and metaphysical perspective, we presuppose the common nature shared by both God and man, which
implies that God can love people even without the need for Christ’s blood. But this in itself necessarily contradicts
the idea of God’s all-holy nature of God. Although Aquinas also emphasized top-down grace in love, there can
be no commonality between God’s all-holy and human being’s corrupt nature, as long as the starting point of his
“grace” is the natural commonality between God and man.

In summary, the theology of glory’s metaphysical love of God closely resembles Greek philosophy: it relies
on human discernment and reason to bridge the gap between the present world and the divine realm. Aquinas’
‘three-way proof (the way of negation, the way of belonging, and the way of excellence)’"® of the nature of God
has been widely criticized by later philosophers. In the metaphysical system, it is precisely that the cross of Christ
was forgotten, and God’s works are obscured by visible glory and negation.

Aquinas’ theology of glory seeks to ‘look upward’ to the great and glorious attributes of God, while
Luther’s theology of the cross presents God in the midst of human weakness and foolishness. Christ
replaced man’s weakness and foolishness, giving his goodness and life freely to every sinner. Christ’s

love is purely a gift of giving and grace, where God gave his life in Christ, not to differentiate according

(11) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House),1960, p208

(12) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p208-209

(13) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang,(Shanghai: Shanghai San
Lian, 2018), 140.
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to the hierarchy of human standards, rather, he humbled himself to become and replace all poverty, sin,
foolishness, and weakness. On the basis of this redemption and bearing of the debt of sin, he gives to man,
his own righteousness, strength, and rejoice. His speech is sweet as ‘sugar and honey’'¥, reflecting his
boundless love and grace .

Luther’s critique also begins with the paradox of man himself. Man, as man, in their very essence,is
definitely incapable of love and is essentially nothing, and it is we who are sinners and nothing before God that
Christ came to seek and save. It is only through God’s grace that sinners, the wicked, the foolish, the weak, and the
‘nothing’” may be transformed into the righteous, the good, the wise, and the strong. Once man’s own love leads
him to believe that he is already worthy and can find God, he will inevitably rely on reason to run headlong through
the world, and will abandon the true love of God as if it were nothing. As in the Gospel of the New Testament, the
Pharisees, relying on their ancestral heritage and their own laws, repeatedly spit upon and persecuted Christ, the
Savior, and finally crucified him. As Luther said, all the philosophical ways will lead to idolization®,

Further, by contrasting these two paths of love, Luther systematically developed a contrast between the
theology of the Cross and the theology of Glory. These two theological concepts are rooted in their respective
interpretations of love and can be viewed as two different forms of love. By critically analyzing the theology of
Glory, Luther expounds and develops all the other central themes of the theology of the cross in the love of the

Cross.

lll. Other Themes’ interpretation in the Theology of Cross through
the View of Love

Luther’s theology of the cross contains a paradoxical dimension characterized by negation, foolishness, and
nothingness. It is from this dimension that the golden rule of Aquinas mentioned earlier: ‘Love your neighbor as
yourself’, can be separated from the sovereignty of man. Since it is impossible for man to truly love the condemned
sinner in his own heart without expecting anything in return, the emptiness and the nothingness ( in compare with
Christ ) ® of human nature that is thus exposed in the face of absolute and perfect goodness. But this emptiness
serves as the starting point of the true love of Christ. The hidden love of Christ on the cross, emphasized in Luther’s
theology of the cross, comes from our death, invisibility (blindness), and incomprehensibility, after denying all
understanding, visible, and metaphysical access.

The hidden love of the cross of Christ does not build on what is already in the world, as any metaphysically
visible path does, but is a paradoxical ‘creation’. Therefore, this paradoxical love as the only way is embodied in
Christ, who willingly takes on death and nothingness, while simultaneously embodying righteousness and goodness
from himself. As Luther said: ‘God transfers us from the visible to the absent and invisible in the present’'”, that is,
‘hidden wisdom’. The event of salvation on the cross of Christ is a momentary event in eternity, and is completed
at all times. Only by attributing the full sovereignty of love to Christ can we give up understanding the paradoxical

love of the cross from our reason, that is, the ‘the love in kills and dies’.

(14) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p211
(15) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p210
(16) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p209
(17) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p24
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Thus, in such a paradoxical approach, the Christian’s salvation and sanctification requires the abandonment
of all visible, tangible reliance and evidence. Despite all appearances, feelings, emotions, and logic are contrary to
the love of Christ, but in the paradoxical love of Christ counts us as good and righteous, even if we feel evil and
unsaved. As Luther said, although our bodies are full of sin, but we are also pure in Christ"®. Perhaps Christians
instinctively feel that Christianity is shameful and lowly in the midst of the world’s ridicule, but at the same time,
glorious and honorable life will be found in the love of Christ. As Luther said, ‘Our life is hidden in death, love in
hatred, glory in shame, and salvation in perdition’®; and as Luther concluded in his famous Heidelberg syllogism,
‘Glorified theologians call evil good and calls good evil...... When the glorious theologian does not know Christ,
he does not know God hidden in suffering’?.

By sorting out Luther’s two kernels of love, Mandomar also advances further to the love for others
(neighbors) in the theology of the Cross. Likewise, Christ’s paradoxical love, requires the renunciation of all ‘love
of self’ that comes from man himself, and the renunciation of human homogeneity (I will love only those whom I
consider lovable and worthy of love). In the paradoxical love of Christ, each of us receives and gives love to others
passively, not from ourselves initiatively. In turn, Christ is testified through the true Christians by himself, even if
the true Christian does not wants to love, or finds others unlovable.

In the love of Christ, apart from the paradoxical progression of death (sin) and life (good), the same is about
the passivity and initiative. In Christ we are both fully passive in receiving and fully active in responding®". Such is
a paradox that defies rational metaphysical approach. But it is only from the love of the cross of Christ that we, as
sinners and as nothing, can be truly loved. And because we, as sinners, have experienced and accepted His love for
us, we can empowered to actively respond to Christ by extending the same love to others who also sin. In Christ,
Christians are both passive recipients of Christ’s love and active lovers of one another. This love unites them as
members of one body, as they partake of ‘one bread’ and drink ‘one cup’ together, and becoming one in Christ.

As for the connection between love and other important themes in the theology of the cross, such as
‘justification by faith’, Mannermaa argues that the theme of love perfectly represents the quintessential contrast
between the theology of the cross and the theology of glory as a whole®?. The commonly known part of Luther’s
theology of the cross is the famous ‘justification by faith’ in the Reformation period. In turn, it deals with the
Word of God and the behavior of believers from the perspective of faith, and criticizes Catholicism for its
misinterpretation of these issues. In the Chinese context, however, ‘faith’ is often equated with subjective inner
behavior of man which grants sovereignty of ‘faith’ to man. As explained above with regard to love, no act or
faith can justify itself if it originates from a limited and sinful person(if the person is the giver). Even one precent
of self-originate sovereignty from onself, then necessarily it will inevitably remain hostile to Christ. Therefore, to
understand Luther’s important theological ideas of love and faith, one must understand them from a ‘paradoxical’
approach.

Mannermaa’s interpretation of Luther’s theology highlights the idea that God’s love, which is invisible,

incomprehensible, and hidden, can only be revealed through faith. It is in the ‘lassen-glaube(let-faith/passive faith)’

(18) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House), 1960, p243

(19) Matin Luther, WA (D. Martin Luthers Werke), vol56, (Weimar: Béhlau, 1883-1993), 392.

(20) Matin Luther, WA (D. Martin Luthers Werke), vol56, (Weimar: Béhlau, 1883-1993), 361.

(21) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018),173.

(22) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018),153.
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of God’s love that the invisible becomes visible and the unknowable becomes knowable®. According to Luther, the
passivity of faith (acceptance of God’s grace and trust) and the initiative of love (Christ’s love given to the neighbor
through His vessel) are two sides of the same coin. The indwelling of Christ among believers means that we are not
only recipients of Christ’s love but also vessels, through which Christ’s love can be expressed to others, then ‘we can
be Christ in both ways’?. At the same time, as Luther said, ‘faith has its effect through love’®).

In the important theme of Christian faith, ‘faith, hope, and love’, these three concepts are inseparable from
each other. The term ‘Faith (Fides)’ refers to the intellectual agreement with the authoritative teaching of the
Church on facts that occurred in the past, and belongs to the present belief in the past. Love (Caritas), on the other
hand, is the present tense, where faith takes form through love (fides caritate formata). And Christ embraces us
and gives His love at all times until the hope is fulfilled.?® Finally, hope (Spes) serves as a guide to the completion
and finality of trust in Christ.

So in Luther’s interpretation of Christ’s love, it is not, as in Pelagianism, a search for human goodness
that can be cooperated with. Rather, it appears in ‘non-existence’ and sin, redeems sin, and creates love out of
nothingness. To believe is to be approached by such love, and to be compelled by it to accept such unconditional
love. All our own ‘visible” and ‘forms’ are worthless in the presence of God, and cannot produce any faith. As
Luther said, ‘I would rather have a merciful God without the faith by my own merit’®”. Only the presence of God
in our darkness and invisibility, replacing and giving us ‘forms’ in a way that is beyond the reach of our reason,

is the true direction of God’s salvation, that is, ‘everything will come to be (divine) comfort in this nothing’®®.

IV. The important contribution of Luther’s paradoxical approach to
contemporary phenomenological thinking

As previously mentioned, in theological circles the view of love has long been ruled by the metaphysics coming
from Platonism. In philosophical circles, metaphysics has ruled this issue much longer than in theological circles.
After the subversive reforms initiated by Luther in the theological world, the philosophical world took a different
direction; the rationality-centered metaphysical system became increasingly dominant. The three major critiques
of reason proposed by Kant can be said to have reached the pinnacle of metaphysical thinking in the philosophical
world. But Luther’s three similar critiques, which he had also formulated in a similar way and with similar content
hundreds of years before Kant, were increasingly neglected in the further development of philosophy and science
in the nineteenth century. The dominance of metaphysics was apparent across all fields, as evidenced by the rise
of the empirical paradigm in science and the ascendance of neo-Kantianism and logical positivism in philosophy.

And in the nineteenth and twentieth centuries, a number of shortcomings emerged in the theoretical
framework of Western modernity. Many important philosophers and theologians emerged, who exalted the

virtues of Luther’s spirituality and theology. The philosophical community began with the phenomenological

(23) Tuomo Mannermaa, The Works Of Tuomo Mannermaa: As The Father of Finnish School, trans by Paulos Huang, (Shanghai: Shanghai San
Lian, 2018), 188.

(24) Matin Luther, WA (D. Martin Luthers Werke), vol56, (Weimar: Béhlau, 1883-1993), 25-28.

(25) Matin Luther, WA (D. Martin Luthers Werke), vol56, (Weimar: Béhlau, 1883-1993), 13-14.

(26) Green, Lowell C, How Melanchthon helped Luther discover the gospel: the doctrine of justification in the Reformation, (Greenwood, SC:
Attic Press, 1980), 144-145.

(27) Martin Luther, LW(Luther s work), vol12, (St. Louis: Concordia Publishing House),1960, p244.

(28) Matin Luther, WA (D. Martin Luthers Werke) ,vol56, (Weimar: Béhlau, 1883-1993), 364.
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trend, led by Heidegger, which was devoted to the ‘deconstruction’ methodology of Luther as a counter to the
Greek philosophical tradition. Heidegger devoted a long period of his early life to the study and research of
Luther’s theory and offered a special seminar”, courses on Luther at the university. The influence of Luther’s
theory was an important factor in his critique and inheritance of the philosophy of the Academy and classical
German philosophy.

In many parts of Heidegger’s phenomenological works, Luther’s theories are frequently cited and directly
referenced.. In Heidegger’s critique of theology of glory and Catholic ancient Greek tradition, he explicitly
mentions: ‘As some of you may know, I originally read theology ...... faith does not require the theory of being at
all; if it did, it would be It is not faith. Luther understood this best, though it was long forgotten in his church’®.
Additionally, in Heidegger’s work ‘Onfologie. Hermeneutik der Faktizitit’ and ‘Being and Time’, he also refers
in his work about Luther’s historical inauguration of such a hermeneutic progression: ‘(Aristotle-New Testament-
Augustine -Luther)Deconstruction of philosophy by the idea of research, and the hermeneutics of actuality, is in
the light of preexistence and prior grasp’.C?,

Inheriting and critiquing Heidegger’s ideas, Levinas devoted his writings to exploring the concept of love
in a Protestant theological perspective. In the tradition of the idea of love that comes from Greek philosophy and
Catholic theology, Levinas collectively categorized it as the domain of ‘number and Being’: ‘Love does not grasp
anything, it does not lead to concepts, it does not lead to anything (anything), it has neither a subject-object nor an
I-Thou structure ...... The movement of love’s desire lies in the movement towards the beyond possible’. GV

Levinas shares Luther’s view in critique of the traditional egocentric path to the infinite. From Platonism to
Catholic theology, the central direction that has always been hidden in the religion is the passage from reason to
infinity. Levinas gives a critique from a phenomenological point of view. The infinite itself can be opened through
discourse and discernment, but the ‘dark corners’ of the subject’s presence will inevitably be re-present, resulting
in an incomplete representation of the true infinite. Further, Levinas supports his claim with an example from the
Bible where Adam hid himself in the sound of the eternal God that echoed throughout the Garden of Eden from the
place of sunrise. These dark corners provided a place of escape from the summons®?. In turn, the subject has no
power to put infinite control and grasp in the presence; rather, the subject can only be infinitely given, summoned
and sought. The traditional metaphysical paranoia about rationality represents precisely an escape from the infinite
itself, which only ‘exacerbates’ the subject’s deficit and ‘original sin’. From the phenomenological point of view,
‘no topic - no present - can do anything about the infinite, to which the subject bears witness’®®. Therefore, the
subject itself can only do is to witness and passively receive what it is given.

In addition to Heidegger and Levinas, French philosophers such as Michel Henry, Marion and others have

also initiated to a radical theological turn in the field of philosophy, which remains a prominent and radical force

(29) Martin Heidegger, “The Reply to the Third Question at the Seminar in Zurich”---- Laurence Paul Hemming (ed.), Heidegger’s Atheism: The
refusal of a Theological Voice (Notre Dame, IN: University of Notre Dame Press, 2002), 291.

(30) BfEIE/R Heidegger, (FTEIL ( LPRMAIAEFES ) ) Ontologie, Hermeneutik der Faktizitit, 0 TJ3F He Weiping ¥ - (J5ZRBeijing:
S ENBIE Shangwu yinshuguan [Commercial Press Press]), 2016, 122.

(31) BU4EZNER Levinas, (SASTIR : IEIMEME) Totalité et infini: essai sur extériorité. RZhu Gangi® - ( IEZRBeijing: ILFRAF H At
Beijing daxue chubanshe [Beijing University Press]), 2016, 251.

(32) B4EANET Levinas, ( BINT EHEBIEREME 2 ) Autrement qu’étre ou Au-dela de I’essence, fiEEER Wu Xiaoming. ( J5ZRBeijing:
1EZRARZ H bR #T Beijing daxue chubanshe [Beijing University Press] ) , 2019, 340.

(33) BUH4ELNER Levinas, ( BINT EHEBIEEMZ 2 ) Autrement qu’étre ou Au-dela de ’essence, fAEEAEWu Xiaoming. ( J5ZRBeijing:
1EZRARZ H AR #T Beijing daxue chubanshe [Beijing University Press] ) , 2019, 344.
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in the field of contemporary French theory today. In this trend, the key terms employed by Henry, Marion and
others draw from the theological terms of the Protestant theological systems. Further, it has to be said that Luther’s
position is crucial to the influence of this current wave of philosophical theory in France.

To sum up, it can be said that Luther’s theology of the cross did not only initiated a subversive reform in
theological circles, but also played a crucial role in the theological turn of the phenomenological philosophical
trend after the 20th century. Therefore, the significance of Lutheran theology in the overall lineage of Western
intellectual history can be seen in this paper’s discussion of the theme of love. Lutheran theology and its influence
cannot be overlooked and needs to be valued by academics, whether they are studying the development of the

history of theory, contemporary philosophical schools, or even various cutting-edge issues of the present age.
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XTAO Qinghe and XU Ruiyou.
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Shiying’s “Matin Luther and Rousseau in the light of Modernity” and professor AN Ximeng’s “Chinese Cultural
Tradition and Cosmopolitanism”.

In the column of Reviews and Academic Reports, we have published “On the Succession of the Thrones
in Early Ancient China“ by OUYANG Zhenren and TIAN Yu, WANG Kun’s “From ‘Respect’ in Confucianism
to ‘Three Respects’ in Korean Donghak” and WANG Zhiqing’s “An Analysis of Cognitive Philosophy on the
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Augustine and Martin Luther on Free Will
From the enslaved will to the bondage of the will
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Abstract: This paper focuses on the comparison between Augustine’s and Luther’s understanding of the bondage of the will. As a philosopher
of will, Augustine establishes the independence of the will in his earlier work. In his debate with Julian of Eclanum that comes from his later
period, Augustine emphasizes grace and original sin. The salvation and freedom of humans rely on the Holy Spirit. In the debate with Erasmus,
Luther introduced the conception of the necessity of will. However, both thinkers have different understandings of faith. Augustine has an

intellectual understanding of faith, while Luther is a fideist.
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Understanding the relationship and comparison between Augustine and Luther has been a continual focus of
scholarship.!V Prima facie, there are many similarities between these two great thinkers. For instance, both
emphasize the priority of grace and original sin. Augustine, however, confronts the dialogue between ancient Greek
philosophy and Christianity, while Luther lives in the era of the collapse of natural theology and the premodern
time. Not unrelated to this fact, they each have different approaches toward God and reason.

In order to make a comparison between them, I will focus on the discussion of the bondage of will by
Augustine and Luther. Augustine’s understanding of will also had a great impact on Luther, who quotes Augustine’s
works in many different places in De servo arbitrio.” Augustine’s understanding of will is labeled as “enslaved
will”, especially in his anti-Julian works.®) As a polemic writing, De servo arbitrio can immediately remind us of
the debate between Augustine and Julian of Eclanum.®

In the first part, I will present the characteristics of Augustine’s understanding of the will and the debate
between Augustine and Julian of Eclanum. In the second part, I will present Luther’s understanding of will in De
servo arbitrio. Luther argues that there is no freedom of will in the relationship between human beings and God.
In this way, free will is an empty name. In the last part, we can show that Augustine and Luther have different
understandings of faith. Augustine can be seen as having an intellectual understanding of faith, while Luther is a

fideist.

(1) Volker Henning Drecoll :Augustins Handbuch, Mohr Siebeck, 615-622; Mathias Miitel, ,,Augustins Bedeutung fiir Matin Luthers
Rechtfertigungslehre®, in Annales Theologici 2017,Vol. 31, No. 2, pp. 473-485); Christian Danz, ,,.Der unfreie Wille Augustin und Luther tiber gottliche
Gnade und Freiheit des Menschen® in Augustinus und Luther Zur Verwandtschaft zweier <Kirchenviter> Beitrdge des 15. Wiirzburger Augustinus-
Studientages vom 19. Mai 2017, Echter Verlag ,2019, 89-102.

(2) For example, Luther quotes De spiritu et litera and Contra Iulianum in LW,33, 108.

(3) Lenka Karfikova, Grace and the Will according to Augustine. Vol. 115. Brill, 2012.

(4) Kurt Flasch, Kampfpldtze der Philosophie: grofie Kontroversen von Augustin bis Voltaire. Klostermann, 2008.
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I. Augustine on the free will

(1) Independence of the will

Before we analyze the debate between Augustine and Julian of Eclanum, we should give a brief summary of
Augustine’s theory of will in his earlier period. In his Anti-Manichaean work De libero arbitrio, Augustine
provides his solution to the theodicy question by introducing will (voluntas) and free decision (liberum arbitrium).
He argues that human will is responsible for sin and evil, in order to argue against Manichaeism.

In the response to the question of evil, Augustine established the criterium of will: (1) The independence
of the will, namely that the will is neither compelled by desire (cupiditas) nor by God. Augustine provides a
metaphysical argument for the independence of will. Augustine argues that free will as a middle good (medium
bonum) cannot be influenced by the body (corpus), which is a small good (parvum bonum) and thus less powerful.
Meanwhile, the just God can never compel humans to sin. Therefore, only the will can decide itself, that is to
say, will is the bearer of the punishment or the grace of God. (2) The compatibility between God’s providence
(providentia) and will. Augustine argues that the free decision of human beings cannot be intervened by God.
Even though God knows that I will do something x at a certain time, doing x is also done because of the decision
of the will. Besides, Augustine makes a distinction between God’s providence (providentia dei) and necessity
(necessitas). In other words, God’s providence is not a compulsion for human actions. (3) The contrast between
will and nature: Augustine points out that the will can either turn to God or turn to the lesser good — body. That is
to say, the will has the freedom to make a choice between turning upward or falling down. In contrast, the stone
can only fall down because of its weight. When it comes to the question, whence comes the will to commit a sin,
Augustine’s answer is the will itself.

It should be noted that the independence of the will has two important resources in ancient Greek philosophy.
On the one hand, the Neoplatonic understanding of the world helps Augustine to consider will as a middle good.
The difference between Augustine and Neoplatonism lies in that Augustine does not regard the body or matter as
the source of evil. On the other hand, Augustine’s understanding of the power of the will is rooted in the discussion
of “ta eph’hemin” in the Stoic tradition. Augustine transfers this discussion into the context of theodicy and
advocates for the power of the will. I will label it as a normative and ideal understanding of the will. It is a more
metaphysical description and argumentation of the will. In the next part, we will show the existential dimension of

will, especially regarding the original sin.
(2) The necessary sin and the chain of will

It is widely accepted that Augustine establishes a new understanding of grace after his continuous commentaries
on Paul’s letter, especially after Augustine finished the work Ad Simplicianum 1.2 in 397. In this work, Augustine
sets grace at the center of his thought and emphasizes that grace is based neither on human efforts nor on human

will. ®

(5) For the details, see Teng He, “Rethinking the Relationship between Grace and Free Will in Ad Simplicianum I 27, in Studia Patristica:VOL.
CXIX, Peeters,2021, pp.67-76.
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There is a historical-theological background for Augustine’s understanding of will, namely the primal sin
of Adam and Eve. The postlapsarian humans have inherited the original sin. In the eschatological world, the sin
will be healed by God. There are three types of freedom regarding the relationship between power and sin, namely
“to be able to sin” (posse peccare), “to be unable not to sin” (non posse non peccare), and “to be unable to sin”
(non posse peccare). Adam and Eve can freely commit sin. Postlapsarian humans are no longer able to have a free
choice between right and wrong. The human beings in the eschatological state cannot commit sin.

Augustine has also a very famous paragraph on the chain of will in Confessiones VIII, 5,10:

“This is what I was sighing for, being tied down not by irons outside myself, but by my own iron will.
The Enemy had control of the power of my will and from it he had fashioned a chain for me and had bound me
in it. For, lust is the product of perverse will, and when one obeys lust habit is produced, and when one offers no
resistance to habit necessity is produced. By means, as it were, of these interconnected links- whence the chain I
spoke of-I was held in the grip of a harsh bondage. But, the new will, which had begun to be in me, to serve Thee
for Thy own sake and to desire to enjoy Thee, God, the only sure Joyfulness, was not yet capable of overcoming
the older will which was strengthened by age. Thus, my two voluntary inclinations, one old and the other new, one
carnal and the other spiritual, were engaged in mutual combat and were tearing my soul apart in the conflict.”®

We can make the following notes. First, the new will and the old will are not two souls or two substances,
as Manichaeism claims. For both should be seen as the volitions of the single and the entire will. Second, the
“chain of the will” (catena voluntatis) is the conflict between the new will and the old will, which are respectively
correlated to spirit and flesh. The new will is spiritual and is directed toward the unchangeable God, whereas the
old will is directed toward the changeable good. Thus, Paul’s “struggle of the flesh” is interpreted by Augustine as
a struggle within the will. Last, we can see that the old will or the inclination to the changeable world is within the

will itself. Because of it, humans cannot avoid sin and achieve true freedom.

(3) The enslaved will

Augustine’s pessimistic understanding of human will was attacked by Pelagian in 412. From then on, they began
a famous controversy in the history of the ancient church. In 418, Pelagianism was condemned at the Council of
Carthage. Julian of Eclanum, the supporter of Pelagianism, was not satisfied with this condemnation and attacked
Augustine’s position. Let us now focus on their debate on the understanding of will.

Julian of Eclanum defines the will as “the movement of the mind which has in its power either to descend
toward evil on the left or to strive toward noble things on the right.” @

From this definition, Julian believes that with free will people can choose between good and evil. In the
debate with Julian, Augustine emphasizes that human beings have already inherited the original sin of Adam and

suffered in the punishment of God (poena). Augustine believes that all humans have inherited the sin of Adam and

(6) Confessiones VIIL.5.10 “Cui rei ego suspirabam ligatus non ferro alieno, sed mea ferrea voluntate. Velle meum tenebat inimicus et inde mihi
catenam fecerat et constrinxerat me. Quippe ex voluntate perversa facta est libido, et dum servitur libidini, facta est consuetudo, et dum consuetudini
non resistitur, facta est necessitas. Quibus quasi ansulis sibimet innexis (unde catenam appellavi) tenebat me obstrictum dura servitus. Voluntas autem
nova, quae mihi esse coeperat, ut te gratis colerem fruique te vellem, Deus, sola certa iucunditas, nondum erat idonea ad superandam priorem vetustate
roboratam. Ita duae voluntates meae, una vetus, alia nova, illa carnalis, illa spiritalis, confligebant inter se atque discordando dissipabant animam meam.”
translated by Vernon J. Bourke.

(7)  Contra Iulianum: opus imperfectum, I, 46, “Voluntas itaque motus est animi, in iure suo habentis utrum sinisterior ad prava decurrat, an

dexterior ad celsa contendat.”
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Eve, including the newborn children.® In other words, although the newborn children do not have free will, they
are condemned to sin.

There is also a difference regarding the conception of grace. Julian advocates synergism, while Augustine
advocates monergism. According to Augustine, human beings cannot redeem themselves. Grace precedes human
merit (meritum), namely the will (voluntas) and works (opus). Augustine emphasizes that the gain of the love of
God (caritas Dei) does not rely on the choice of the will. The Holy Spirit can produce a direct effect on free choice.
his is indicated by the following reference to “the love of God which is poured out in our hearts, not by a choice of
the will which comes from us, but by the Holy Spirit who has been given to us (Rom 5:5).”®

According to Augustine, the turning or conversion of the will relies on the influence of the Holy Spirit,
which pours love into the heart of humans, in order that the will can be moved and turned to the good. In the grace
of God, humans are not able to do bad things. This cannot be seen as a denial of freedom of human beings, but
rather a realization of freedom under the grace of God. The freedom here does not denote what libertarianism
claims, i.e.the principle of the alternative possibility (PAP), which means that one can choose among different

options. In contrast, freedom under grace means liberation from the possibility to commit sin.

Il. The bondage of the will

Luther’s conception of free will (liberum arbitrium) is mainly discussed in the work De servo arbitrio, which is a
polemical writing directed against Erasmus. Erasmus stands for a more humanist understanding of the will, while
Luther denies the freedom of will. In the following, I will present Luther’s understanding of free choice (liberum
arbitrium) and freedom.

(1) The definition of liberum arbitrium

In chapter three of De servo arbitrio, Luther analyzes Erasmus’ definition of free choice (liberum arbitrium),
quoting it as follows:

“By free choice in this place we mean a power of the human will by which a man can apply himself to the
things which lead to eternal salvation, or turn away from them.”(1?

We can make the following comments on this definition. The Latin term arbitrium stems from the verb
arbitrari, which means to choose or to judge. Historically speaking, the Latin term liberum arbitrium was first
used by Tertullian in the Christian tradition.!" In Augustine, free choice is characterized by power and can also be
traced back to the discussion of eph’hemin/ in potestate in the Stoic philosophy.

For Luther, there is another important background, namely the discussion between voluntarism and
intellectualism in the late scholastic era, which is represented respectively by Franciscans and Dominicans. This
debate is rooted in the definition of /iberum arbitrium in Peter Lombard’s Sententia, which is “the very power and

ability of will and reason.”'? However, it will be further asked, whether liberum arbitrium belongs to the faculty

(8)  Contra Iulianum: opus imperfectum, 1,49.

(9) Contra Iulianum Imperfectum 1.83 .. caritas Dei, quae diffusa est in cordibus nostris, non per voluntatis arbitrium, quod est a nobis, sed per
Spiritum Sanctum qui datus est nobis.”

(10) LW33, 102-103; “Porro liberum arbitrium hoc loco sentimus vim humanae voluntatis, qua se possit homo applicare ad ea, quae perducunt ad
aeternam salutem, aut ab iisdem avertere.” WA18, 675:30.

(11) Theo Kobusch, ,,Selbstbestimmte Freiheit. Das frithe Christentum im Kontext der antiken Philosophie®, ZNT-Zeitschrift fiir Neues Testament
17.34 (2014), S.50.

(12) Peter Lombard, Sententiae 11, XXV, 1. Luther mentions Lombard in LW33, 108.
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of will or the faculty of reason. Thomas Aquinas, the representative of intellectualism, regards the will as a rational
appetite (appetitus intellectualis) and thus the byproduct of the intellect. Aquinas does not distinguish between will
and reason and places greater emphasis on the priority of reason. In the eyes of Scotus, Aquinas’ understanding of
will can be labeled as intellectual determinism. Briefly speaking, if the will is seen as a byproduct of reason, then
the will is decided by the judgment of reason. Moreover, the reason is always directed to the rational structure. In
order to establish the real freedom of God, Scotus emphasizes the priority of will to reason. Therefore, freedom is
not based on reason, but on the will. In other words, man is free by virtue of his will.

So far so good. We can turn back to Luther. Luther notes that the term “vis” (power) is the synonym of
“facultas” (faculty), which denotes the power of the human will. He comments that free choice is “a capacity or
faculty or ability or aptitude for willing, unwilling, selecting, neglecting, approving, rejecting, and whatever other
actions of the will there are. (9

According to Luther, there are two levels of freedom, which are based on his distinction between “before
God” (coram deo) and “before humans” (coram hominibus). Luther does not deny that humans possess freedom
of action before humans, for example, people can freely choose what they want to eat and wear. However, Luther
denies the freedom of will before God. In other words, humans cannot freely choose between turning away or
turning to salvation. Regarding the relationship between God and humans, there is only a necessity.

We can see Luther’s comments on Erasmus’ three types of freedom.

“The first one is: Man cannot will the good without special grace, but can still desire and endeavor.

The second one is: Free choice is of no avail save to sin and grace alone accomplishes good in us.

The third one is: Free choice is a mere empty name. God works both good and evil in us and all things come
about by sheer necessity. 7

At first sight, the first statement was ascribed to the position of Pelagianism and Erasmus who both
emphasize the freedom of will in salvation. This can be labeled as synergism. The second statement can be ascribed
to Augustine, which is labeled as monergism. The third one is Luther’s understanding, which is theological
determinism.

Luther concludes with this remark:

“For when it has been conceded and agreed that free choice, having lost its liberty, is perforce in bondage to sin
and cannot will anything good, I can make no other sense of these words than that free choice is an empty phrase,
of which the reality has been lost. Lost liberty, according to my grammar, is no liberty at all, and to give the name
of liberty to something that has no liberty, is to employ an empty phrase.”>

In this paragraph, Luther argues that free choice is no more than an empty name. For it has already lost its
liberty to choose between what is good or wrong. There is no freedom in the human will, but rather the necessity
(necessitas) of God’s determination. “...in relation to God, or in matters pertaining to salvation or damnation, a
man has no free choice, but is a captive, subject and slave either of the will of God or the will of Satan.”(!®

But we must make some clarification of Luther’s understanding of necessity (necessitas). The necessity of
the will does not mean that the will is compelled by God. Luther makes a distinction between necessity (necessitas)

and compulsion (coactio). This distinction echoes Augustine’s understanding of the relationship between necessity

(13) LW 33,105.
(14) LW 33,112,
(15) LW 33,116.
(16) LW 33, 69.
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and providence. The necessity means “necessity of immutability”” Under such necessity, “the will cannot change
itself and turn in a different direction.”!'®

Here we can make a contrast between Augustine and Luther. By Luther, there is no need to make a distinction
between posse peccare, non posse non peccare and non posse peccare, as Augustine does. All human beings are
under the necessity and have no freedom in the relationship with God. In contrast, Augustine claim that Adam and

Eve possess the freedom to commit original sin.

lll. The different understanding of faith: intellectualist vs. fideist

In this part, we would like to analyze the understanding of faith (fides) to show the difference between Augustine’s
and Luther’s conception of will. I will focus on two aspects: (1) The attitude toward philosophy and reason; (2)
The relationship between reason and will.

As is known, Augustine is influenced by Neoplatonism and built his understanding of Christianity through
philosophy. His philosophical slogan is “faith searching understanding” (fides quaerens rationem). Augustine
would like to harmonize the Neoplatonic philosophy and the doctrine of Church traditions. In other words,
Augustine tries to construct a rational approach to his own Christian faith.

The most outstanding proof text can be found in De Trinitate. He argues that belief in Jesus does not depend
on how we imagine him but rather upon a priori notions of humans. “For an idea has been impressed upon human
nature as if it were a law, according to which, when we see any such thing, we at once recognize it as a man or
as the form of a man.” Augustine argues that species and genera are not derived from experience. They are
imprinted in us (impressa in nobis), referring to a priori notions.?® Therefore, faith in Jesus is thus not dependent
on history, but rather on the form of humans. Thus, he has a very rational and metaphysical approach toward Jesus.
For Augustine, faith cannot be separated from his intellectual-Platonic background.

In contrast, Luther is not satisfied with previous rational efforts to understand the Christian faith. Luther
has a more negative attitude toward the reason. The historical background of Luther is the rise of modernity. In his
monograph The Theological Origins of Modernity, Michael Gillespie argues that the origin of modernity lies in
the theological crisis in the late scholastic era, which has been raised by three eading figures who all spent time in
Avignon, namely Meister Eckhart, and William of Occam and Francesco Petrarca. Gillespie’s focus is to illustrate
the challenge of nominalism, which destroyed the traditional rational metaphysical understanding of God and the
world. In 1277, the bishop of Paris, Etienne Tempier issued a condemnation against Aristotelianism.

According to Gillespie, there are the following features of nominalism. (1) The voluntaristic understanding
of God: The nominalist Occam distinguishes the ordinary power (potentia ordinata) from absolute power (potentia
absoluta). Based on this distinction, God is characterized by absolute potency and far beyond human understanding.
(2) The emphasis on individuality: The nominalist does not investigate the common nature. This is labeled as the

way of modernity (via moderna), which is different from the way of antiquity (via antiqua). According to the way

(17) LW 33, 64.

(18) LW 33, 64.

(19) De trinitate VI11.4.7 “Habemus enim quasi regulariter infixam naturae humanae notitiam, secundum quam quidquid tale aspicimus, statim
hominem esse cognoscimus, vel hominis formam.”

(20) Augustine avoids Plato’s teaching of recollection which is bonded to the preexistence of the soul. Augustine criticizes Plato’s theory of

recollection in De trinitate X11.15.24.
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of modernity, the world consists of individuals. Meanwhile, they try to construct a direct relationship between God
and human beings. @V

Now we come back to Luther. In De servo arbitrio, Luther argues that God is hidden (absconditus). “This
life or eternal salvation, however, is something that passes human comprehension.” @» Luther emphasizes that
God is not intelligible and charges reason with foolishness and blindness. In particular, due to the misuse of
reason, there are different understandings of the Bible.?¥ Regarding the relationship between humans and God,
humans are finite, while God is infinite. God can be only characterized by power and will. Luther says, “God’s
will is effectual and cannot be hindered, since it is the power of the divine nature itself.”? The will of God is the
necessity of humans.

Based on this understanding of God, Luther can only turn to the inner faith. According to Luther, the faith in
Christ must be centered on the teaching of Jesus. In De libertate christiana, Luther emphasizes that faith refers to
the inner man, rather than to the external man, which is instead related to wealth and fame. Luther makes a contrast
between faith with works. Luther emphasizes that humans’ justification is depends on faith rather than on works.

After all, Augustine makes a very strong inward turn, but this turn is still more rationalistic. For example,
Augustine sees self-reflexive reflection on reason as part of this inward turn and as something that will lead us
toward God. Luther has a more radical turn to the inner self which is more subjective and less rationalistic. For
Luther, faith is not based on a philosophy-related objective value, but rather on subjective certainty. Thus, we can
label Luther as a fideist.

IV. Conclusion

This paper has separately discussed the understanding of will by Augustine and Martin Luther. Both can be seen as
the opposite of libertarianism, denying freedom relies on another alternative. Even though both thinkers emphasize
the grace of God and original sin, Luther goes further in his understanding of the will because of the influence
of Nominalism. On one hand, Luther sees the importance of the incomprehensibility and power of God. On the
other hand, Luther emphasizes the priority of will over reason. Regarding the understanding of faith, Augustine

advocates an intellectual faith and seeks understanding. In contrast, Luther is less rationalistic and more subjective.

(21) Michael Gillespie, The Theological Origins of Modernity, Harvard University, Chapter 1.
(22) LW 33, 105.
(23) LW 33, 111; 117; 121.

(24) LW 33, 38. “Voluntas euini Dei efficax est, quae impediri non potest, cum sit naturalis ipsa potentia Dei.”
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1. Introduction

The relationship between the Sacred and the Profane is a crucial and controversial topic in the study of Christianity.
This tension is rooted in the conflicting powers between religion and politics, between theology and society, and
between spiritual and physical realms, and among other contradictory dialectical oppositions. Martin Luther’s
“two kingdoms” theory inherited significant theoretical viewpoints from the Bible and Augustine’s theory of “two
cities.” As one of the representative theories of Christianity in dealing with the Sacred and the Profane relationship,
it had been continuously refined and matured, particularly after the German peasant war. Luther divided the Sacred
and the Profane into the kingdom of God, responsible for inner faith, and the kingdom of the world, responsible
for external order and worldly peace.!’ Building on this foundation, Luther further underscored the significance of
secular power and the necessity of obedience to secular political power.?)

As a tool for maintaining secular rule, Luther’s “two countries” theory has valuable implications for
democratic political order. However, it can be easily abused during autocratic periods which leads to criticism.

During the Second World War, the Christian Church stood silent in the face of Nazi atrocities and disregarded

(1) EfRZPPaulos HuangE % - (ST BEARLABEZ ICHWIMERE) Mading Lude yanjiu congshu zhi er [Series on the study of Martin
Luther: Two kingdoms], (LLIZRShandong : LLIZR B EEZ M = Shandongsheng jidujiao lianghui [ Shandong Province Christian Association], 2018), 135

(2) EfRZPPaulos HuangE % - (ST BEARLABLZ ICWIMERE) Mading Lude yanjiu congshu zhi er [Series on the study of Martin
Luther: Two kingdoms], (LLIZRShandong : LLIZR B EEZ M= Shandongsheng jidujiao lianghui [ Shandong Province Christian Association], 2018), 69 ©
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Auschwitz massacre to keep the religious distance between faith and the society. Afterwords some theologians
criticized the complete separation of the relationship between the two kingdoms. They advocated for combining
faith and religious criticism of society and proposed a political-theological model in which the church should bear
social responsibility. This new model of political theology served as the theoretical basis for early Latin American
liberation theology and was applied in practice.

However, “it is must be said that the abuse or misinterpretation of a doctrine doesn’t justify its
condemnation.”®During World War II, the Norwegian Lutheran Church based their resistance against the German
occupation on Luther’s doctrine of the two kingdoms. In 1946, Eivind Berggrav, the Bishop of Oslo in Norway,
stated that despite the Nazis depriving them of law and justice, they had God and conscience to fall back on. Luther
became their great example and gave them arms.®

Therefore, it is necessary to re-examine the assertion that Martin Luther’s “two kingdoms” theory disregards
the present world and separates the relationship between the Sacred and the Profane. Political theology and
liberation theology shifts their focus from individual and spiritual rebirth to pursuing the physical liberation of
human beings, which enriches the Christian religion. However, with the development of secular theology, it also
risks neglecting spiritual and faith, and separating the two kingdoms. Luther’s theory is valuable for navigating
the relationship between the two kingdoms. The current literature on Martin Luther’s “two kingdoms” theory is
insufficient, mainly focusing on interrelationships of the “two kingdoms” and the theory itself. The innovate point
of this article is that it will not only interpret the relationship between two kingdoms from the perspective of spirit,

soul and flesh, but also use Latin American liberation theology as an example to elaborate in detail.

2. The theory of “two kingdoms”

Luther’s “two kingdoms” theory can be traced back to biblical teachings. In the Book of Matthew 22:21, Jesus
answered the Pharisees’ question about paying taxes to Caesar by stating, “Render to Caesar the things that are
Caesar’s, and to God the things that are God’s.” This suggests that the secular rulers have control over the flesh,
while God has control over the spirit, and the two are not related. The apostle Paul also discussed the secular
authority in Romans, stating in Romans 13:1 that “Let every soul be subject unto the higher powers. For there is
no power but of God: the powers that be are ordained of God.” Paul’s argument, based on the Bible, shows that
secular power comes from God. As a result, spiritual and earthly power, which had been previously in separation,
moved towards interaction. This attitude towards secular power has greatly influenced Christianity’s development
over thousands of years. After Constantine unified Rome, Christianity became the authoritative religion that was
closely linked to politics and used as a tool to maintain political rule. Consequently, the power of the pope was
placed under secular power. The legalization of secular power did not result in the separation of politics and
religion, but instead led to entanglement and interference between the two kingdoms.

Augustine’s theory of the two cities served as a direct source of inspiration for Luther’s theory of “two

kingdoms.” According to Augustine, individuals who prioritize their earthly desires constitute the secular city,

(3) Prill T, “God’s Two Kingdoms and the Christian’s Two Citizenships: Luther’s Misunderstood Doctrine and its Relevance for Today,”, Grace
to the Nation, Vol. 2, (2010), 35-39.

(4) Prill T, “God’s Two Kingdoms and the Christian’s Two Citizenships: Luther’s Misunderstood Doctrine and its Relevance for Today,”, Grace
to the Nation, Vol. 2, (2010), 35-39.
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while those who prioritize spiritual pursuits constitute the city of God. ®As both the holy city and the secular
city coexist within the same country, the question of how politics and religion intersect becomes a pressing issue.
Augustine proposed that Christians living under pagan rule should obey the commandment of Jesus to “Render
to Caesar the things that are Caesar’s, and to God the things that are God’s” and submit to the rule of secular
authorities. In Christian countries, secular rulers should obey God just like other Christians and lead with the city
of God as their guiding principle.© Augustine believed that the secular city and the city of God coexisted within
the same space, with the church existing within the social reality of the secular world. Therefore, Christians cannot
reject the secular city by opposing the earthly system and the city of God. Augustine argued that the two powers
given by God are equal, and the secular power is not subordinate to the spiritual power. Christians should obey the
ruler of their country, unless the spirit sphere is violated. "

The relationship between the state and the Church underwent significant changes during the Middle Ages,
as the Western Roman Empire was gradually divided into the national kingdoms, and the feudal system led to the
separation of the states and divisions of the churches. The “Two Swords” doctrine emerged during this time and
went through a long process of evolution, reflecting the struggle between political power and religious authority.
In general, since the reign of Pope Gelasius I (491-518), the “two swords doctrine” had prevailed, which held
that there was no superiority between the two swords of “kingship” and “ecclesiastical power”. As the Roman
Catholic Church grew in power, the “two swords” doctrine posited that God gave both the “secular sword” and
“spiritual sword” to the Pope who then handed the “secular sword” to the king, strengthening the independence
and authority of the Church in this way. ®During the era of Gregory VII, with the increasing power of the Roman
Catholic Church, the theory was transformed into one where religious power was higher than secular power, and
religious power became the sole authority. The corruption of the papal system provoked ecclesiastical heresies
such as Wycliffe and Hoss, but they failed to challenge the authority of the church due to the inability of the secular
regime. In the period of Martin Luther, the rising consciousness of nationalism in Europe provided support for
religious reform for which Luther’s theory of “two kingdoms” served as a theoretical foundation.

Martin Luther’s religious reform challenged the social and political order of his time. At that time, the
model of church-national states gradually replaced the Roman Catholic-imperial order. The implementation of the
religious reform required new political-theological theory to replace the “two swords” doctrine under the Roman
Catholic-imperial order. Luther’s “Two Kingdoms” theory developed and matured in response to the changing
reality, which can be divided into three stages.

From the publication of the “Ninety-five Theses” in 1517 to “An Open Letter to the Christian Nobility
of the German Nation” in 1521, Luther’s main work was to demonstrate the legitimacy of secular power and to

connect the spiritual and secular kingdoms. According to Luther, both secular power and church power came

(5) REETT Augustine, (L 223) Shangdi zhi cheng [ The City of World], EFe#Wang Xiaozhaot¥ - ( bR Beijing : AR MR
People’s Publishing House ) - 2006 - 631 ©

(6) ZREETT Augustine, ( EFF223) Shangdi zhi cheng [ The City of World], EFe#Wang Xiaozhaot¥ - ( bR Beijing : AR MR
People’s Publishing House ) - 2006 - 21 °

(7) Martin Luther’s “two kingdoms” theory is based on Augustine’s theory of the two cities but was modified to reflect his own ideas. Luther
believed that Christians belong to the “kingdom of God,” but their physical bodies are also in the“kingdom of the world.”Luther argued that worldly
power belongs to the present world but becomes an integral part of the Christian.

8) ZBEM - BHEE Jiang Qizhou, Zhao huibin - (HIEPHFERMNAUNCH K 512 ) Shilun zhongguxiou shuangjianlun de liubo yu
quanshi [On the Dissemination and Interpretation of the “Two Swords Theory” in Medieval Western Europe] » (BUSBA85) Zhengzhi sixiangshi
[Journal of the History of Political Thought] - No.1 - 2016 °
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from God. While secular power belongs to the present world but becomes an integral part of Christian. Just as the
hands should help the injured eyes, secular power has the right to regulate and punish Pope for his errors. Since
earthly power is sent by God to punish the wicked and protect the kind people, the secular authorities should
freely exercise this power among the whole Christian community.® In Luther’s theory, Christians are also part of
the power in the world, and the power in the world becomes the extension of the power of God’s kingdom in this
world. As the two countries gradually converge, secular power is elevated to spiritual power. Luther’s ideas were
welcomed by the lower classes. On the one hand, the people who had long been excluded or oppressed by the
Catholic-imperial order also wanted to change the world order as Luther said. On the other hand, the nationalistic
sentiment contained in the religious reform and the “two kingdoms” theory also catered to the people’s aspirations.
Under the influence of Luther, the peasant movements took place.

The period from 1521 to 1523 marked a stage of maturity for Luther’s ideas of two kingdoms. Following
the Diet of Worms, the secular government prohibited the propagation of Luther’s ideas and treated him as
a prisoner, which led Luther to realize that the power of the secular government needed to be restrained as
the power of the church. In response, Luther published his “An Earnest Exhortation for All Christians” to
preach the Word and convince people. In 1523, Luther’s “Temporal Authority: To What Extent it Should Be
Obeyed” expounded on the relationship between the two kingdoms clearly defined, mutually compatible, and
interdependent. Luther maintained that “the one [kingdom] is to produce piety, the other to keep the peace and
prevent wickedness; neither is sufficient to exist in the world alone”.!” The article also delved into the Christian
use of the sword and the limits of the submission to the authority. According to Luther, to preserve their faith
and spiritual life, Christians should not submit to the interference of secular power with faith and conscience.!V
Instead, they should refuse to obliterate the Christian faith, deny the Word of God, and blaspheme the majesty
of God." Christians may use the sword in cases of injustice towards others, but they shouldn’t use it for their
own secular or related interests.

However, various groups, such as insurgents, the secular government, and the church, exploited this doctrine
for their selfish desires. In particular, radical religious groups denied the authority of the secular government,
overemphasized the importance of the spiritual kingdom, and completely severed the relationship between the two
kingdoms. Thomas Miinzer took the relationship between the two kingdoms to an extreme in 1524, proposing that
God lives in the mundane world, that the well-being of Christians in this life is as important as the immortality of
the soul, and that Christians could interfere directly with secular power and change the social structure. In 1524,
the misinterpretation of Luther’s theory and the urging of reformers such as Miinzer resulted in peasant wars in
Germany. Luther responded them by publishing articles such as “Admonition to Peace Concerning the Twelve
Articles of the Peasants,” “Against the Murderous, Thieving Hordes of Peasants ,” and “An Open Letter on the

Harsh Book Against the Peasants.” In these writings, he urged the nobles to take the riots seriously, mitigate their

9) EfRZDPaulos HuangE % - (ST -BEMAFENALZ M NEE) Mading Lude yanjiu congshu zhi er [Series on the study of Martin
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harsh demands on the peasants, and pointed out the the problem of violence of the peasants and the error of the
Gospel in rationalizing the violence.

The practical application of Luther’s “two kingdoms” theory focused on the stability of the social order in
the context of the intensification of the conflict between the lower classes and the nobility of the Holy Roman
Empire under feudal serfdom. This period marked the practical application of Luther’s “two kingdoms” theory,
which he refined further by reflecting on the peasant wars. He adjusted the relationship between the two kingdoms,
emphasizing that secular authority has the power to suppress heresy and blasphemy, particularly the violent
rebellion of radical religious groups. Before and after World War II, many Christians ignored this context in which

the “two kingdoms” theory arose so that they misunderstood or criticized it.

3. Misunderstanding and Criticism of Luther’s “Two Kingdoms” Theory

Due to Luther’s emphasis on the status of secular authority and his opposition to changing the social order, the
relationship between the kingdom of God and the kingdom of the world was often misconstrued as a divisive
relationship, which had a serious negative impact on Hitler’s Germany. During World War II, many Christians
misunderstood the relationship between the two kingdoms, considering that they are separate. They disregarded
the fact that Christians physically live in this world and have a responsibility to it. Members of the Lutheran
Church who supported the Nazi dictatorship even deliberately misinterpreted and misused the “two kingdoms”
theory to authorize the dictatorship. The so-called German Christians of the time willingly cooperated with the
Nazi regime and did their best to bring the church under the control of the Nazi state. However, this approach
clearly confused Luther’s definition of the boundaries between the two kingdoms.

After the Auschwitz tragedy, theologians who had witnessed the oppression of civilians and Jews by Nazi
ultra-powerful politics during World War 11, reflected on the Auschwitz tragedy from a theological perspective.
As a result, political theology emerged as a Doctrine dealing with the relationship between religion and society.
Representative figures of political theology, such as Jiirgen Moltmann (1926-) and Reinhold Niebuhr (1892-1971),
reexamined and reflected on Luther’s idea of the “two kingdoms.” Based on this, they proposed new theological
ideas to address contemporary societal problems. They believed that the church should be cognizant of its political
presence, social duties, and critical responsibility.

Moltmann argued that “the doctrine (the ‘two kingdoms’ theory) provided no basis for religious and political
resistance to Hitler’s perversion of the state” ® and led to the separation of church and state, which left the church
to govern only religion and conscience, while society was left to be governed by a conscience-neutral power
politics.!¥ In his Theology of Hope, Moltmann shifted the perspective of Christian theology from the kingdom
of God to the secular world, emphasizing the importance of promoting change and bringing hope to people in
their socio-political and private lives. He criticized Luther for the danger of pulling ourselves out of the world and
becoming silent and uncritical, arguing it is not a responsible Christian way of being, and it does not contribute to

peace and justice in world politics and economics. Moltmann rejected the separation of the Christian community

(13) Jirgen Moltman, The Politics of Discipleship and Discipleship in Politics: Jurgen Moltmann Lectures in Dialogue with Mennonite Scholars,
(Wipf and Stock Publishers, 2006), 17.
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# - (dERBeijing : PEIARAKZHARtE Zhongguo renmindaxue chubanshe [ The Press of Renmin University of China]) - 2003 - 50 °
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from the secular society, arguing that Christians should develop a critique of the violent world in the light of God’s
kingdom in the Last Judgment.'>

Moltmann’s view highlights that it is very important to reflect and criticize the society and keep inner faith.
He also emphasized the importance of the social reality and the need for changes and critical spirit to promote
the transformation of irrational social structure. His theory shows an attempt to link the spiritual kingdom with
the secular kingdom. However, he shifted the focus of theology from God to humanity and society, so that “the
crucified God” as a reflection of human suffering and social reality may ignore the characteristics of religion and
God. As a consequence, it runs the risk of insufficient spiritual construction. His critique of Luther’s “silentism”
may also be biased, which could be further explained in the fourth chapter with the theory of the theology of the
soul, the flesh and the flesh.

Niebuhr argued that Christians have the ability to transform the social structure to care for each other. He
criticized Luther for his unfounded fear of anarchy stemming from his pessimism, and his indifference to the
injustices of tyranny which led to fatal consequences in the history of German civilization.!® Niebuhr contended
that although Luther advocated for individuals to fulfill their responsibilities in society and help their fellow man,
he did not propose changing the social structure to foster mutual care. Niebuhr also pointed out that Luther’s stance
on the peasant revolt exemplifies his approach of separating the secular and spiritual kingdoms. Luther expressed
satisfaction with the inequalities of the feudal system of his time, acknowledging that there would always be
masters and slaves in the world.”

Niebuhr contended that Luther’s theory opposed the demand of peasants for the abolition of serfdom because
it would expand Christ’s spiritual kingdom into the secular realm, thereby achieving equality for all people. Luther
widened the gap between the secular and spiritual kingdoms, which becomes a division between “public” and
“private” morality. He demanded perfection of private morality in the service of official morality and the existing
social structure, favoring tyranny over anarchy.'®

In political theology, the theology of the kingdom of God emphasizes the importance of leading a
righteous life and promoting the welfare of society. It is not a private theology, but rather a public one. According
to Moltmann, the separation of church and state does not imply that religion should become only a private
matter. The church should preach the gospel of the Kingdom of God not only to individuals, but to society as a
whole. Moreover, Moltmann argues that the theology of the Kingdom of God should not only remain confined
to the public sphere, but also should shed light on marginalized individuals who have been relegated to the
underground."” This implies that the harmonious relationship between religion and politics requires the active
participation of every Christian in politics and society. For Christians, the peace is a communal concept rather

than an individualistic one, and the harmonious relationship between church and politics can be disrupted as
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soon as one person is left behind. Therefore, political theology overcomes the problem of the privatization of
politics inherent in traditional theology.

While political theology has undoubtedly contributed to the development of theology’s public attributes, it
is important to note that the critique is based on the misinterpretation of Luther’s theory rather than Luther’s own
theory. In the 19" century, with the rising of national states and civil society, the boundary between two kingdoms
was distorted as the difference among the “private” and the “public”. The faith was away from the secularization,
and the secular world became faithless and distant from God. Professor Sun Xiangchen pointed out that John
Stuart Mill’s work On Liberty inherits Luther’s dichotomous structure of inner and outer wherein the public sphere
is still ruled by the secular king, but the essential difference is that man governs the private sphere instead of
God.®This misinterpretation formed the basis of Niebuhr’s critique of Luther’s “two kingdoms” theory. The
division of the “public” and “private” since Luther’s Reformation has departed from Luther’s original conception
of “two kingdoms” which was divided into the inner and outer originally.

The critical political theology advocated by Niebuhr, Moltmann and some other scholars, became the
theoretical basis for liberation theology. The difference is that the liberation theology intended to be more
revolutionary as it aimed to change the center-periphery order and the domestic social order. At that time, in
Latin America the wealth gaps widened under the external dependence of capitalism and the internal rule of
the military government. In response, Latin American theologians such as Gustavo Gutiérrez launched the
movement of liberation theology that united all the poor to liberate themselves from capitalist oppression and
exploitation.

Gutierrez believed that only by eliminating the alienation of the irrational system could man regain his
dignity, and that the Catholic faith was a tool for eliminating alienation. He argued that if the Church refuses
to engage in class struggle, it will degenerate into what Marx called “opium” —an instrument to paralyzes the
people. Therefore, religion is no longer a silent sigh and can no longer deprive people of their real life.?" In
Latin American liberation theology, the relationship between the kingdom of God and the secular kingdom is
redefined.

Political theology and liberation theology challenge Luther’s “two kingdoms” theory by questioning how
the suffering and injustice of this world can be rectified on the condition that societal structure and order remain
unchanged. Although Christian theology focuses on salvation and the eternal life in the spiritual realm, human
beings live in the physical world. Upon closer examination of the two kingdom theories, it becomes evident that
although Luther did not advocate for spiritual power to interfere in the temporal world or for Christians to alter
the present world’s order, he did not reject this world’s significance or Christians’ responsibility for the mundane
world at the meantime. To delve deeper into the relationship between Luther’s “two kingdoms”, the following
chapter will explore the tension between the spiritual and the temporal through Luther’s theory of spirit, soul and
flesh.

s —
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4. Elaborating the relationship between the two kingdoms from the dimensions
of spirit, soul and flesh

Luther, citing / Thessalonians(5:23), and drawing on St. Jerome and Augustine’s theories, divided man into three
parts: flesh, soul, and spirit. These parts correspond to the sensual, rational, and spiritual aspects of human nature
respectively.?? The flesh exists in the kingdom of the world; the spirit, a matter of faith and belief, exists in the
kingdom of God. The soul, our middle part between the two, is equal to human’s response to the reality, including
intellect, will, emotion and so on.

The relationship between the two kingdoms is intricately intertwined in three dimensions of human existence:
spirit, soul, and flesh. Christians, residing in the earthly realm, are unable to entirely extricate themselves from the
sins of the flesh, and they bear spiritual responsibilities for the kingdom of God. The soul enables us to engage in
rational activities within the context of social reality. Christians are subject to the authority of secular governments
and the potent influence of traditions, customs, morals, and ethics. In the meantime they also adhere to God and
remain steadfast in their faith through rational thought. For the sake of faith, their fellow human beings, and the
entire world, Christians assume roles such as court officers, judges, public officials, etc., so that the government
will not be despised, or tend to annihilation. They also fulfill their social obligations with dedication, as the spirit
will drive them to do something good and necessary. Their service to their country is not for their own needs.

It should be noted that the attainment of the ideal living is only feasible for those who have received divine
grace and cannot be expected of anyone in the secular world. Therefore, unlike the kingdom of God, which is
governed by the gospel, the secular kingdom also necessitates the use of the law and the sword. Christians living
in a secular kingdom are required to comply with the laws of secular rulers. However, in addition to obeying
secular laws, Christians may be prompted by the spirit to emulate the “incarnation” of Jesus Christ by prompting
the theology of soul and flesh. Christians may also be impelled by the spirit to undertake secular tasks and engage
in social service in the dimensions of soul and flesh. It is evident that the relationship between the kingdom of
God and the earthly kingdom in Luther’s theory is not a dichotomy, or “quietism” as Moltmann defined. Instead, it
represents a synthesis of opposing forces and mutual influences within the triadic nature of the the spirit, the soul
and the flesh.

Luther placed greater emphasis on the spirit rather than on the flesh and the soul, believing that mundane
aspirations are intrinsically incapable of achieving perfection. Luther recognized very clearly that high-handed
politics cannot be eliminated on earth since neither man nor society can be perfect, and politics cannot be either.
Therefore, there is no need for Christianity to insist on a government with sound political theory and perfect
political practice in the kingdom of the world.®® Luther opposed revolution and supported reform in the face
of an imperfect government because he believed that the kingdom of the world could not live up to the ideal of

Christianity, and the kingdom of God could not exist on earth. He quoted the story of the beggar who feared that a
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fly that had drunk its fill of blood would be driven away which might invite other thirsty flies, a metaphor for the
unreliability of political revolutions.®® While it is easy to change the government, it is difficult to obtain a better
one, and its danger is difficult to perceive. Based on the fact that the kingdom of God cannot be realized on earth,
the difference between the old and new governments is just old wine in a new bottle.?®

Since World War II, with the accelerated secularization of theology, the theology of soul and flesh has been
overemphasized while the theology of the spirit has been neglected so that the relationship between two kingdoms
is at risk of becoming unbalanced. As Luther said, the lack of a theology of the Spirit produces severe consequences.
“The spiritual man rests outwardly in the Word and in Faith, namely, positively, as long as the object of his faith,
that is, the Word, remains fixed in him. But he is disturbed outwardly when his faith is in danger.”®”The theology
of soul and flesh has gradually become a social evangelical movement with the rise of political theology and
liberation theology, replacing the theology of the spirit. These evangelical movements placed too much emphasis
on the theology of flesh and soul to reduce injustice and suffering in this world, neglecting the theology of spirit
such as identity, origin, mission and so on. The history between 1950 and 1980, including liberation theology,
shows that the social gospel movement couldn’t bring the kingdom of God anywhere on earth. Therefore, the
social gospel should not be the essence of Christianity. The next chapter will address how to achieve a balance
between the two kingdoms in these three dimensions in the context of the Latin American liberation theology

movement.

5. Spirit, Soul and the Flesh in the Movement of Liberation Theology
in Latin America

A theology of soul and flesh is complementary to the theology of the spirit rather than a substitute. In contrast,
the social gospel is a substitute for the theology of the spirit. The soul and the flesh comprise two-thirds of
human beings. However, they cannot replace the other third, namely the spirit. Although temporary, soul and flesh
are essential and necessary for human existence. Focusing solely on soul and flesh, the social gospel neglected
spirit and failed to deliver the blessings that Christianity was intended to provide, therefore losing its essential
dimension.®® This is also the fundamental issue of the theological crisis of liberation theology. Liberation theology
mistakenly believes that people can only be won over by keeping up with history and changing the social structures
which lead to poverty. It fails to realize that people prefer an “eternal” fundamentalist religion rather than a religion

that changes with time.®”
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In the 1960s, the movement of liberation theology took place within the global trends of innovation, against
the backdrop of the political and economic realities of Latin America. The Second Vatican Council, from 1962
to 1965, created an opportunity for reform in liberation theology with its resolution to comprehensively reform
Roman Catholicism to adapt to new trends, including international communism. Meanwhile, Latin American
countries adopted the developmentalist theory of Raul Prebisch (1901-1986) and engaged in import substitution
industrialization to develop their national economies and to overcome their dependence on Western industrial
processed goods. However, this import substitution industrialization strategy eventually failed due to unbalanced
economic development. As a result, the dependency theory emerged based on the success of the Cuban Revolution
and some of views of Structuralism. The dependency theory called for a revolutionary break with capitalism
and advocated for the liberation of poor countries from the dependence. Early liberation theology replaced
“development” and “revolution” with “liberation”, rejecting economic discrimination against the weak and the
inhumane while also inheriting the content of the “revolution” to change the existing order without strong political
overtones.

Atthe political level, the authoritarian rule of military governments in South America in the 1960s and 1970s,
as well as individual dictatorships in Central America, weakened intermediate organizations that could channel the
political participation of the people. Political parties and interest groups were banned or strictly controlled. Built
on liberation theology, grassroots church groups grew rapidly and became a channel for the voice of the people to
seek “liberation” from totalitarian politics.

In the early stages, Liberation Theology primarily focused on the theology of soul and flesh. As a tangible
expression of the secular realm, the theology of flesh manifested in the physical dimension, encompassing the
physical body, the surrounding environment, and material wealth, so that it became a crucial factor in the movement
of Liberation. In the book, Introducing Liberation Theology, Leonardo Boff (1938-) and Clodovis Boff (1944-)
proposed that “Liberation Theology was born when faith confronted the injustice done to the poor.”¢% It shows
that the elimination of poverty became the primary demand of early Liberation Theology.

At the social and psychological level, the theology of the soul focuses on individuals’ interaction with
others in their surroundings and rational reflection on them. For instance, people respond to their cultural, racial
backgrounds and other people. Based on their perception of the self and the world, some individuals choose to
conform to the existing social order and norms, while others strive to transcend the prevailing social structures
by becoming leaders.®" The early Liberation Theology belonged to the latter, as they actively engaged with the
world, contemplated reality while reflecting on people and the world, critiqued the exploitation and oppression
perpetuated by the capitalist system, and endeavored to break the established rules and transcend the prevailing
social structure in this world. However, although pursuing the material and physical realm is reasonable, it can
never attain absolute perfection. However, it just leads to relative progress. Only by unifying the spirit, soul, and
flesh can we alleviate the sinfulness of the flesh and the sins of the world.

In Luther’s theory, the spiritual kingdom, reaching perfection, is elevated above soul and flesh. Luther
referred to the fleshly man as the old man, while the spiritual man was referred to as the new man.®» The concept

of the spirit in theology “ may be their understanding of their own characters, their past experiences, and their
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future possibilities.”®» The belief in the invisible spiritual dimension is believed to drive change in the tangible
physical world through the role of the soul dimension.

In the movement of liberation theology, Gutiérrez, in his book Liberation Theology, noted that the
development of Christianity showed a tendency to give a positive connotation to poverty as an ideal state of
religion. Therefore, he criticizes the indifference of religion in the face of the present world.®¥ Gutiérrez argues
that poverty, as an immoral state according to biblical standards, violates human dignity and is therefore contrary
to the will of God.®?

Liberation theology rejects the rationalization of “poverty” and frequently cites the liberation of the Israelites
from slavery and oppression written in Exodus, as a foreshadowing of the way for the Latin American people.
Through faith and reflection, individuals engage in revolution and struggle to improve the conditions of the poor
in the kingdom of the world.

In the initial development of the liberation theology movement, the relationship between the two kingdoms
gradually shifted towards the secular kingdom. Although Gutierrez emphasized the importance of alleviating both
material poverty and “pobreza espiritual” (spiritual poverty), the movement paid more attention to the soul and
the flesh. As an important base for liberation theology, grassroots christian groups gradually became radical in the
development and increasingly involved in political movements in countries such as Chile and Nicaragua. The early
roots of the movement could be traced back to a group of young Christian intellectuals in Chile, the leaders of a
socialist Christian movement in 1972. Their aim was to be Christians in faith but socialists and revolutionaries in
politics. Their efforts paved the way for the growth of liberation theology.®® Subsequently, in 1979, the movement
played a role in the violent overthrow of Anastasio Somoza (1925-1980) in Nicaragua. The Nicaraguan Revolution
was considered a “new experiment” in liberation theology. Both grassroots church organizations and the socialist
Christian movement in Chile aimed to intervene and change the irrational political and economic order in order to
achieve social justice.

Liberation theology faced a spiritual crisis as it emphasized the kingdom of the world at the expense of
the theology of the “spirit” and the kingdom of God. This led to attacks from both Catholic fundamentalists and
Protestant charismatics, causing a need for transformation. In 1979, the Third General Conference of Episcopalian
Latin American proposed a conservative version of liberation theology that would not threaten the social order
and would go beyond the secular revolution, providing a foundation for the transformation of liberation theology.

In the 1980s, the fall of military governments and the return of civilian governments led to the gradual
retreat of liberation theology from politics. They began to focus on the issue of cultural identity to address the
theological problem of the spirit. Liberation theology began to regain its theological identity while avoiding
political controversies, which could be seen in two trends of tendency of Liberation Theology, the theology of the
people and Indian theology.

The grounding of liberation theology in this period shifted from the global trend of innovation in 1968 to a
more profound exploration of its own internal historical heritage since 1492. That Columbus discovered the New

World in 1492 marked the encounter between Christian civilization and the Other. As the idea of Christian mission
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emerged while local cultural traditions throughout the Americas were weak, Christianity easily made Catholicism
prevail in Latin America and dominate this land.®? Nevertheless, the native Latin American faith and civilization
did not become extinct but were revitalized through the mutual integration of Iberia and Indian America.

The theology of people can be traced back to the encounter and convergence of these two different continents
after 1492. Carlos Scannone, a representative of the theology of the people, posited that the theology of the people,
as a combination of culture, religion, and history, consists of the second generation liberation theology. He extended
the source of liberation theology, the “poor”, to the grassroots from the pastors of the Church, from revolutionary
communities, from the poor and the oppressed.®® “Juan Pueblo”®? represents the image of the common people in
the theology of people, clings to their own historical identity and discovers a new expression of grassroots religion
during the wave of industrialization.“? They searched for the ultimate meaning of life and death in the depths of
their own history and culture. Scannone described it as a fundamental characteristic of their culture.“?

Indian theology embodies a unique spiritual experience that highlights the divine presence within a history
of cultural integration. The Indians’ belief in a natural animistic deity was integrated in their spiritual experience
with the “liberator” Christ sought during colonial period. As a result, ancient Indian religion became the path to
the “kingdom of God”, as they put it: our own God gave us the way to the Word of God and to Jesus Christ. “?

Indian theology is an another practice of religious integration in the Christian encounter with the Other,
conform to evangelical paradigm proposed by Charles Van Engen. This model confronts the historical and intrinsic
dynamics of interfaith, consistent with the developmental patterns of Indian theology. In contrast to exclusivist,
pluralist, and inclusivist paradigms, it has three distinct characteristics. First, in the evangelical paradigm,
Christianity is exclusivist in its beliefs, i.e., the Gospel is only in Jesus Christ, while Indian theology recognizes
God and Jesus as the ultimate destination. Second, it is pluralist in its cultural aspects, as Indian theology embraces
indigenous beliefs and cultures. Third, it is inclusivist in ecclesiastic area, i.e., it rethinks theology in the new
age with multiple cultures and the context of the globalization.“® In the 1980s, Indian theology, grounded in its
own history and culture, became one of the developing trends in the transformation of the liberation theology
movement.

The theology of the spirit has played a crucial role in the development of liberation theology since the
1980s. Christianity has been the dominant religion in Latin America since its introduction in 1492 during Spanish
colonization, but the indigenous population also had their own spiritual beliefs. They believed in the mountains,
the earth, the sun, the moon, and the stars. Despite the violent eradication of culture during the colonial era,
this spirituality and culture persisted. The tension between these two religious and cultural identities has been a

consistent theme in the history of Latin America.

(37) EfRZPaul Huang, ( KEZMEHFPRINIEZ AN EMZFE) Daguoxue shiye zhong de hanyuxueshu duihua shenxue [Theology of Chinese
Academic Dialogue in the Light of the Great Guoxue], (35R : Beijing : R&H ARt Minzu chubanshe [The Ethnic Publishing House], 2011 ) - 125 -

(38) Juan Carlos Scannone, Evangelizacion, cultura y teologia Editorial, (Buenos Aires, Editorial Guadalupe, 1990), 61-66.

(39) Juan is a very common name of local people like John; Pueblo means people.

(40) Juan Carlos Scannone, Nuevo punto de partida en la filosofia latinoamericana, (Buenos Aires, Editorial Guadalupe, 1990), 18.

(41) Juan Carlos Scannone, Evangelizacion, cultura y teologia Editorial, (Buenos Aires, Editorial Guadalupe, 1990),70.

(42) Eleazar Lopez Hernandez, “Cambinos de la Teologia India”, in Gisela Grundges (IPA), ed., Teologia Inia. Sabiduria indigena, fuente de
esperanza. Tercer Encuentro-Taller Latinoamericano, (Cusco, Pert; Editorial Grafisol, 1998), 75.

(43) “Evangelicalism” is further discussed in Van Engen’s works from 2000a and 2000b. 65| B & {RZ Paul Huang, (KEZEH PRINIESE
ANXF1E#ZE) Daguoxue shiye zhong de hanyuxueshu duihua shenxue [Theology of Chinese Academic Dialogue in the Light of the Great Guoxue], (
363 : Beijing : RI&HARFE MInzu chubanshe [The Ethnic Publishing House], 2011 ) + 172-173)
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Early liberation theology focused primarily on social and political movements and revolutions, neglecting
the theology of spirit. This resulted in an imbalance between the secular kingdom and the kingdom of God. The
“poverty” that underlaid the spiritual experience in early liberation theology was seen as a result of the intervention
of nuclear countries and closer to the theology of flesh. The rise of the theology of the people and Indian theology
helped to address this imbalance and to develop a theology of spirit. In face of the oppression and suffering in
the secular life, these theologies draw new spirit that integrates the relationship between two kingdoms on the
collision and convergence of two continents in 1492. At this point we can refer to Guadalupe, a religious figure
that emerged from the combination of Spanish Catholicism and Indian civilization. The theology of the people and
the Indian theology achieved a balance between the two kingdoms by obeying the rule of the government in the
secular kingdom and reciting the Rosary under the statue of Guadalupe for the suffering people. It reflects Luther’s

teachings and demonstrates that spirituality and politics can work in tandem to address social injustices.

6. Conclusion

Luther’s theory was susceptible to misinterpretation and misunderstanding particularly during periods of
dictatorship, therefore leading to criticism. This is especially evident during the fascism of the Second World War
and the various totalitarian regimes that emerged in Latin America in the last century which caused much harm
to the development of human rights and political democracy. In such contexts, obedience to established order is
tantamount to hold the candle to the devil. However, it is essential to note that Luther acknowledged the usefulness
and benefits of the sword for the sake of the neighbor and the whole world. “YIn extreme cases, Luther was likely
to suggest that Christians were not necessarily opposed to the use of violence for others. As human being exist
in the secular world, they have both a duty to observe social order and the right to oppose violent governance.
The “two kingdoms” doctrine appears to be more valuable in democratic politics, as it not only prevents threats
to existing democratic political orders but also reinforces spiritual refresh, which is often overlooked in economic
growth.

Through Latin American liberation theology, this paper further elaborates the relationship between the two
kingdoms in the dimension of spirit, soul and flesh * responding to the critique of Martin Luther’s “two kingdoms”
theory in a new light. In the late 1960s, liberation theology shifted the focus of Christianity from spiritual areas to
the improvement of the material conditions of life. This movement drew attention to the political order and social
structure. However, liberation theology neglected spiritual construction in its struggle for political, economic
and social liberation, leading to a crisis. After the 1980s, with the fall of military governments and the rise of
democracy, liberation theology turned to spiritual reflection and sought more moderate approaches to fight against
the evils in the present world.

The relationship between the two Lutheran kingdoms is similar to the “inner affinity”” described by Weber

in his analysis of the relationship between capitalism and Protestant ethics. “The kingdom of God and the

(44) BEfRZPaulos Huang*%s - (BT BEMHRABZ IEMPEE) Mading Lude yanjiu congshu zhi er [Series on the study of
Martin Luther: Two kingdoms], (LLIZRShandong : LIZREEE M= Shandongsheng jidujiao lianghui [ Shandong Province Christian Association],
2018), 138 *

(45) S5eHETeFEMax Weber - (MBI SHEAE XIEM#) Xinjiaolunliyuzibenzhuyijinshen - [The Protestant Ethic and the Spirit of
Capitalism], FZRKang Le - & ZEJian Huimeil¥ - ( /8 Shanghai : £ =BX43/E Shanghai Sanlianshudian [Shanghai Joint Publishing
Company] ) - 2019 - 16 °
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secular kingdom both derive their authority from God, which forms the basis of their affinity. The dimensions of
spirit, soul and flesh further reveal the concrete location of the “two kingdoms™ and their intersection, reflecting
the affinity between them.

Between the Sacred and the Profane, Christianity does not emphasize worldliness and the elimination
of fleshly desires in the same way that Buddhism and Hinduism do. Instead, in the Christianity thought there
are many society-entry thoughts which can be concluded from Jesus’ arriving world to guide suffering people
towards eternal rejoice. The “two kingdoms” concept links the ultimate concerns of religion with the social
concerns of mundane life, achieving a reconciliation between the spiritual and the physical as well as the

intersection of the eternal and the real.
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Christianity has a long historical tradition of focusing on social public health care. As the largest social organization
in the West, the Catholic Church has always played a leading role in all aspects of social affairs, especially the
Catholic Church has had a profound impact on western medical theory and practice in the fight against all previous
plagues in the long medieval Europe, with its strong power, abundant wealth, numerous talent elites and absolute

authority.

1. Historical Tradition: The theology and epidemic prevention of the Catholic
Church in the epidemic of the Black Death in the Middle Ages

Looking back on the history of Europe in the Middle Ages, it is not difficult to find that the Catholic Church in
Middle Ages made certain positive contributions to the cause of epidemic prevention in Europe under the control
of theological system of the Holy See. At the same time, it is undeniable that the backward idea also brought some
negative effects to the European people. In a word, the medieval Catholic theology and the epidemic prevention
take the interdependence and integrated development in social practice, which became an inevitable result of the
social and historical development in the Middle Ages.

From the middle of the 6th century to the 18th century, the “Black Death” and other plagues spread across

the European continent. At this time, a series of disastrous consequences followed, such as political unrest, sharp
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population decline, and cultural destruction,and Western European society was in chaos under the rule of the Holy
See. In particular, the Black Death (plague, then called PestilenzaV), which ravaged Europe from 1348 to 1350, left
people with tragic memories. Giovanni Boccaccio wrote in The Decameron: “And were it not for the fact that I am
one of many people who saw it with their own eyes, I would scarcely dare to believe it, let alone commit it to paper,
even though I had heard it from a person whose word I could trust.”®, and gave a detailed and vivid description of
the tragedy caused by the plague in the first part of The Decameron. In the face of the situation that the epidemic
patients were left unattended and had no place to live, the Catholic Church made the recognition and response with
extensive social impact at that time. Churches at all levels set up hospitals as charitable organizations in various
places to guide friars to participate in the work of hospitals, providing nursing services for people in need of help
in the plague and daily medical services for patients when necessary; The church also called on people to clean up
dirt and to pay attention to environmental sanitation to reduce the pollution and avoid the spread of viruses again.
In addition, these church aid agencies quickly became the shelters for the sick and the homeless. The priests not
only provided diagnosis and treatment to the patients as much as they could, but also tried their best to help these
people.® These are the positive practices of the church in the face of the plague.

In the process of coping with the “Black Death”, medical theories based on medieval Christian theology
gradually formed. Christian medical thought in the Middle Ages mostly inherited from the philosophy and medical
theory of ancient Greece and Rome. Medieval doctors with monks and priests as the main body continued to use
the “Humorism” balance principle of Hippocrates and Claudius Galenus to diagnose patients. However, with
practical needs and the deepening of medical research, medical theories of surgery and pharmacy were innovated
to a certain extent. Influenced by Christian theology in the Middle Ages, the church adhered to the idea of “love”,
and the clergy firmly believed that visiting and caring for epidemic patients were the requirements of Jesus Christ,
and consciously assumed the responsibility of caring for the common people; At the same time, they continued
to emphasize the concept of original sin, attributing the death of the patient to his sin, and healing of the patients
because of his pious confession; While the practice of surgical treatment was considered to be “diabolic tricks
and exotic technology”, excluded from the main medical ideas, and was always difficult to enter the mainstream.
Under the unified instruction of the Holy See, the “God-denounce”, proposed by the Church to seek the cause
of the “Black Death” from the root, has become the main cognition and prevention theory of the society. For
example, William Zouche, the Archbishop of Yorkshire, was the first in Britain to respond to the epidemic. He
was influenced by the fact that Pope Clement VI of Avignon clearly regarded the plague as the punishment of God
for human sins®, and proposed: “There can be no one who does not know, since it is now public knowledge, how
great a mortality, pestilence and infection of the air are now threatening various parts of the world, and especially

England; and this is surely caused by the sins of men who, while enjoying good times, forget that such things are

(1)  Inany European language before the 14th or 15th century, the epidemic in the Middle Ages had not been explicitly named “the Black Death”,
although the expression “Black Death” was occasionally used to refer to a fatal disease (the word “Black” in the context of Western culture had originally
meant “fatal” and “terrible”). At that time, people usually called the terrible pestis epidemic in the 14th century as “Pestilenza”, “great death” or “great
disaster”. In English, it was not until the 1750s that the term “Black Death” was used to refer to the great plague caused by the epidemic of pestis. As a
medical term, “pestis” appeared later. In 1894, French biologist Nelson first discovered the pathogen of pestis—Bacillus pestis, and pestis was known
as an infectious disease.

(2) Giovanni Boccaccio. The Decameron, Translated by G. H. McWilliam. (London: Penguin Group, 1995), 56.

(3) Frederick F. Cartwright. 4 Social History of Medicine. (London and New York: Longman, 1977). 24.

(4) Henry Knighton. The Plague According to Henry Knighton, Horrox trans. and ed., The Black Death. (Manchester and New York: Manchester
University Press, 1994), 79.
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the gifts of the most high giver.”® He also issued edicts that: “And thus, indeed, the realm of England, because of
the growing pride and corruption of its subjects, and their numberless sins, has on many occasions stood desolate
and afflicted by the burdens of the wars which are exhausting and devouring the wealth of the kingdom, and by
many other miseries.”® All the bishops in England agreed with Zoch’s explanation of the plague and followed
suit. The Catholic Church’s interpretation of the Black Death became the main cognition of the society at that time,
and the prevention and treatment of the “Black Death” in European society was also guided by this understanding.

It was the absolute dominance of the Christian Church in the European society at that time that caused a
very strange situation in Europe. On one hand, people showed distrust of medical means, believing that plague was
God’s punishment to human beings, and prayer was the only way to seek God’s forgiveness; On the other hand,
large-scale prayer activities intensified the spread of the plague. The capricious plague also brought tremendous
physical and mental trauma to followers, shaking their morality and the faith to the Catholic Church. At this time,
some insiders of the church proposed that the Roman Catholic Church could neither guide the people to obtain
God’s forgiveness and salvation, nor avoid its own depravity. Therefore, it would be better to achieve integration
with God and get direct inspiration from God through self spirituality, seeking amnesty, and doing Mass regularly.
As mentioned in Cloud of Unknowing, “but the higher part of contemplation, as it may be had here, hangeth all
wholly in this darkness and in this cloud of unknowing; with a loving stirring and a blind beholding unto the
naked being of God Himself only.”” In the face of being questioned, the Catholic Church continued to forcefully
suppress it. In 1413, Thomas Arundel, the Archbishop of Canterbury, believed that people should not only repent
to alleviate the plague, but also pray to stop abusive words and eliminate heresy.® This kind of belief query and
debate in the face of the “Black Death” directly affected the subsequent religious reform, and had a significant
impact on western social history.

It can be seen that the Christian Church in the Middle Ages was in a contradictory psychological state
when facing the plague. It not only expected to eliminate the epidemic and stabilize European society, but also
maintained the foundation of Belief of Catholic theology. At this time, the idea and practice of Christian public
health were still in the embryonic stage, basically maintaining the tradition of theological domination of medicine,

and was stiill far from the expectations on public health.

2. The Road to Practice: the Enlightenment of the Development of Christianity
in China since Modern Times on Modern Chinese Medical and Health
Undertakings

After the end of the Middle Ages, especially the beginning of the 15th century, the European plague still recurred
intermittently. The long-lasting plague and the effectiveness of different measures have made the Catholic Church,
with the Holy See at its core, gradually change its attitude towards medical means from contempt to acceptance, and
become more mature in prevention and treatment of disease. During later outbreaks of plague, secular and clerical

authorities attempted to limit the spread of the disaster with prayers and quarantine regulations. Antiplague measures

(5)  William Zouche. Intercessionary Processions (1), The Black Death, 111.

(6) D.Wilkins ed.. The importance of prayer, The Black Death. 113-114.

(7)  The Cloud of Unknowing. (Grand Rapids: Christian Classics Ethereal Library, 2009), 35.

(8)  Christopher Harper-Bill, The English Church and English Religion after the Black Death, The Black Death in England, eds. M. Ormrod &
P. Lindley, (Stamford: Paul Watkins Publishing, 1996), 79-124.
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eventually included mandatory reporting of illness, isolation of the sick, burning the bedding of plague victims,
closing schools and markets during epidemics, virtual house arrest of off-duty gravediggers, and laws forbidding
physicians from leaving infected areas.® This was a big change for the Christian Church. Many Christians believed
that the isolation of patients would not reduce the incidence of the plague at the beginning, because the plague was
God’s punishment for the guilty, and the isolation would do nothing to alleviate God’s punishment. The isolation of
patients violated the Christian principle of love, and it is considered barbaric to isolate the patients in a space, neglect
the care of them, and make them suffer in loneliness. With the advice of doctors, the increased understanding of the
plague and its mode of spread made Christian people gradually accept the isolation policy, even support the isolation
of people who had been ill, and call on people to do the cleanup. However, the long-term plague inevitably resulted
in a series of facts, such as the loss of clergy, the damage of the church’s reputation and even corruption. This affected
the people’s belief in the Catholic Church, encouraged the suspicion within the church, and thus triggered the protests
and splits, laying the foundation for the modern religious reform.

On October 31, 1517, Martin Luther launched the Reformation against the Catholic Church represented
by the Holy See. On August 2, 1527, a terrible plague struck Luther’s town of Wittenberg. Concerned about the
safety of Luther and other university professors, Elector John ordered Luther to go to Jena on August 10 and
then to Schlieben, near Wittenberg. However, in the face of epidemic, Luther was indifferent to the order of the
elector and the persuasion of his friends. He, with his follower Bugenhagen?, chose to stay to care for the sick
and frightened people. During this period, he wrote an article entitled “Can Man Escape a Deadly Plague?” to
comfort the believers suffering from the plague, and discuss with them about the attitude and moral obligation
that Christians should hold when facing the plague of themselves or others. In the article, Luther believed that
all clergy and public officials should stay unswervingly in the face of the death threat of the epidemic, and they
should play their roles and fulfill their responsibilities in the epidemic area. He said, “for when people are dying,
they most need a spiritual ministry which strengthens and comforts their consciences by word and sacrament and
in faith overcomes death.”"; At the same time, the authorities should also stay to ensure that law and order were
maintained. In addition, Luther also proposed that Christians should abide by God’s laws and orders at all times,
fulfill their obligation to care for their fellow citizens, and leaving the people in danger was no different from
murderers. If the people in a city were to show themselves bold in their faith when a neighbor’s need so demands,
and cautious when no emergency exists, and if everyone would help ward off contagion as best he can, then the
death toll would indeed be moderate!!?. The reason why God let the plague come was not only to punish human
beings and show his strength, but also to test people’s will and love. This was a test of personality and spirit, and
about how people deal with the “evil”. People should understand God’s good intentions, “go to the church and

listen to the sermon, so that they learned through God’s word how to live and how to die”'®, and thus were truly

(9) Lois N. Magner. 4 History of Medicine, Second edition, (New York: Taylor & Francis Group, 2005), 166.

(10) Johannes Bugenhagen(1485-1558), also known as Dr. Pomerania by Luther, introduced the religious reform to the Principality of Pomerania
and Denmark in the 16th century. One of his major achievements was the establishment of faith-based religious associations in northern Germany and
Scandinavia. He was also known as the “Second Apostle of the North”. In 1520, Burgenhagen read the preface to Luther’s On the Babylonian Captivity
of the Church, which was his first contact with Luther’s works. At first he did not like Luther, but after the in-depth study, he became a supporter of
religious reform and moved to Wittenberg.

(11) Martin Luther. Luthers Works (Lw), Vol. 43: Devotional Writings II, ed. Jaroslav Jan Pelikan, Hilton C. Oswald, and Helmut T. Lehmann,
(Philadelphia: Fortress Press, 1999), 121.

(12) Ibid.,p. 132.

(13) 1bid., p, 134.
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redeemed. The Protestants represented by Luther innovated the Christian doctrine and advocated by themselves,
which showed their courage, sense of responsibility and compassion when the Black Death was rampant. It also
laid a solid ideological foundation for the theological development of Protestantism and the concept of charity, and
the anti-epidemic practice and social services have also been improved and developed.

After the religious reform, the Holy See was greatly shocked, which promoted the purification and development
of the Catholic Church itself. Under the influence of Protestantism, the reformists in the Catholic Church represented
by the Jesuits began to preach in Asia with the worldwide colonial expansion since the end of the 15th century.
They found that they must break their “Chinese” traditional world outlook in order to transform the ideological and
religious ideas of the residents of the newly conquered territories in Asia.!¥ Therefore, China became an important
missionary target. The missionaries decided to “do missionary work by practising medicine”, hoping to show the
powerful force of Christian faith and ethics through medical knowledge and achievements. At the end of the Ming
Dynasty, Catholicism was introduced to China. At the same time, Jesuit missionaries also brought western medical
thought and technology into China, and translated the books on western medicine in Chinese and Manchu, such as the
Manchu-language book Si Yang ni Okto i Bithe and Dergici Toktobuha Ge Ti Ciowan Lubithe Dergi Yohi translated
by Jean-Francois Gerbillon, Joachim Bouvet and Dominique Parrenin, which were trusted and favored by Emperor
Kangxi.!™ In the middle of the 19th century, the Opium War opened the door of China, and Protestant missionaries of
North America also began to set up medical charities, and carried out medical education and publicity in China. They
also set up clinics, hospitals and other institutions to provide medical assistance, and established medical schools
and western medical journals. For example, Peter Parker of the American Congregational Church established the
Medical Missionary Society in Guangzhou in 1835, and opened the Canton Hospital to treat eye diseases and other
diseases. In 1847, Dr. Walter Henry Medhurst and Dr. William Lockhart of the London Missionary Society established
Yan Chai Hospital in Shanghai®. In 1860, John Glasgow Kerr, a missionary doctor at Canton Hospital, collected
vaccinia to inoculate the Chinese against smallpox. In 1874, British missionaries founded Mission to Lepers, an
international Christian organization dedicated to providing services to leprosy patients, and subsequently promoted
the establishment of many leprosy pesthouse in China.!” In the case of the Northeast plague in 1911 and the Shanxi
and Suiyuan plague in 1918, many missionaries in China took an active participation in the epidemic prevention,
such as the famous Dr. Dugald Christie and Arthur Jackson.'® These measures not only provided the important
help to Chinese people suffering from the epidemic, but also caused the Chinese government to pay attention to the
epidemic prevention. The missionary medical service gradually spread throughout the provinces and cities in China.
Western medical education also vigorously developed with the compilation of Western Medical Classics and the

establishment of medical schools, and numerous local doctors were cultivated.

+—

(14) Cf. SB4T#FanXingzhun, (BRFEFFEEAZES) Mingji xivang chuanru zhi yixue [Medicine Introduced from the West in the Ming
Dynasty],Vol.9, ( _£78 Shanghai: _£8 A Rt AR #T Shanghai People’s Publishing House * 2012).

(15) ®XBEPHZhao Xiaoyang. (GOFEREEHSHERTEET DESWHHRITMM) 60nianlai jidujiao yu jindai zhongguo yiliao weisheng shive
yanjiu zongshu [A Review of 60 Years of Research on Christianity and Health Care in Modern China]] , {=M=H|) Lanzhou xuekan [Lanzhou
Academic Journal] ,No.12,(2017),11.

(16) Kwang Ching Liu. American Missionaries in China, (Boston: Havard University Press, 1966), 104.

(17) List of Leprosaria and Clinics in China, The Chinese Recorder, Vol.71, No.7, July (1940), 465-471; &The Leper Quarterly, Vol.14, No.1,
(1940),79.

(18) XMbEALiu Zhongming. (BERIEEEFTBINIZESN) Shengjing shi yiyuan chuangli jishi [Chronicle of the founding of Shengjing Shi Hospital),

(PIESAESEERISLE) Zhonghua wenhuashi ziliao wenku[Chinese Cultural History Resource Library], Vol. 16, (355 Beijing : P E{EHEH
KR #tChina Culture and History Press, 1996), 838-839.
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It can be seen that the medical and health undertakings launched by Christian medical missionaries in China
have brought practical and beneficial effects on Chinese people, played the role of charity and relief, and alleviated
the shortage of medicine in China; At the same time, the advanced western medical thought and technology they
brought have thoroughly impacted Chinese traditional medicine, profoundly changed the medical structure of
China and the medical idea of the Chinese people, cultivated people’s public health consciousness, and promoted
the establishment of public health. It is worth mentioning that the reformers in China compared Chinese and
Western medicine, put forward the idea of “saving the nation by medicine”, actively promoted western medical
knowledge, and tried to reform Chinese society in this way at the end of the 19th century. This gave “the spread
of western medicine into the East” strong political and social significance, shook the traditional social system and
backward medical idea, and also trained China’s talents to learn the advanced medical theories from the West.
Western medicine has changed from a missionary tool attached to religion to a political and social one, and its
significance has been far beyond the original assumption of missionaries, which has had a profound influence on
the development of China.

In the second half of the 19th century, the public health in the west seriously deteriorated due to the rapid
development of social economy brought about by the Industrial Revolution and the increased pollution by
industrialization. In the face of this problem, some people in Western Christian churches put forward that the
solution to social problems is to “Christianize” the social order, apply teachings of Jesus to the social and economic
structure, and reform people’s living and working environment. As a result, the rise of Social Gospel Movement”
in the United States has had an important impact on the overseas missionary work of the church. The cognition
of missionaries in China also changed from “being satisfied with educating students and treating patients” to
“building a new and healthier China”?”. Therefore, based on the need to expand missionary work and care for
the society, the Christian community in China began to focus on the development of the national public health
campaign. In 1910, the Christian health campaign in China officially began; and in 1916, Young Men’s Christian
Association, the Public Health Committee of the Chinese Medical Association and the Ministry of Public Health
of the Chinese Medical Association jointly established Chinese Association of Health and Education, which
gradually promoted the health education campaign nationwide through the speeches for all the people, exhibitions,
parades and other activities. As time goes on, it covered the urban health, school health, child health and many
other aspects with the participating groups increasing and the field of work deepening.®? Such initiatives and
actions continued until 1930, after which the Christian Church became more cooperative with the Government in
health education; After the founding of the People’s Republic of China, most of the former medical institutions of
the Church were transferred and merged into national medical institutions, such as Peking Union Medical College
Hospital. The health education campaign continued by the Christian Church was an important enlightenment of
modern health knowledge and ideas, which showed strong social concern, and at the same time, it has led to the
extensive participation of all sectors of society. It has had an important impact on the awakening of public health

awareness and the spread of health knowledge, and the focus of Chinese medical practitioners has shifted from

(19) The social gospel movement was a religious movement launched by American Christianity in the second half of the 19th century under the
impact of industrialization and urbanization. It criticized the capitalist industrial and commercial ethics, but believed that industrial democracy could be
achieved in a gradual way through moral preaching and social improvement, so it was with strong idealism.

(20) Elliott I. Osgood. A4 Sanitary Propaganda for China. The China Medical Journa], 27(4), (1913): 202.

(21) FEFHEMao Guanghua, (EBHRETMENEESHASEFMEA) Jidujiao zai henansheng de chuanbo yu xifang yixue de chuanru
[Spreading of Christianity and Western Medicine into Henan Province] - (FEBEFZE) Zhonghua yixue zazhi [National Medical Journal of
China, Vol.25, No.4, 1995] - 213-215.
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therapeutic medicine to preventive medicine. Through the education of western medicine and the development of
health missionary movement, the Christian Church has cultivated a group of intellectual elites and medical talents
for China, and further promoted the modernization development of medical and health system in China.

In a word, the Chinese government’s ability to carry out public health construction was very limited due
to the political and social unrest. As an important religious civil group, Christianity paid early attention to the
problems of health service in China. And it carried out various kinds of medical and health activities nationwide to
meet the needs of its own development, which promoted the development of Chinese public health service. This
trend continued to this day, reflecting Christian historical tradition and doctrinal spirit that integrated the religious

benevolence into social charity.

3. The Development in the New Era: the Important Contribution of Chinese
National Christian Three-Self Patriotic Movement to the Development of
Medical and Health Undertakings in the People’s Republic of China

After the founding of the People’s Republic of China, Chinese Christianity entered a new era. In 1954, China’s
Christian Church(CCC) initially achieved independent development with the establishment of Chinese National
Christian Three-Self Patriotic Movement Committee(TSPM). Over the past 70 years, Chinese Christianity
has actively participated in the medical and health care of the People’s Republic of China under the guidance
of the “Three-Self” principle, established a very large-scale medical enterprise in China, and made important
contributions to the development of China’s medical and health undertakings.

At the beginning of the founding of the People’s Republic of China, China’s public medical and health
care was still in its early phase. China adopted a policy of acceptance and support to the original Christian
medical business®?, and incorporated the church medical system into public health, which originally covered
church hospitals, clinics, church medicine, education of nurses and midwives, medical research, public health,
and translation and publication, etc.. The Christian Church made up for many areas and fields that the government
public medical and health failed to reach, and played an important role in building a comprehensive medical and
health system in China. For example, from 1939 to 1955, Christians carried out Frontier Service Movement in
western Sichuan and Xikang ethnic areas, which received the people living on the frontiers for treatment, made
a round of visits and helped the region establish a modern system of public health and epidemic prevention.®®
After the reform and opening up in 1978, China’s religious policy was re-established. A large number of Christian
churches have been restored and developed in an orderly manner, and many members of the church were reinvested
in social and medical charity and other public services, carrying forward the Gospel of religious love. For example,
Huzhou Christian Church inherited the tradition of education, medical care, poverty alleviation and disaster
relief of Sichuan Christian Church, paid attention to the development of social affairs projects, and established
and developed Gospel Kindergarten, Gospel Clinic, Gospel Hospital and other medical institutions. Taking

the community medical service station as an example, its single medical service has turned to multifunctional

(22) ZFEMLI Chuanbin, (RAFNHIE NHET S EBEREEETSWAIT(1835-1937)) Tiaoyue tequan zhidu xia de yiliao shiye:
jidujiao zaihua yiliao shiye yanjiu(1835-1937)[Medical Business under the Treaty Privilege System: on Christian Medical Care in China (1835-1937)],
(7P Changsha: ;8= At A # Hunan Province People’s Press, 2010), 19.

(23) XWBZRDeng Jie, (EBHS/IRRGMX AR DESW—PUNERSIZE(1939-1955)8%1)  [Christianity and Public Health in
Sichuan-Xikang Ethnic Areas--An Example of the Frontier Service Movement (1939-1955) ], (¥t=FIZ#F9E) Shehui kexue yanjiu [Social Science
Research], No.5, (2012), 208.
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development, such as prevention, health care, medical treatment, rehabilitation and others,?® ensuring people’s
life in an all-round way and spreading the social Gospel; During the “Religious Charity Week” in 2012, Chinese
National Christian Three-self Patriotic Movement Committee and China Christian Council carried out activities
such as education, free medical treatment and poverty alleviation in Shangqiu, Henan Province, Baoshan, Yunnan
Province, and Hefei, Anhui Province, benefiting more than 8,000 people, constantly expanding the field of charity,
and improving the level of social services.*® Such healthcare and charity have been the normal activities of the
Christian Church in the past 70 years. The establishment of relevant institutions and activities have gradually
formed a complete set of systems and norms, which play an important role in maintaining the daily operation of
social medical services. In the new era, the Three-Self Patriotic Movement promoted the emergence of Chinese
Christianity in a real sense. The Christians and Christian groups joined hands with the people of the motherland,
actively participated in social construction, and gave full play to the advantages of Christianity in theory and
practical experience in healthcare. Christian medicine is still in the ascendant all over the country, and it has become
an important part of the development of healthcare in various places with its profound historical accumulation and
rich practical experience. It has a rich and comprehensive theoretical construction and a good interaction with
the society, conforms to the development of the times, and gradually moves towards medical modernization,
contributing the sustainable strength to the development of China’s healthcare.

At the beginning of 2020, the COVID-19 epidemic broke out across the country, and the Christian
community responded positively to the country’s call and quickly devoted itself to the prevention and control of the
epidemic. Christian churches and theological seminaries all over the country not only actively got aid, integrated
resources and adjusted services by virtue of their extensive social and overseas connections, but also shared the
experience of China’s epidemic prevention with the world through media; They expressed the good wishes of all
countries to jointly fight against the epidemic, and promoted the initiative of building a community with a shared
future for mankind. Taking Shanghai Young Men’s Christian Association (YMCA)and Young Women’s Christian
Association (YWCA)as an example, first of all, there was a shortage of anti-epidemic materials at the beginning of
the outbreak. Shanghai YMCA and YWCA raised over 300,000 yuan of donations and over 100,000 pieces of anti-
epidemic materials®®, which were immediately sent to disaster areas such as Hubei and the frontline of epidemic
prevention in order to maximize the effectiveness of materials. Secondly, according to the epidemic situation and
development, Shanghai YMCA and YWCA adjusted the old services and created new ones on the basis of the
past. They paid more attention to the needs in health education, anxiety relief, indoor physical exercises and other
aspects. Finally, Shanghai YMCA and YWCA'’s clear organizational structure and anti-epidemic group ensured

the successful communication of information and the orderly operation of the organization; In the anti-epidemic

(24) BREFAChen Jianming, ([U)I|&FMHEBRSM SRS EFIRE—UETF DERS P Sichuansheng luzhoushi jidujiaohui
shehui fuwu diaoyanbaogao-yi yiliao weisheng fuwu wei zhongxin[Research Report on Social Services of Christian Church in Luzhou City, Sichuan
Province--Focusing on Medical and Health Services], (>R FHFE) Zongjiaoxue yanjiu [Religious Studies], No.4, (2011), 146.

(25) B5%EHFu  Xianwei, (PEEBH=-BEEZHZAZE/\BEFEEBANEENABEEISZERLIERSE  BORS - BR—
MERREEERNPERS) Zhongguo jidujiao sanzi aiguoyundong weiyuanhui dibajie zhongguo jidujiao xichui diliujie changwuweiyuanhui
gongzuobaogao: ningxinjuli, jianshe yige hexie jiankang fazhan de zhongguo jiaohui [Report on the Work of the Sixth Standing Committee of the
Eighth Chinese Christian Council of the Three-Self Patriotic Movement of China: Gathering our Strength to Build a Harmonious and Healthy Chinese
Church. ], {ZXX) [Tien-feng], No.11, (2013), 10.

(26) SJk¥EMa Zhaozhen, (HERSNHEMZRINEPHITE D HENERE—DUUEEBEEHSFR  XEFEAA) Shehui fuwu
jigou zai fangyi kangyi zhongde changyu fenbu yu gongnengfahui- yi shanghai jidujiao gingnianhui;nvqgingnianhui weili [Field Distribution and
Functioning of Social Service Organizations in Epidemic Prevention and Countermeasures: The Case of Shanghai YMCA and YWCA. |, (PE=R
) Zhongguo zongjiao[China Religion], No.5 , (2020), 52.
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service, they did not forget to transmit and practise the idea of charity, and the members of the organization and
volunteers joined the frontline of the anti-epidemic community side by side, reflecting the dedication and spiritual
pursuit of the practitioners of social service institutions. Besides Shanghai YMCA, the Three-Self churches all over
the country also kept close contact with Chinese National Christian Three-self Patriotic Movement Committee and
China Christian Council. Adhering to the teachings of Christian charity, the churches and the Christians actively
donated supplies and raised funds, which totaled 139 million RMB within one month after the outbreak of the
epidemic. Some church groups and believers in Shaanxi, Hunan, Zhejiang and other places managed to collect
anti-epidemic supplies, and some believers in Fujian, Jiangxi and other places supplied free donation of fresh
vegetables and other living materials.?” A little love will create an ocean of love, and the believers and churches
actively assume the responsibility of serving the society and make contribution to fighting against the epidemic.
As a bridge of communication between churches at home and abroad, through the Overseas Relations Department
and the Social Service Department, CCC&TSPM shared with some overseas churches and organizations China’s
measures and successful experience in fighting against the epidemic, especially the continuous participation of the
Christian community in social services and joint anti-epidemic activities in these difficult times, to encourage their
confidence in overcoming the virus. In addition, CCC&TSPM has purchased 4,000 KN95 masks, donated to the
Uniting Church in Australia, a partner church of Church in China, and provided them to staff and volunteers of its
social service agencies. These supplies can help them protect themselves when providing services to the elderly,
the disabled, children and other vulnerable groups.!®!

To sum up, the Christian idea of medical charity and social services with “universal love” as the core played
a positive role and made vital contributions in history; Today, Christianity has also huge potential and unique call
capacity to demonstrate its mission in the world medical and healthcare. In the new era of the importance of a
community with a shared future for mankind is increasingly prominent, China’s Christian Churches can not only
contribute to disaster prevention, epidemic prevention and healthcare in China, but also provide a bond for people
all over the world to help one another, resolving conflicts with love and tolerance to build a harmonious world of

lasting peace and common prosperity.

(27) ATFI4RIEZBEditorial Office. (EEHRIERRA RAITFE BRI EEKIZREN ) Jidujiaojie zheng jiji wei jianjue daying yiging
fangkong zujizhan zengtian zhuli! [The Christian Community Is Actively Adding to the Determined Effort to Win the Epidemic Prevention and Control
Blockade!] , { KX} [Tien-feng],No.3 ,( 2020), 7.

(28) https://en.ccctspm.org/sernewsinfo/13312.
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INTRODUCTION

The Spirit is the coequal Person with other Persons of the Father and the Son"” and in the practical dimension
it was called frequently, nevertheless, it inclines to be abstracted and senseless and to be only a feeling of self-
confidence and psychologized.

On the other hand, the quasi-person, quasi-hypostasis Wisdom is so affinity with the Spirit in Bible
especially Proverb and would contribute to the construction of pneumatology, but in theological history it always
more affinity to the Son, whereas it rarely contributes to the construction of Christology. What is the relation of the
Wisdom with the preexisting triune Persons? Was it created as other creatures or uncreated as the triune Persons
according to its narrative in Pr 8:22ff.?

After an independent exegesis on Pr. 8:22-23, the reorientation of the Wisdom in the triune Communion will be
processed. A historical review will be involved of both Judaism and Christianity. The proposition that the Wisdom is
attributed to the Spirit will be proposed, following the view of the marginalized Theophilus of Antioch and Irenaeus.
Paralleling with the modern pneumatology development especially the creation pneumatology by the post-WWII
theologian Jiirgen Moltmann, this research is to propose a Wisdom-oriented holistic pneumatology referring to Is 11:1ff.

The cause that why the mainline theologians always anchored on the affinity of the Wisdom with the Son
rather than with the Spirit will be analyzed as an appendix.

In this paper various versions of Bible will be referred technically: NIV 1984 and 2011, KJV, The Jerusalem
Bible (JB) by Catholic, Studium Biblicum Version (SBV) in Chinese by Catholic, NRSV, etc. If not indicated in

the texts, it will be default as the author’s own translation.

(1)  “Athanasian Creed,” in John H. Leith, Creeds of the Churches: A Reader in Christian Doctrine from the Bible to the Present, 3rd ed. (Atlanta:
John Knox Press, 1982), 33, 706.

37



EXSMhFERFNE248,2023F A H

On the original language exegesis, the IT tools will play a helpful role, such as BibleWorks and website https://
www.stepbible.org. The OT Hebrew text is the BHS version, and the NT Greek text is the Nestle-Aland 28th.

I. THE RELATION OF WISDOM WITH TRIUNE PERSONS:
BIBLICAL AND CREDAL

According to the Scripture of both OT and NT, besides the triune Persons in preexistence, there is another quasi-
Person being there as narrated in Pro 8:22-31, i.e. the Wisdom. In some sense, the Wisdom is more prominently
personified than the Spirit even less than other Persons. The Spirit is personified at most as a dove in NT,® while
the Wisdom is personified just as a female teacher in Pro 1:20-33, 8:1 ff., and 9:1 ff.® Then what’s the relationship
of the Wisdom with the triune Persons in the preexistence?

As for the relation between the Father with the Wisdom in preexistence, according to Pro. 8:22: “The LORD
[Yahweh] brought me forth as the first of his works,” et al., the Wisdom evidently cannot be identical with or
attributed to the Father (Yahweh)® but subjected to the Father.

As for the relation of the Father with the Son in preexistence, according to the begotten Son identity in Ps
2:7® and the Only Begotten identity in Jn 1:14, 1:18, 3:16, 3:18, and 1 Jn 4: 9, the relation of the Father with the
Son is evidently begotten in biblical, which is also congruent with the Creeds: “begotten not created” in Nicene
Creed and “begotten before time” as well as “born in time” in Athanasian Creed.©

As forthe relation between the Father with the Spirit, it is vague in biblical, but the Creeds defined it “accurately’:
“Who proceeds from the Father” in Nicene Creed, but in Athanasian Creed there was one more originator, “The Holy
Spirit is from the Father and the Son, not made nor created nor begotten but proceeding.”” This added “Son” is the
famous filioque controversy inducing the great schism between Latin Church and Greek Church.

In comparing, the core issue returns again to Pro. 8:22ff.: Yahweh brought forth the Wisdom is more like begot
of the Son or more like was proceeded of of the Spirit? There have been various translation of the verbs itself covering
all beget, bore, proceed, etc., so this passage needs to be investigated independently again in this paper. Since the

verb itself can be interpreted so broadly in literal, the exegesis requires a highly intrabiblical-intertextual approach.

(2)  As for the relation the bird allusion (eagle and dove) with the Spirit in Jewish literatures, cf. Wilf Hildebrandt, An Old Testament Theology of
the Spirit of God (Peabody, MA: Hendrickson Publishers, 1995), 37-39.

(3)  Cf. Ibid., 42-44.

(4)  As for whether Yahweh reserves the Fatherhood or the Sonship, there is the disputation. In this paper Yahweh will be exclusively identified
with the Father. On one hand, the fatherhood of Yahweh can be found in OT, e.g. “This is what Yahweh says: Israel is my first-born son;” (Exodus 4:22)
“he [Yahweh] said to me, ‘You are my son, today I have become your father;””” (Psalms 2:7) etc. Whereas for “the sonship of Yahweh,” the author cannot
find evidence in OT or the whole Bible so far. On the other hand, the Scriptures applied by the scholars to support the Sonship used to be Pauline epistles
(e.g., Richard Bauchham, Jesus and the God of Israel: God Crucified and other Studies on the New Testament's Christology of Divine Identity (Grand
Rapids * Mich.: William B. Eerdmans, 2008), 194-5, 1 Cor. 10:26 [/Psalm 24:1]: “The earth and everything that is in it belong to the Lord [/Yahweh];”
Rom. 10:13 [/Joel 2:32]: “for everyone who calls on the name of the Lord [/Yahweh] will be saved;” Rom. 14:10-12 [Isa. 45:23]: “‘By my life, it is the
Lord [/Yahweh] who speaks, ‘every knee shall bend before me, and every tongue shall praise God.”” (JB) We should be alerted that, when Paul quoted
OT scripture, they are in Greek in NT, and the title “Yahweh” has been (mis)translated/transmitted into “Lord” in the Greek LXX OT. This is not a small
problem in the Pauline theology: “Paul’s more specific concern about misapplying Torah;” (Craig S. Keener, Spirit Hermeneutics: Reading Scripture in
Light of Pentecost (Grand Rapids, MI: Eerdmans, 2016, 2017), 239) “When it comes to allusions and echoes, it becomes much harder to identify where
Paul relies on the Old Testament text, theme, or theology.” (Andreas J. Kostenberger and Richard D. Patterson, Invitation to Biblical Interpretation:
Exploring the Hermeneutical Triad of History, Literature, and Theology (Grand Rapids, MI: Kregel, 2011), 471)

(5) Ps2:7: “He [Yahweh] said to me, ‘You are my Son; today I have begotten you.”” (Cf. Heb 1:5, 5:5)

(6)  Leith, Creeds of the Churches, 33, 706.

(7)  Ibid,, 33, 705.
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Il. AN EXEGESIS ON PROVERBS 8:22-23

TN Y9N OTR, 1977 NYRY N A
PINTRTRR WR "na9) D7 iR
ZYahweh conceived® me the Beginning his Way, the first of his work from then;

BFrom the eternity I was installed, from the beginning, from the works of the earth.

Wisdom Is the Beginning, the Way: v.22a
The grammartical role of n"wX7 would be highlighted: whether it plays an adverbial role “at/in the beginning”, or a
second object “the beginning”. If the former will be the option, as some versions add a preposition before it,” how
about its counterpart 07p in the second semicolon since a similar preposition cannot be seen to be suggested. n°wxX"
cannot play both adverbial and objective roles simultaneously, so the second object would be the ideal option for
nwR1 (as well as 07p). Accordingly m3p would be a transitive verb with double accusative.!” Regardless of the
polyvalent of the verb, n"wX" is an object, even though there are still the nuances of appositional object “Yahweh
conceived me [Wisdom], the first, his principle,” or indirect object “Yahweh conceived me [Wisdom] as the first,
his principle.” Anyway, Wisdom is the Beginning, the Way of Yahweh.

It would be supplemented that the Beginning is not (only) a temporal term, but (also) a logic/spacial term.
Since this is an typical Creation passage, the Genesis 1:1 would be reminded and reflected: “In the beginning...”
Besides the temporal beginning, Eichrodt argued also an principle being for the first word of Bible.!"V (Actually a
cognate IXY°h 7on7 in Ps 111:10, referring to KJV, as well as Pr 4:7, would be translated into indicative

“wisdom is the principle” rather than attributive “the beginning of wisdom”.(?)

(8) At the start in v.22, the most debate would be the meaning of 171. But the methodology in this research will be the context-first, so the syntax
would be privileged. And the translation of 713 will apply “conceive” in accordance with my exegesis directly from J. Cook, The Septuagint of Proverbs:
Jewish and/or Hellenistic Colouring of the LXX Proverbs (VTSup 69; Leiden: Brill, 1977), 213 . The same approach will be applied to the other verb J01.

(9)  Cf. BHS. Echrodt indicated that the absolute form of NWRA with the preposition2 appears only as the first word of the whole Bible except
else where. Walther Eichrodt, “In the Beginning: A Contribution to the Interpretation of the First Word of the Bible,” in Creation in the Old Testament,
ed. Bernhard W. Anderson. (Philadelphia and London: Fortress and SPCK, 1984), 69.

(10) Paul Joiion-T. Muraoka, 4 Grammar of Biblical Hebrew (Roma, Italy: Editrice Pontifico Istituto Biblico, 2006): 125u-w.

(11)  Eichrodt, “In the Beginning,” 66.

(12) InPr4:7, there also occurs twice of 711 as imperative and noun respectively, this will help to perceive it in the current context. This will also
be available to Pr 1:7, 9:10; Job 28:28; etc. In Job 28:28, 7227 X7 °JTX NX7Y, the feminine pronounX7 (“it/she™) indicates the feminine NX7
(IR, “awesome/fearing”) so that it ought to be translated into “The awesome of YHWH itself/herself is Wisdom.”

Throughout the whole Bible, the majority of the occurences of n*w1 is to refer to “firstborn,” in which it would be perceived as “chief, best.” In Job
40:15-24, Yahweh replied with a nin33, which was at times treated as a kind of animal, but is identified in Job 40:19 “the chief of the ways of God”
(KJV) similarly with the current Wisdom.

In Masoretic Text, in Ps 111:10, the punctuation paseq (“restraining, dividing”) in 7jm n&7? | 7220 n¥XT indicates the translation would be
“The Principle is the Wisdom, i.e. the awesome of YHWH.” Paseq Cf. Wilhelm Gesenius, Gesenius’ Hebrew Grammar, ed. enlarg. Emil Kautzsch, 2™
Eng. trans. Arthur Ernest Cowley (London: Oxford University Press, 1956), 59-60. In Job 28:28, there is also a paseq, it is especially difficult to translate.

These verses all involve the issue of the nominal sentence (or nominal apposition, objective apposition): Job 28:28 “The awesome of my LORD (is)
Wisdom,” Ps 111:10 “The Principle (is) Wisdom, the awesome of YHWH;” Pr 1:7 “The awesome of YHWH (is) the head of knowledge, (Wisdom...);”
Pr 8:22 “YHWH conceived me (Wisdom,) (as) the Principle, his Way;” Pr 9:10 “The imbuing of Wisdom (is) the awesome of YHWH (, the knowledge
of Holies [is] understanding).”

The longest nominal sentence the author saw in the Bible is Deut 6:4 “YHWH, our God, YHWH, one,” four substantives juxtaposed; the longest
objective apposition would be Gn 22:2 “Now take your son, your only, whom you love, Issac.” Surely the current couplet can also be translated into four

objectives apposed, “YHWH conceived me (Wisdom), the Principle, his Way, the Head of his Deeds.”
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Yahweh Conceived Wisdom before Time: v.22b

Then turn to the second semicolon. The first word 77 would play the same syntactical role with n*wX2 with the
similar meaning of “first/beginning.” If “the Beginning/his Way” in the first semicolon is emphasizing on the
principal/logic role of Wisdom, the second semicolon would be more temporal/progressive aspect.'

The second word plural 257 (his works), compared with the singular 7131 (his Way) in the first semicolon,
would more certainly play a role of attributive to p70. The word n5¥% occurs only once here in the whole Bible. It
has a feminine counterpart nov%77 which occurs twice in Bible, Ps. 46:9 and 66:5. In both passages the feminine
no¥97 implies a judgement, while here the masculine #9v% implies a/the creation.('?

The third word is evidently temporal:"> “from then (r),” literally. A disputation is whether it modify only
the second semicolon: “Yahweh acquired me as the Beginning his Way, and (Yahweh acquired me) as the first of
his deeds from then”, or modifies both semicolons: “Yahweh acquired me [as the Beginning his Way and as the
first of his deeds] from then”. Anyway a proposition can be deducted: “Yahweh acquired me from then.”

As for the meaning of nX7, it plays as either preposition or conjunction “since,” or absolute “long since/
from old.” This context suggests the latter. The question is “how long/how old did YHWH acquire me?” Before
consulting the following n¥i?a in the second couplet, it should be referred intertextually to its cognates in other
Books: Ps 93:2 and Is 44:8; 45:21; 48:3, 5, 7.

In these Isaianic passages it can be seen of Creation, Judgement, Soteriology, Eschatology, etc., they can
be categorized into several groups. What we can deal is Is 48:3, 5, 7,9 comparing with the current passage of
Wisdom-Creation, its can be discovered of a Word-Creation, which can be seen through the verb-chain: told (137,
hiphil)-heard (wny, hiphil)-did (ywn, gal)/created (27X, gal). There are two coordinate action: the mankind was told
(337, hiphil) and heard (wny, hiphil) of the former things, and Yahweh did/they were created”.('”

In Is 48:7, there are three temporal terms: X7 (then), ¥ni1 (now), and "2 (day/time). Different from other
current suspicious translations, the author proposes that "2 (day/time) clause should be jointed into the first
semicolon:yna 1279 {78 »&1 Y99p~rin, the translation would be, “They are created now, and
not from then, and/but in the presence of day/time.” This "o (day/time) reminds the author the cognate of its first
occurrence in Gn 1:5, the title of the Light, the first thing God spoke out. The creation is a now (¥n7, in time)
respond (¥17) to the then (X1, before time) former things/principles (38wn) in the presence of day/time (791~
*i0).1®

(13)  As for the progressive aspect, it can help to perceive D7P’s frequent meaning of “eastward” in Bible. Cf. the various translations of Job 23:8.
This aspect can be understood through H. W. Wolff’s insight: the Hebrew conception of time can be perceived through a man rowing a boat, who sees the
past as before him (Q77), the future as behind his back (N°7IX). R. Laird Harris, Gleason L. Archer, Jr., and Bruce K. Waltke, ed., Theological Wordbook
of the Old Testament,vol. 1-2 (Chicago, IL: Moody Press, 1980) (abb. TWOT), 785.

(14) As for their common cognitive masculine V9, when it is applied to God in Bible, “refers primarily to God’s acts in history, not his acts in
creation.” Cf. TWOT:1792.

(15) More cf. TWOT, 27, and Francis Brown, S.R. Driver, and Charles A. Briggs, The Brown-Driver-Briggs Hebrew and English Lexicon
(Peabody, Massachusetts: Hendrickson, 1909) (abbr. BDB), 23.

(16) In Ps 93:2, it is similar with here that TR is followed directly by 87197, so it should co-interpreted with the second couplet Pr 8:23 later. Is.
44:8 and 45:21 refer to “someone/one beside Yahweh”, they should be co-interpreted with 11'7;55 in Pr 8:30, we cannot do it in this paper.

(17)  We might compare the first semicolon of Is 48:3 “I [Yahweh] have told former things/principles from then” with the meta-colon of Pr 8:22
“Yahweh acquired me [Wisdom/the Beginning/his Way/the first of his Deeds] from then.”

(18) There is a book about temporal conception of 01’ in the Bible, Simon J. DeVries, Yesterday, Today and Tomorrow: Time and History in the Old
Testament (Grand Rapids: William B. Eerdmans Publishing Company, 1975.). Nevertheless, the author didn’t refer to this book when he draft this paper.
As for TX (“then”) and NY (“now, present”), the same author has another book, Simon J. DeVries, From Old Revelation to New: A Tradition-Historical

and Redaction-Critical Study of Temporal Transitions in Prophetic Prediction (Grand Rapids, Michigan: William B. Eerdmans Publishing Com., 1995).
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From Yahweh To World: Chiasm and Parallelism: v.23a

The first word 021wn (“from eternity”) of the second couplet needs not too much explain, for it has been intertextually
interpreted though its preceding 1&n (“from then”), they are before the Light, the first thing God spoke out in Gn
1:3.09 A supplement is that, 0979 “can refer to either the remote past or the future or to both.”?? In other words, the
two temporal terms T8? and 09191 mean from out of time, before the Light-being, before the time-being, and the
subject Wisdom is pre-existent before the creation, it shares the eternity with Yahweh.?"

Now we can see a few of prepositional particle » (»7, from) in this second couplet - if added with the last
words from the first couplet, it looks really impressive. A transition would be seen in this couplet from the being
of Wisdom, to its temporal locus, and to its spacial locus.

A chiasm can be seen between the two line: nX1 (from then) - n317a (from eternity) and > (Yahweh)-x1y
(earth);@? and also a evident parallelism: 7xw°n (the Beginning/Principal)-n7xw (from the beginning) andp7a (the
first)-npn (from the firsts).

TN Y2590 DR, 177 YR N i, Pra:22

PIRTRTRR UK CnpThYivn Pr8:23

From Temporal to Spacial: v.23b

The cognate of WX can be found in Is 40:21, 41:4, 26, 48:16, and Ec 3:11,%® which can be complement to the
passages with t&n (Ps 93:2; Is 44:8; 45:21; 48:3, 5, 7) mentioned above. In all these occurences WX is almost
unambiguously translated as “from the beginning”. Comparing the occurring contexts of wX» with 1X», especially
the former Is 40:21; 41:26 with the latter Is 44:8; 45:21; 48:3, 5, it can be found that the meaning of W& n and 18»
is identified as “from the beginning”. Through the intertextual exegesis of ni»39% with 1n in Is 48:7 referring
to Gn 1:3-529 in above it has been concluded that the several temporal terms mean from out of time, before the
Light, before the time-being, before the creation, sharing the eternity.

One of the most distinct messages, the last colon of Is 48:16, “And now the Lord Yahweh, with his spirit,
sends me,” (JB) would be paid some special attention. Herein who is I/me sent by Yahweh with his Spirit? It is
not the Spirit or the Father Yahweh as the text itself has been implied. The holistic passage Is 48:12-16 should be
visited. Then in Is 48:12 the same subject /,“I am the first, [ am the last” (JB), congruent with Rv 1:17, 2:8, would

(19)  Here will induce the relation of Light with Wisdom and the triune Persons, this can not be analyzed in this paper.

(20) TWOT, 672.

(21) Similarly to the verb 711 in last couplet, the second word verb 01 in this couplet will be suspended and the concentration will be paid to the
wide context.

(22) There looks be a pan-chiasm or cross phenomenon in Hebraism. The first evidence is the classical chiasm structure in form criticism.
The second can be the mutual contamination in clause of curse and oath in Jotion-Muraoka, A Grammar of Biblical Hebrew, 583 (similar with this
grammatical discovery, it looks to happen also in the relation of prefix/affix and vav-conversive/reversive). The third is the “cross blessing” of Israel to
Jesoph’s two sons. And there should be the fourth that in Ezekiel 37:1-14, the gender-exchanging usages are highly frequent in the resurrection narrative,
especially the seemingly “dual-gender” word 12701 in verse 7. This unique Hebraism phenomenon always involves a historical, grammatical, or life
event. It even recalled the author some Chinese Yin-Yang theory.

(23) The current WXMshould be the apposition to D217, As for IR RTRR, it is the only plural apparatus attributed to “me/I/Wisdom” so far.
Even though it should be the same syntactic position, but would play a different attribute rather than temporal.

(24) Since Genesis 1 is the archetype of Creation, it would always be the privileged reference when the topic of Creation is mentioned.
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be the Word/Son, sent by the Father Yahweh with the Spirit now (777, v.16),when (2¥n) it/she (the Spirit) be, I (the
Word) be there.®> (Its identity would be highly exegetically disputed, in Catholic JB and Chinese SBV, the identity
in v.16 is identified as Cyrus, and SBV even rendered the last colon of v.16 into that, “And now my Lord Yahweh
will implement redemption (original in ChineseF_EF I TEZ 1T #EE).”) This is a convince that, ¥n70ryn is
about the now creation through the truine communion,®® while »Xw is about the then pre-creation. The Now is
the junction between the Time with the Eternity.

Now it’s the time for the last word »p72"X7y. As above mentioned, this only plural apparatus
submitted directly to “me/I/Wisdom” in this strophe, would play a different attribute rather than temporal. A
question is whether it is submitted only to the verb 107, or also to the former verb pi7. Anyway, it is submitted to
the universal subject Yahweh and the universal object Wisdom. Another distinction is that X7y is the only concrete
term in the whole strophe. As the last word »X7 in the first couplet inaugurates the temporal chain-terms in the
second couplet, the last word »p72°~X77 in the first strophe is inaugurating the spacial-geographical chain-

terms in the following strophes.

lll. REORIENTATION OF THE WISDOM IN THE TRUINE COMMUNION

Wisdom Controversy in History
Since the Wisdom is the Beginning Way, the Principle of Yahweh, this will be congruent with the approach of
Targum, “Yahweh created the heavens and the earth in the Wisdom.”@? This would naturally recall the statement
about the Son in NT, “For in(/by) him all things were created: things in heaven and on earth...all things have been
created through(/by) him and for him. He is before all things, and in him, all things hold together.” (Col. 1:16-17,
NIV 2011(/1984)) From this Targum approach, the affinity between the Wisdom with the Son can be suggested
(meanwhile it never refutes the same affinity with the Spirit, as the Apostles’ Creed stated, “Who [the Son] was
conceived by the Holy Spirit”®®). The author cannot ensure the relation of Targum with the intertestamental
scripture, but they would be independently paralleling in Jewish community somehow.

In the intertestamental (or Second Temple) scriptures around Jesus, Wisdom became a hermeneutical

construct for interpreting sacred Scripture.?” In Wisdom of Ben Sira (also known Sirach or Ecclesiasticus),®?

(25) Even though it is very weak that John 1:1: “In the beginning was the Word” should be remind accordingly, the author still notes it here: Would
the author of John’s Gospel also imply that “In Wisdom was the Word” as in Targum? Since it will resonant the Apostles’ Creed: “...who [the Son] was
begotten of the Holy Spirit...” (Leith, Creeds of the Churches, 231f.) And the counter-relation between Wisdom and the Spirit, between Word and the Son
will be elaborated in the next part in accordance with Philo of Alexandria, Theophilus of Anthioch, and Irenaeus.

(26) Jiirgen Moltmann, History and the Triune God: Contributions to Trinitarian Theology, trans. John Bowden (New York, NY: The Crossroad
Publishing Company, 1991), 73-74. The author is indebted to T. David Beck, The Holy Spirit and the Renewal of All Things: Pneumatology in Paul and
Jiirgen Moltmann (Princeton Theological Monograph Series 67; Eugene, OR.: Pickwick Publications, 2007), 208. Moltmann called the Wisdom in Pr
8:22fF. as the daughter of God. In the English translation, it was very popular: “The Lord created me at the beginning of his work...” The author cannot
get the original German version to check yet.

(27) Bruce K. Waltke, The Book of Proverbs: Chapters 1-15 (The New International Commentary on the Old Testament; Grand Rapids, Michigan:
Wm B. Eerdmans Publishing Co., 2004), 129. Thomas F. Torrance, Space, Time and Incarnation (Oxford: Oxford University Press, 1969) would have
contributed to the spaceo-temporal approach in this paper. We should pay attention to that, except the rendering “in the beginning” into “in the Wisdom,”
the subject was also rendered from “Yahweh” to “God,” even though the exegetical value cannot be seen yet.

(28) Leith, Creeds of the Churches, 24ff. A question is that whether the Apostles’ Creed can be listed in the Judaism/Jewish scriptures.

(29) Gerald T. Sheppard, Wisdom as a Hermeneutical Construct, BZAW (Berlin: Walter de Gruyter, 1980), pp. 13. I was indebted to Craig G.
Bartholomew and Ryan P. O’Dowd, Old Testament Wisdom Literature: A Theological Introduction (Downers Grove, IL.: InterVarsity Press, 2011), 237.

(30) Sirach is listed as deutorocanon in the Roman Catholic, Greek, and Slavoni Bibles. Cf. NRSV.
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which was written in the later second century, the Wisdom is identified with Torah, but as created creature (not
notew in Gen 1:1, but ktilw the same with LXX of Pr 8:22) in creation context.®" Thus the approach of Sirach
about the Wisdom is different from Hebrew Bible or Targum. In Sirach it is evidently said that the Wisdom was
created, while in Hebrew Bible and Targum the Wisdom is that in which God created.

Since Hebrew Bible, Targum and Sirach all belonged to the Jewish community in the intertestamental era,
we can see that in the Jewish community there has been the disputation about the nature of Wisdom. In Hebrew
Bible and Targum the Wisdom is that in which God created®?, while in Sirach and LXX it is evidently said that
the Wisdom was created plainly.

Among the Fathers, who were capable commonly to read LXX rather than Hebrew, they overwhelmingly
accepted the connotation that the Wisdom is created. In addition, they were eagerly looking for the scriptural
evidence in OT about the preexistence of the Son, then the ideal option come to be Pr 8:22ff. which looks most
like. The result is that, the the cognate or prototype of the Son, i.e. the Wisdom, was perceived to be the first
creature among Fathers. Athanacius (ca. A.D. 325) risked to undercut the Son to be created when he became
incarnate. While the supporter of Arius spoke boldly that “Yahweh created me,” which “reverberated in every
street and alleyway in Alexandria and everywhere else.”®?

This is the consequence that the Father interpreted according to LXX, as Waltke’s statement (as well as

what we found in independent exegesis) revealed, “a grammatico-historical exegesis of Proverbs 8 does not

(31) James D. Martin, Proverbs (Old Testament Guides; Sheffield Academic Press, 1995), 88. Sir 1:4: “Before all other things wisdom was created;”
v.5: “Wisdom’s source is the word of God in the heavens; her ways are the eternal laws;” v.9: “He himself has created her (in the Holy Spirit. Vulg).” (JB)
The Fathers’ exegetical approach on Wisdom in Pr 8:22ff. looks influenced by Sirach rather than following Hebrew Bible or Targum. Especially in v.5, it
suggests that the Word precedes/ed the Wisdom, while the Apostle’s Creed suggests that the Spirit precedes/ed the Son, in terms of the approach in this paper.

(32) Accord to the reading of Martin about another intertestamental scripture the Wisdom of Solomon, in which wisdom not just presents at
creation but as an active participant in it as a quasi-hypostasis and God’s gift to humankind, the Solomon of Wisdom would be listed with Hebrew Bible
and Targum.

(33) A.L.Clayton, “The Orthodox Recovery of a Heretical Proof-text: Athanasius of Alexandria’s Interpretation of Proverbs 8:22-30 in Conflicts
with the Arians” (Ph.D. diss., Southern Methodist University, 1988), 126-7. The author is indebted to Waltke, The Book of Proverbs: Chapters 1-15,
255-312. I am indebted to Waltke, The Book of Proverbs: Chapters 1-15, 127. Athanasius’ thought is too sophisticate to deliberate in this paper, the
author only present the quotation DNS 14, DSD 11 and AEL 17 in Clayton, 259 in accordance with Nicene Creed and Pr 8:22. (The Greek text will refer
to Migne, Patrologia Graeca, Vol. 25)

DNS 14 explained that “formed (ktilecOar)” is applied to just when he “has become human (yeyovevovOpwmog),” which is easily to to identified with
incarnation. The problem is that in Nicene Creed, that are two different terms: capkwBevta (“already-being-fleshed”) and then just evavOponncavta
(“among-human-being”). The former is rendered from the prologue of John’s Gospel as was translated as “incarnation,” with which the latter is usually
treated identical. Is this real? Burn’s writing suggests no, the latter succeeded Creed of Eusebius with the meaning “lived as a citizen amongst men,”
which would be rendered also from the prologue “made his dwelling among us (éoxfivwoev év Nuiv).” (A. E. Burn, 4An Introduction to the Creeds
[London: Methuen, 1899] The author is not sure yet the relationship between the terms in various texts [Cf. AEL 17]). In this text, the term 6gomom6nvon
(“god-being-created, deification”) was mentioned. In addition, the author cannot ensure the relationship between “flesh (cap&)” and “body (copa).”

DSD 11 referenced to Heb 3:2 (in which there is exactly “(The One) already creating (momBavti)” Jesus - if so, how can we treat “Jesus Christ...
being begotten not being created (mombevta)” in Nicene?), Heb 1:4 (in which the Son “already becoming [yevopevog]”) as well as Pr 8:22. Athanasius
applied three words in juxtaposition “to have (been) formed (exticOat), to have (been) created (temomoBar), to have (been) become (yeyevnobar)” for
his incarnation, while they are not congruent with Is 43:7 in LXX.

In AEL 17, we can see a theological translation nuance happened. Pr 8:22 “The Lord created me in the beginning of His ways for His works” added
with an “in.” One puzzle is what is the meaning of “being Word and Wisdom of the Father, He...is the Creator, and is not created (todnovpytkov,
koutopnkpilesban),” referring to his Godhead herein? It looks like that in accordance with that “...being made man, and bearing our flesh, He is
necessarily said to be created and made (kpilecbatheyetokounoetodor).” Moreover, Athanasius applied the Nicene term evavOponncavta in “the body
or the incarnation (evavOpwrnow) of the Lord.” According to Nicene and Johannine text, it would be translated as “economy.” More definitely, we can
see the distinction between “flesh” and “body,” the latter refers to the temple of body (Joh 2:21), i.e. Shekhinah (71°2w).

As a conclusion: the definition of Athanasius about whether Jesus Christ was created, doesn’t coincide with Nicene Creed.
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support patristic exegesis,” which was just “two blindfolded men trying to hit each other.”®® For the Wisdom
is not created in nature, as revealed in Hebrew exegesis. Nevertheless, the modern exegetes are still applying
the old path. For example Waltke still attributes Wisdom to the Son, change the new wine in the old wineskins.
To resolve the problem of the locus of the preexisting Wisdom among the triune Persons, Waltke even applied
typology, “Solomon’s personification of Woman Wisdom functions as a type of Jesus Christ...the antitype
shows both similarities and superiority to the type. Without escalation history would be going nowhere.”¢>
Waltke looks falling into the same dilemma as Athanasius thousand years before, or even into Darwinism or

progressism.©®

Another Marginalized Wisdom
The Wisdom Attributed to the Spirit

But another option was overlooked in the footnote, that is the two except Fathers Theophilus of Antioch and
Irenaeus, both of whom attributed Wisdom with the Spirit instead of the Son.®? In Irenaeus’ Against Heresies,*®

the Word and the Wisdom is paralleled and identical respectively with the Son and the Spirit:

For with Him were always present the Word and Wisdom, the Son and the Spirit, by whom and in

whom, freely and spontaneously, He made all things.” (4.20.1 or p. 487-8)
...the same God who made all things by the Word, and adorned them by [His] Wisdom. (4.20.2
or p. 488. The underlines were added by the author.)

...the Word, namely the Son, was always with the Father; and that Wisdom also, which is the

Spirit, was present with Him, anterior to all creation... “The Lord conceived®” me the beginning of
His ways in His work...” (4.20.3 or p. 487-8)

(34) Waltke, The Book of Proverbs: Chapters 1-15, 128-8.

(35) Waltke, The Book of Proverbs: Chapters 1-15, 131.

(36) Waltke’s dilemma would be indebted to his confined temporio-spatial worldview. All his arbitrary statements focusing only on the temporal
of the best of a series (i.e., ‘choicest,” ‘chief,” ‘foremost’), nor in principle (see 1:7; 4:7), nor in virility (i.e., ‘firstborn’). In vv. 22-23 temporal min (‘of,’
‘from’) is repeated four times in connection with terms, such as the parallel gedem, that almost exhaust the vocabulary of primordial time,” (Waltke,
The Book of Proverbs: Chapters 1-15,409-410) et al. In contrast, as the above independent exegesis revealed, the Hebrew texts convey typical logical,
principle, or spacial aspects more than only temporal. Even though Waltke and other modern exegetes can read original Hebrew better than that most of
the Church Fathers were reading only translated versions (Cf. Robert Louis Wilken, with Angela Russell Christman and Michael J. Hollerich, trans. ed.
Isaiah: Interpreted by Early Christian and Medieval Commentators (Grand Rapids: Mich.: William B. Eerdmans Publishing Company, 2007), xxvi, cf.
xviii), their temporio-spacial worldviews shared the same typical dualism with a linear time and a stereo space. As for the worldview of time and space,
see Torrance, Space, Time and Incarnation.

(37) A.L. Clayton, “The Orthodox Recovery of a Heretical Proof-text: Athanasius of Alexandria’s Interpretation of Proverbs 8:22-30 in Conflicts
with the Arians” (Ph.D. diss., Southern Methodist University, 1988), 126-7. The author is indebted to Waltke, The Book of Proverbs: Chapters 1-15, 127.

(38) Irenaeus, Against Heresies, inThe Ante-Nicene Fathers: Translations of the Writings of the Fathers Down to A.D. 325, Vol. 1, The Apostolic
Fathers: Justin Martyr and Irenaeus, ed. Alexander Roberts and James Donaldson et al. (Grand Rapids, MI.: Wm. B. Eerdmans Publishing Company,
1973).

(39) English translation is “created,” the author retro-translated theologically without finding a Greek original. Migne’s Latin translation is
“creavit”. The German translation is similarly “schuf.” http://www.unifr.ch/bkv/kapitel694-2.htm, accessed September 4, 2020. The Father Irenacus

Hatzieffraimidis from University of Western Macedonia emailed the author that it is ktile® congruent with LXX.
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In Theophilus’ A4d Autolycum,“® the Spirit of God (Gen. 1:2), the Beginning (Gen. 1:1; Prov. 8:22), the
Wisdom (Prov. 8:22) in OT, with the Spirit (Luke 1:35) in NT are identical:“

He is God, who heals and gives life through Logos and Sophia. God made everything

through Logos and Sophia, for by his Logos the heavens were made firm and by his Spirit all
their power [Ps 32(/33):6]. His Sophia is most powerful:God by Sophia founded the earth,
he prepared the heavens by intelligence; by knowledge the abysses were broken up and the
clouds poured forth dews [Prov 3:19f.]. (1.7 or p.11)

Therefore God, having his own Logos innate in his own bowels [cf. Ps. 109(/110):3]. generated

him together with his own Sophia, vomiting him forth [Ps. 44.2] before everything else. He used

this Logos as his servant in the things created by him, and through him he made all things [cf. John

1:3]. He is called Beginning because he leads and dominates everything fashioned through him. It
was he, Spirit of God [Gen. 1:2] and Beginning [1:1] and Sophia [Prov. 8:22] and Power of the Most
High [Luke 1:35], who came down into the prophets and spoke through them about the creation of

the world and all rest [cf. 2.9] For the prophets did not exist when the world came into existence;

there were the Sophia of God which is in him and his holy Logos who is always present with him.

...And Moses...says: ‘In the Beginning God made heaven and earth’ [Gen. 1:1]. First he mentioned
Beginning and creation, and only then did he introduce God, for it is not right to mention God idly
and in vain [cf. Exod. 20:7].4? (2.10 or p. 39)

...the three days prior to the luminaries are type of the triad of God and his Logos and

his Sophia. In the fourth place is man, who is in need of light - so that there might be God,
Logos, Sophia, Man. For this reason the luminaries came into existence on the fourth day.
(2.15 or p.53)

Following the approaches of Theophilus and Irenaeus, the Wisdom would be attributed to the Spirit, and the
Word would be to the Son; according to Theophilus’ Ad Autolycum?2.10, the Wisdom and the Word can be inter-
transformed or inter-changed. As “without either confusing the persons or dividing the substance” in Athanasian
Creed,™ the relationship between the Wisdom and the Word with the Spirit and the Son would be illustrated as

following (If the Father appears, the illustration requires to be stereo, as should be not mentioned in this paper):

The Spirit The Son

The Wisdom —— The Word

This approach will neatly theologically order the the relation of the preexisting Wisdom with the triune Persons.

Wisdom Pneumatology for the Trinity

(40) Theophilus of Antioch, Ad Autolycum, with trans. Robert M. Grant (Oxford Early Christian Texts; Oxford University Press, 1970).
(41) Cf. 1.7. Herein we can see that Theophilus would be listed in the same line with Targum.

(42) As Clayton discovered, in this passage, the Word and the Spirit and the Wisdom seem identical sometime.

(43) Leith, Creeds of the Churches, 705.
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In earliest Christianity, “creation through the Word/Son” is not found apart from the Prologue of
John’s Gospel, and it would be the Wisdom/Spirit in prominent as in its contemporary Judaism, even
though it lost its importance after a time in both religions, as R. S. Barbour proposed.“® But the Spirit was
much vague and uncertain, some of the earliest approaches to the Christian formulation of the doctrine of
God were essentially binitarian rather than trinitarian, concentrating on God and his Word, on the Father
and the Son.*»

Nevertheless, there was another stream of Christian thought which maintained the link of the Spirit with the
Wisdom, i.e. in the theology of Theophilus of Antiochene — the precedent of Nestorian, as mentioned above — the
Wisdom identified with the Spirit found a prominent place.“® (And this Wisdom-oriented theology earns its accord
with its neighbor Judaism and centuries later with Islam.“”) Once the Christology was clarified in the fourth
century and the status of the Spirit had to be considered, the wisdom pneumatology of the Antiochene provided
some of the necessary materials for a more fully trinitarian understanding.“®

Tragically, soon the Syriac Antiochene Church was marginalized and persecuted more again following the
condemnation of Nestorius in the Council of Ephesus (431 AD)“, this is called the Great Schism by Asian church
historian Samuel Moffet.” And in the following millennium, the second Greatest Schism inside the Latin Catholic

and Greek Orthodox happened just because of the filioque dispute about the Spirit again.

The Wisdom Contributing to a Holistic Pneumatology
The Challenge of Current Pneumatology

There is an evident crisis of current power-oriented pneumatology popular among NT believers, especially
Evangelical-Pentecostals. The confined Spirit of redemption in the Latin tradition (Catholic and Protestant) has
been observed by Jiirgen Moltmann, it led Western Christians — in fact the global Latinized Christians — to look
for the experience of the Spirit only in the context of the intrinsic religion. Moltmann associated it with the
influence of Platonism that “spirit and spirituality are set over against the concerns of the body and the world.”
Thus, it is a concept of the human redemption as inner salvation from the world.®» This dualism induces the
crisis of individualism as well as consumerism, that is why Moltmann proposed an ecological theology in the
eschatological perspective and holistic pneumatology.©?

In the preface to God in Creation, Moltmann deliberated that, following the systematic theological agenda

for the reconciliation between the humankind and the nature in the relative peace of the post-World War era, he

(44) R. S. Barbour, “Creation, Wisdom and Christ,” Creation, Christ and Culture: Studies in Honour of T. F. Torrance, ed. R. W. A McKinney
(Edinburgh: T. & T. Clark, 1976), 23.

(45) Alasdair Heron, The Holy Spirit: The Holy Spirit in the Bible, the History of Christian Thought, and Recent Theology. (Philadelphia,
Pennsylvania: The Westminster Press, 1983), 38.

(46) Barbour, “Creation, Wisdom and Christ,” 22. Cf. Heron, The Holy Spirit, 38.

(47) Dale T. Irvin, and Scott W. Sunquist, History of the World Christian Movement, Vol. I: Earliest Christianity to 1453 (New York: Orbis Books,
2001), 133-4.

(48) Heron, The Holy Spirit, 38.

(49) Irvin, History of the World Christian Movement, Vol. 1, 200.

(50) Samuel H. Moffett, 4 History of Christianity in Asia, Vol. 1. Beginning to 1500, 2" revised and corrected edition (Maryknoll, NY: Orbis
Books, 1998), 169 ff.

(51) Beck, The Holy Spirit and the Renewal of All Things, 207.

(52) Cf. Ibid., 208-227.
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was to develop a “pneumatological doctrine of creation,” not only related Protestant and Catholic sources, but
also rediscovered “the Orthodox theology has preserved a creation wisdom which was pushed aside and lost in
the West,” alongside the ancient, medieval, and modern Jewish theology.®® Through a historical investigation in
this paper, the wisdom-pneumatology tradition concealed in another Eastern tradition Antiochene-Nestorian was
revealed.)

In the Pentecostal circles, the Spirit and spirituality are emphasized especially and exited also several
ecumenical theologians such as Veli-Matti Karkkéinen, but the Pentecostal theology looks always historical and
dogmatic weak. That can explain why Kéarkkdinen’s five volumes brilliant and systematic theology 4 Constructive
Christian Theology for the Pluralistic World was on one hand so inclusive, but on another hand can rarely be
seen of his own original insight especially about pneumatology, which is been mentioned mostly by Pentecostals

ironically.

A Holistic Pneumatology referring to Is 11:11f.

The author proposes Is 11:1ff. as a scriptural foundation for a wisdom-oriented holistic pneumatology. In Isa
11:2 wisdom is narrated as the first attribute of the six.®¥ The six attributes were categorized by Alec Motyer into
three pairs. The first pair of wisdom and understanding are judicial and governmental attributes, the second pair of
counsel and power is strategical and actual attributes/gifts, and the third pair of knowledge and fear of Yahweh is
the intellectual and moral attributes.

Several insights from this passage about the six attributes of the Spirit will be presented. Firstly, all the six
attribute words in Hebrew are feminine. Secondly, so far only Gregory of Nazianzus was observed to take the
mention of the attributes as an occasion to discuss the nature of the Spirit.*> Thirdly, Augustine of Hippo notice
that it begins with wisdom and closed with the fear of Yahweh, and the fear of Yahweh is Wisdom, the Beginning
(Ps 111:10; Pr 1:7, 9:10; Job 28:28).¢9 Fourthly, following the approach of Augustine, another strategy about the
six attributes can be rearranged: wisdom-fear of Yahweh, understanding-knowledge, and counsel-power, or even,

wisdom=fear of Yahweh, understanding=knowledge, and counsel=power.

(53) Jirgen Moltmann, God in Creation: An Ecological Doctrine of Creation: The Gifford Lectures 1984-1985, trans. Margaret Kohl (London:
SCM Press Ltd., 1985), xi-xiv.

(54) J. Alec Motyer, The Prophecy of Isaiah: An Introduction and Commentary (Illinois: InterVarsity Press, 1993), 122. Following the classical
exegesis, Thomas Aquinas summarized herein seven gifts of the Spirit: wisdom, science, understanding, counsel, fortitude, piety, and fear, inheriting
from some Latin traditions. Cf. Saint Thomas Aquinas, “Of the Gifts,” and “Of the Gifts of Wisdom,” The Summa Theologica, V.11, trans. Fathers of the
English Dominican Province (Great Books of the Western World, v. 20, ed. Mortimer J. Adler. Encyclopedia Britannia, Inc., 1952), 87-96, 598-603. The
author is indebted to Kieran Conley, “The Wisdom of the Holy Spirit,” A Theology of Wisdom: A Study in St. Thomas (Iowa: The Priory Press, 1963),
105-140. Whereas, it can be seen that at Aquinas’ time the wisdom tradition is prominent (in this paper they will be identified as “attributes” rather than
“gifts” technically.). The formula of “seven gifts” was popular among early churches rather than the “six attributes” in Hebrew text. Cf. Wilken, Isaiah,
123.

(55) Wilken, Isaiah, 134.

(56) Wilken, Isaiah, 148.
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These six attributes in Is 11:2 can also be found in Pr 8:12-14, and the following passage Is 11:3-5 about
righteousness/justice is paralleling with Pr 8:15-21. The justice and the following messianic peace in Is 11:4ff.
does not come directly from Yahweh, but from the one who has been anointed with the Spirit with the six attributes.
This Anointed One will administer justice among peoples.©”

Spirit/Wisdom’s role in the socio-historical community (Is 8:1-9; Pr 12-21) is not discontinuous with her
role in the cosmological or protological context (Pr 22-31).%® God’s creative decrees give enduring structure to
the cosmos or proto-existence (Pr 27-31), and Wisdom in turn enables the anointed one to issue decrees that give
enduring structure to society. Only Wisdom has observed the creation from the Beginning, only she knows the
whole story and so has the knowledge to counsel others.*?

The kingdom of God would not occur until the divine provision of righteousness became a reality; the gifts
of righteousness of God cannot become a reality unless they were given shape within the socio-economic sphere.
The peace is not the “peace of soul” for the believer who survives in the midst of a wicked world, but can be

attained only when evil is overpowered.”

IV. THE PREEXISTENCE OF THE WORD REORIENTED IN BIBLICAL

Why did the theologians incline so spontaneously to relate the Wisdom with the Son throughout the history? One
reason would be the seemingly short of support for the preexistence of the Son in OT.

For along time, the author also treated the Wisdom in Pr 8:22ff. as the scriptural evidence for the preexistence
of the Son in accordance with the apostolic statement Col. 1:16—17.¢" But this approach will fall into theological
confusion throughout the history as above revealed. So this paper ought give some contribution to this issue.

Firstly it can be traced to how the Son himself revealed his preexistence in gospels. There are several
scriptures that can contribute to it. In his own words inducing the stoning, “Your father Abraham rejoiced at the
thought of seeing my day; he saw it and was glad...before Abraham, I am!” (John 8:56, 58), his preexistence can
be traced to before Abraham but not “in the beginning.” And in the following second stoning by the statement, “I

and the Father are one” (John 10:30), his preexistence “in the beginning” was proclaimed.©?

(57) Hans Wildberger, Isaiah 1-12: A Commentary, trans. Thomas H. Trapp, (Continental Commentaries; Minneapolis: Fortress Press, 1991), 482.
Cf. an “eco-justice” of “eco-theology” in Paul S. Chung, Postcolonial Imagination: Archeological Hermeneutics and Comparative Religious Theology
(Hong Kong: Christian Study Center on Chinese Religion and Culture, 2014), 299, et al.

(58) Waltke, The Book of Proverbs: Chapters 1-15, 408.

(59) Ibid., 407.

(60) Wildberger, Isaiah 1-12, 484,

(61) Cf.John 1:3, 1 Cor. 8:6, and Heb 1:2.

(62) The preexistence and “in the beginning” herein have “logical, spatial (material), absolute,” senses more than “chronological, temporal,
relative” senses. Cf. Eichrodt, “In the Beginning,” 65-73; Torrance, Space, Time and Incarnation; Bruce K.Waltke and M. O’Connor, An Introduction to
Biblical Hebrew Syntax (Winona Lake, Ind.: Eisenbrauns, 1990), 523.
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Secondly, Jesus’ my day in John 8:56 would shed a light on the Word-Creation in OT as revealed from Isaishic
passages above.®My Day, i.e. the Lord’s Day or the Word’s Day, is Now they are being created, in presence of
the Day, as the above inter-textual exegesis of Is 48:7 revealed. From the Speaking Word to its Realization, this
process is of the Day, the Day of Lord, the Day of Word (cf. The contextual meaning of six day in Genesis 1).
The Word was called out from the eternity, out of time; when it is responded in time, God has done it. This is the
process of creation, when is the presence of the Day. What Abraham saw in John 8:56 is this Day.®¥

From the Word-Creation or Logos-Creation perspective to read OT, there will be sufficient scriptures to
support the preexistence of the Son, the Word. It is unnecessary to obtain the Wisdom in Pr. 8:22ff. eagerly for the

Son. Wisdom is more suitable under the attribute of the Spirit.

CONCLUSION

Bible must be read in a supra-temporeo-spacial perspective, but not only in a popular dualism with linear time and
stereo space. In this perspective, the exegesis on Pr 8:22-23 reveals the uncreated preexistence of the Wisdom, and
the Wisdom-Creation with the typical Word-Creation evident in Isaianic scriptures.

Throughout the history the Wisdom was popularly attributed to the Son, as induces two crisis. On one hand,
the Son fell into a proto-identity confusion; the Spirit was hollowed into a psychological feeling. This problem
existed both in Judaism and Christianity. In history the proposal of Wisdom-Spirit by Theophilus of Antiochene
and Irenaeus was minority and was overlooked. Whereas the Wisdom-Pneumatology that was held by Antiochene
has ever contributed to the construction of triune Trinity.

The weakness of pneumatology has maintained until modern times, and was fulfilled somehow by some
persons such as the post-WWII theologian Jiirgen Moltmann, who rediscovered the heritages from some Eastern
traditions including Orthodox and Judaism. In this paper, another Eastern tradition Anthiochene was highlighted
by its Wisdom-Pneumatology.

Alongside the Wisdom-Pneumatology in protological or cosmological dimension according to Pr 8:22fF, this
paper also proposed a Wisdom-oriented holistic pneumatology in socio-historical or practical dimension according
to Is 11:1ff.with Pr 12-21, which was endowed with wisdom, understanding, counsel, power, knowledge, and fear

of Yahweh, with the crown of justice and the glory of peace.

(63) Actually the Hebrew term (7127word) in many OT contexts can be identical with Loyog (word) in John’s Gospel-actually in LXX many places
of (127word in Hebrew) have been translated into Aoyog (word in Greek). The Jewish philosopher Philo’s bridge-role must be noticed (Cf. Martin,
Proverbs, 89). According to Philo, “God’s Word is his act” (James D. G. Dunn, Christology in the Making: A New Testament Inquiry into the Origins of
the Doctrine of the Incarnation (Philadelphia: The Westminster Press, 1980), 228). This will resonate the Word-Creation as above exegesis revealed.

Cf. Philo in Ten Volumes (and Two Supplementary Volumes), Vol. 11 and V, with an English translation by F. H. Colson and G. H. Whitaker (The Leob
Classical Library, 227, 275; Harvard University Press, 1927, 1934).

The Sacrifices of Abel and Cain (De Sacrificiis Abelis et Caini) in Vol. II: 65 (p.143): “But the divine Teacher is swifter even than time, for not
even when he Created the Universe did time co-operate with Him, since time itself only came into being with the world. God spake and it was done-no
internal between the two—or it might suggest a truer view to say that His word was deed.”

The footnote a in On Flight and Finding (De Fuga et Inventione) in Vol. V: 95 (p.60): “Philo sometimes thinks of the Logos as in the literal sense
the ‘word” which God speaks...every creative act is preceded by ‘God said’.”

(64) This Day Abraham saw the Word forces the author to ponder the see frequently used in the story of Abraham sacrificing Isaac in Gn 22:1ff.
When Jesus said “before Abraham, I am!”, before is not (only) temporal, but (also) spacial or logical. Creation co-exists with redemption. Before
Abraham, the Ram is.
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As a supplement, coinciding with John’s Gospel, the independent discovery of Word-Creation from mainly
Isaianic scriptures, can support enough materials for the preexistence of the Word, the Son, guaranteeing for the
respective integrity of both Christology and Pneumatology.

The issue about the relation of the Spirit with the Father and the Son, i.e., the controversy is another big

question, which needs another big paper to deliberate.
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Abstract: Without doubt, Gerhard Roth belongs to a group of contemporary prominent neuroscientists in continental Europe who argue for a
deterministic interpretation of brain science findings. In their opinion, mental phenomena can be completely traced back to biological-neuronal
processes. The human being is completely determined in his behavior - a claim that arouses highly theological and philosophical interest. Is
human freedom an illusion? The Western theological and philosophical tradition has also always been aware of the difficulty of the problem of
freedom. A paradigmatic impulse was provided by the Reformer Martin Luther with his doctrine of the unfree will, which he develops above
all in the occasional pamphlet De servo arbitrio (“On the Bondage of the Will”). The Reformation theological tradition around Luther made
the limitedness of the freedom of the human will the core statement of its theological program. The present paper endeavors to reconstruct
and analyze the concerns and argumentation of the two authors in order to bring them into conversation with each other in a synthetic
step. This paper shows that despite the superficial similarity in word choice and logical operation, the two approaches are fundamentally
different. Not only did Lutherargue in his historical context for a specific theological determinism due to human sinfulness in the face of God-
relationship, which has nothing in common with a naturalistic paradigm. He also lays the foundation in his writings - contrary to Roth’s abstract
philosophical definition - for a differentiated, balanced, holistic concept of freedom in the Reformation tradition, which can be enriching and

inspiring for us today.
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1. Motivation and introduction

Freedom is an ambiguous phenomenon: It is undoubtedly a part of man’s essential experience that he experiences
himself as free; if he is not subject to any external or internal compulsion, he attributes his actions to the self-

determination of his own will. Beyond this self-experience, man is at the same time aware that his decisions

(1)  Eberhard Schockenhoff, “Wie frei ist der Mensch? Zum Dialog zwischen Hirnforschung und theologischer Ethik,” in Christof Gestrich /
Thomas Wabel, eds., Freier oder unfreier Wille? Handlungsfreiheit und Schuldfihigkeit in Dialog der Wissenschaften, (Berlin: Wichern, 2005), 53;
Eberhard Schockhoff, Beruht die Willensfreiheit auf einer Illusion? Hirnforschung und Ethik im Dialog, (Basel: Schwabe, 2004), 23-25.

55



EXSMhFERFNE248,2023F A H

of will depend on a multitude of inner and outer factors (desires, instincts, environmental influences, external
expectations, and social role patternsect.).?) How free is manactually?

Due to rapid progress, neuroscience can distinguish more and more specific structures and
functional processes in the brain and assign areas of neuronal activity in the brain to mental
phenomena.® In this context, Gerhard Roth® belongs to a group of prominent contemporary neuroscientists in
continental Europe who argue for a deterministic interpretation of brain science findings. They believe mental
phenomena can be completely traced back to biological-neuronal processes. Man is completely determined
in his behavior - a claim that arouses highly theological and philosophical interest. So is human freedom an
illusion?®

The Western theological and philosophical tradition has also always been aware of the difficulty of the
problem of freedom.©® A paradigmatic impulse was provided by the Reformer Martin Luther with his doctrine of
the unfree will, which he developed, prompted by disputes with Erasmus of Rotterdam, above all in the occasional
pamphlet De servo arbitrio (“On the Bondage ofthe Will”).?? The theological tradition of Reformation around
Luther made the limitedness of the freedom of the human will the core statement of its theological program. To
what extent can Luther’s teaching be brought into a critical dialogue on freedom with modern neuroscience?
And in general: what does a Christian answer to the problem how freedom looks like, and what constructive
contribution can it make in an interdisciplinary discussion? This paper aims to shed light on these above questions
by reconstructing, analyzing, and discussing the different positions in an interdisciplinary way. In particular, the
core thesis of some neuroscientists that human freedom is an illusion will be critically examined based on a
biblical-theological discussion oriented to Luther.

At first step of the following, the naturalistic-deterministic position of the neuroscientist Gerhard Roth
is exemplarily presented in his argumentation with a preliminary critique. In a second step a presentation of

Luther’s conception of (un)freedom in a discussion of his work De servo arbitrio will be given with a subsequent

(2) Eberhard Schockenhoff, Theologie der Freiheit, (Freiburg: Herder, 2007), 33-34; Eberhard Schockenhoff, “Das Netz ist zerrissen — Der
Beitrag des Glaubens zum Verhéltnis der Freiheit,” in Thomas Fuchs / Grit Schwarzkopf, eds., Verantwortlichkeit — nur eine Illusion? (Heidelberg:
Winter, 2010), 295-297.

(3) Wolfgang Achtner,Willensfreiheit in Theologie und Neurowissenschaften: Ein historisch-systematischer Wegweiser, (Darmstadt: WGB,
2010), 288-290.; Wolfgang Achtner, Dialog Theologie & Naturwissenschaft, https://www.theologie-naturwissenschaften.de/startseite/ leitartikelarchiv/
willensfreiheit/, 2019-06-14;Peter Bieri, Das Handwerk der Freiheit. Uber die Entdeckung des eigenen Willens, 8thEdition (Frankfurt am Main: Fischer,
2007), 25-27.

(4)  Gerhard Roth, Uber den Menschen, (Frankfurt am Main: Suhrkamp, 2021);Gerhard Roth, Wie das Gehirn die Seele macht, (Stuttgart:
Klett-Cotta, 2014);Gerhard Roth, “Wortiber diirfen Hirnforscher reden — und in welcher Weise,” in Christian Geyer ed., Hirnforschung und
Willensfreiheit: Zur Deutung der neuesten Experimente, (Frankfurt am Main: Suhrkamp, 2004), 66-88; Gerhard Roth, Aus Sicht des Gehirns:
Vollstindig iiberarbeitete Neuauflage, (Frankfurt am Main: Suhrkamp, 2009); Gerhard Roth, Das Gehirn und seine Wirklichkeit: Kognitive
Neurobiologie und ihre philosophischen Konsequenzen, (Frankfurt am Main: Suhrkamp, 1996); Gerhard Roth, Fiihlen, Denken — Wie das Gehirn
unser Verhalten steuert, (Frankfurt am Main: Suhrkamp, 2003); Gerhard Roth, “Willensfreiheit und Schuldféhigkeit aus Sicht der Hirnforschung,”
in Christof Gestrich / Thomas Wabel eds., Freier oder unfreier Wille? Handlungsfreiheit und Schuldfihigkeit in Dialog der Wissenschaften, (Berlin:
Wichern, 2005), 37-52.

(5) Cf. alsoUlrich Eibach, Gott im Gehirn? Ich — eine Illusion? Neurobiologie, religicses Erleben und Menschenbild aus christlicher Sicht,
(Wuppertal: SCM, 2006).

(6) Faced with the antinomy between freedom and necessity, Immanuel Kant, for example, developed a practical-moral concept of freedom that
establishes human dignity.

(7)  Martin Luther, “De servo arbitrio,” in D. Martin Luthers Werke. Kritische Gesamtausgabe, (Weimar: Akademische Druck- und Verlagsanstalt
Graz, 1908), XVIII, 600-787.
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systematization of his biblical-theological perspective of the problem of freedom. A critical discussionbrings both

positions into an interdisciplinary conversation and gives a final conclusion.

2. Gerhard Roth: Human Freedom as an lllusion

2.1 Roth and his neuroscientifically deterministic position

Gerhard Roth belongs to a group of prominent contemporary neuroscientists, such as Wolf Singer®, Wolfgang
Prinz®, who advocate a deterministic interpretation of brain science findings. According to this, mental phenomena
can be traced back without gaps to neuronal processes. In his essay “Willensfreiheit und Schuldfahigkeit aus Sicht
der Hirnforschung”(“Free will and guilt from the point of view of brain research”), Roth questions the free will of
humans, whereas “it is the principle of causal causation or continuous determinacy [...] in a gapless cause-effect
relationship that prevails in nature.”(?

In his argument, Roth initially recognizes that man feels free in a specific form of actions, namely acts of

will or arbitrariness. Two kinds of content characterize this feeling:

“(1) As conscious thinking and acting beings, we are the source of our will and the cause of our
actions. (2) Under identical conditions,we could also act differently or,in retrospect,could have acted

differently if we only wanted or had wanted to (this is called alternativism).”(?

Roth sees four problems in such a “strong” or “alternative” concept of free will: firstly, the feeling of
being free-willed does not necessarily imply that free will actually exists; secondly, free will should not be
confused with a will as a mental state of experience which does not have the unconscious external and internal
factors (i.e. “conditionality”) to man; thirdly, an act of will does not necessarily lead to action and vice versa,
i.e. there is no compelling connection between a willful act and an action of will; fourthly, the claim that free
will is based on the indeterminacy of quantum mechanics is not convincing, since the relevant neuronal events
that are influenced by quantum effects occur many orders of magnitude below the level of behaviorally relevant
events.!!?

For his argumentation Roth refers to experimental-psychological findings, which are interpreted strictly
under the macrophysically valid causal law. As a paradigmatic example, he refers to the experiments carried out

in the 1980s by the neurobiologist Benjamin Libet, which showed that the so-called readiness potential (RP)

(8)  Peter Singer, ,,Heute weil} ich weniger {iber das Gehirn, als ich vor 20 Jahren zu wissen glaubte,* in ed. Matthias Eckoldt, Kann das Gehirn das
Gehirn verstehen? (Heidelberg: Carl-Auer-Verlag, 2013); Peter Singer, “Vorschaltungen legen uns fest: Wir sollen authdren, von Freiheit zu sprechen,”
in: Christian Geyer ed., Hirnforschung und Willensfreiheit. Zur Deutung der neuesten Experimente, (Frankfurt am Main: Suhrkamp, 2004); Peter Singer,
Vom Gehirn zum Bewusstsein, (Frankfurt am Main: Suhrkamp, 2004).

(9) Wolfgang Prinz, “Der Mensch ist nicht frei: Ein Gesprich,” in Christian Geyer ed., Hirnforschung und Willensfreiheit (Frankfurt am Main:
Suhrkamp, 2004), 20-22; Wolfgang Prinz, “Kritik des freien Willens,” in Helmut Fink / Rainer Rosenzweig eds., Freier Wille — frommer Mensch: Gehirn
und Willensfreiheit, (Paderborn: mentis, 2006).

(10) Roth, Willensfreiheit, p. 37.

(11) Roth, Willensfreiheit, p. 37.

(12) Roth, Hirnforscher, p. 76. For a philosophical-quantum-physical debatesee Roth, Fiihlen, pp. 494-496.
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preceding a bodily movement occurs on average temporally before the decision of the will.!'® Roth sees in these
empirical findings evidence that unconscious factors (in Libet’s case: RP) exist in humansthat massively doubt the
concept of free will.

According to Roth, it is indisputable that people experience themselves as free in certain respects, e.g., in
conscious deliberation processes, which Roth calls the phenomenon of self-attribution: “Characteristic of acts of
will is the compelling feeling that we are the ones controlling our actions.”"¥ This phenomenon can be explained
in particular by mechanisms of association psychology, which deceptively constructs a causal relationship between
desire, will and action by a regular sequence (desires - intentions, plans, states of will - implementation of action).
In contrast, people are not aware of the many intermediate steps in the realization of the wish, the processes
between the “push of the will and the complicated activation of the many muscles”:1® “What we experience in the
volitional realization of a desire is a conscious, abbreviated image or model of the multiple neurobiological and
muscular events.”(!9

Roth’s central objection to a strong, alternative concept of free will is the necessary assumption of vis
mentalis (lit. “mental power”), for which there is no plausible evidence other than the self-perception of free will
(that is problematic as mentioned above).('” The assumption of a “freely deciding” conscious selfis not compatible
with the latest findings of neuroscience and psychology. Instead, brain research has shown that not a single
conscious self but “completely different states associated with self-consciousness”® are involved in conscious
decisions and that in addition unconscious processes also play a decisive role.According to developmental and
personality psychology, the foundations of personality formation about behavior would already be formed in
the first years of life and solidify with increasing age. Therefore, according to Roth, conscious and unconscious
decisions can be traced back to biological-neuronal processes, thus only conveying the illusion of freedom. While
people give reasons for their actions, ultimately, they are determined; what differentiates them is only the origin
of the variables that determine the brainwhich includes all genetic predispositions, socio-cultural influences,

conscious and unconscious learning processes:

“All available empirical evidence tells us [...] that these processes of deliberation, however

complicated, always take place within the framework of genetic prescriptions, early childhood

(13) Vgl. Benjamin Libet, Mind Time: Wie das Gehirn Bewusstsein produziert, (Frankfurt am Main: Suhrkamp, 2005), 623-642; to Libet’s own,
much more reserved interpretation of his experiments see Benjamin Libet, “Haben wir einen freien Willen?,” in Christian Geyer ed., Hirnforschung
und Willensfreiheit: Zur Deutung der neuesten Experimente, (Frankfurt am Main: Suhrkamp, 2004), 209-211. For alternative interpretations of Libet’s
experiment, which contradict Roth’s deterministic position, and for criticism concerning the experimental design and framework, which questions the
validity of the experiment, it is to bereferred to the following literatures: Geert Keil, Willensfreiheit (Berlin/New York: De Gruyter, 2007), 172-174.;
HelmutMayer, “Ach, das Gehirn — iiber einige neue neurowissenschaftliche Publikationen,” in: Christian Geyer ed.,Hirnforschung und Willensfreiheit.
Zur Deutung der neuesten Experimente, (Frankfurt am Main: Suhrkamp, 2004), 205-217; Peter Hacker, Die philosophischen Grundlagen der
Neurowissenschaften, (Darmstadt: Wissenschaftliche Buchgesellschaft (wbg), 2010), 302-312. The experiment was repeated with some experimental-
technical optimizations by P. Haggard and M. Eimer: Patrick Haggard&M. Eimer, “On the relation between brain potentials and the awareness of
voluntary movements,” in Experimental Brain Research 126 (1999), 128-133.

(14) Roth, Willensfreiheit, p.41; cf.John Searle, Geist: Eine Einfiihrung, (Frankfurt am Main: Suhrkamp 2006).

(15) Roth, Willensfreiheit, p. 41.

(16) Roth, Willensfreiheit, p. 41; the complex neurobiological basis of self-attribution is explained in detail in other works(Roth, Fiihlen, pp. 196-
198 and pp. 430-432; see also Sarah Jayne Blakemore et al., “Abnormalities in the awareness of action,” in Trends Cogn Sci6(6) (2002), 237-242.

(17) Roth, Willensfreiheit, pp. 42-43.

(18) Roth, Willensfreiheit, p. 45.
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experiences, and other social influences, and in the alternativist sense,there is no moment of actual

freedom anywhere.””

The subjective human feeling of being free is thus nothing but an illusionary deception; man is wholly determined
in his behavior.?

From the experimental psychological findings, he draws far-reaching conclusions about the accountability
or guilt of human beings. In his view, those individuals who “lack insight into their wrongdoing due to brain
damage” and whose organismic “functional architecture does not allow for appropriate behavior” should not be
punished.®V Singer, who also argues for a deterministic interpretation of brain and neuroscientific brain research,
emphasizes that judging people with problematic behavioral dispositions as bad or evil means nothing else “than
evaluating the result of a fateful development of the organ that constitutes our being.”?? Based on this new view
of accountability and responsibility,Roths concludes that the practice of jurisprudence requires profound reform:
the retributive purpose of punishment, which is based on the alternative ability to act differently, should be rejected
in favor of the purposes of deterrence or rehabilitation of the offender.?® People should answer for their deeds
without being guilty of them; instead of the previous sentence of imprisonment, the focus should be on educating

the offender in a clinic or therapy:®¥

“By the way, we conclude that although people are not responsible for their actions in the moral
sense, they can be educated to be accountable by having parents, school, or society help them form

certain personality traits that enable them to engage in deliberative decision-making behavior.”®>

2.2 Reflexion: Neurophysiological determinism in philosophical architecture

The current debate on freedom is strongly influenced by life sciences, which focus on domain-specific variants of
determinism, primarily genetic and neurophysiological.?® In this context, Gerhard Roth, as a biologist and brain
researcher, is among the prominent representatives who advocate the model of neurophysiological naturalistic-

reductive determinism.

(19) Roth, Willensfreiheit, p. 44. Wolf Singer expresses it even more sophisticatedly: “The variables of conscious decisions primarily consist
of late-learned elements: articulated cultural knowledge, ethical principles, laws, discourse rules, and agreed-upon behavioral norms.” In contrast,
early-existing strategies for weighing options, evaluationsand implicit knowledge, entered the brain due to genetic predispositions, the early childhood
experiencesor unconscious learning processes, have always unconsciously influenced decisions. (Singer, Vorschaltungen, p. 59).

(20) Singer succinctly expresses: “No one can be other than he is.” (Singer, Vorschaltungen, p. 63).

(21) Roth, Willensfreiheit, pp. 46-47; cf. Singer, Vorschaltungen, pp. 63-64.

(22) Wolf Singer, Vorschaltungen, p. 63.

(23) In addition, the protection of society from incorrigible offenders should be ensured.

(24) Roth, Sicht, pp. 181-182.

(25) Roth, Willensfreiheit, 47;see also: Michael Pauen & Gerhard Roth, Freiheit, Schuld und Verantwortung: Grundziige einer naturalistischen
Theorie der Willensfreiheit, (Frankfurt am Main:Suhrkamp, 2008), 13-15.

(26) Apart from a metaphysical, comprehensive, universal determinism, there are several so-called area determinisms (neurobiological,
psychological, social, historical, and cultural determinism), which mostly start from the beginning in a limited way. It could be the case that the world
is partially determined, but in other parts outside the domain in question, it is not. For example, one could assume that the human brain is a wholly
determined system. In contrast, the answer to whether the world is fundamentally determined at the micro level, is left open. In his argumentation, Roth

makes a powerfully comprehensive, universal claim to truth about the world.
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Philosophically, the problem of freedom and determinism is to be located in the area of the philosophy of
mind. Thereby it can be differentiated between two partial questions: The more classical of the two problems refers
to an either-or question (“freedom or determinism?”). Its unambiguous answer leads either to the stubborn defense
of freedom and denial of determinism or vice versa.?” The second part of the complex question concerns the
problem of compatibility, i.e., the question of whether freedom and determinism exclude each other. It is evident
that in case of a negative answer to the second part of the question, the classical problem of the first part dissolves.

On closer examination, the following standard positions emerge:

freedom of will
Determinism will is not free will is free
Reality det. Determinism Compatibilism
Reality indet. Libertarianism

Numerous philosophers hold a compatibilist position concerning the compatibility of determinism and free will.
It claims that free will and determinism are compatible, which means free will could be real even if reality were
deterministic. In this case, a complementary concept is present: both real elements are on different, not mutually
exclusive levels, which refer to each other and can be valid. The opposite thesis is the so-called incompatibilism.
In this case, either the free will is an illusion with a deterministic interpretation (hard determinism), or the free will
is real with a non-deterministic assumption of reality (libertarianism). It is a competitive concept in which both
aspects are on the same level; if one aspect is facilitated, the other must give way.®®

In the context of recent findings and insights into brain research and the psychology of action, Roth denies
the existence of human free will. His position thus belongs to the naturalistic-deterministic paradigm. For him, two

premises seem to be crucial important:

(1) There is no difference between the spirituality and the (neuronal)materiality: the spirituality of man and
thus his being-free cann be regarded as the result of emergent movements explainable by evolutionary
biology; the conviction of being free represents anessential brain performance for the development and
adaptability of manwhich can be unmasked as a deception;*”

(2) There is no (philosophically relevant) difference between causes and reasons; reasons are nothing

else than the conscious, internal experiential form of brain processes, which in neurobiological view

(27) Geert Keil, Willensfreiheit, (Berlin/New York: De Gruyter, 2007), 10-11.

(28) The terminological distinction made, the opposition of compatibilism and incompatibilism, is still prevalent today, but it is also often
criticized. This sweeping stenciling suggests the possibility of categorizing all philosophical concepts according to a logically exhaustive classification
criterion. The collective designations conceal a variety of highly diverse ideas. Moreover, outsider positions that do not fit into the categorizations are
not sufficiently considered. Another crucial weakness is that both camps, the incompatibilists, and the compatibilists, use the same choice of words
(“freedom” and““determinism”) but do not operate with terms of the same quality. Indeed, many incompatibilists use a more robust concept of freedom
and determinism. Thus, in the first step, it is crucial to explain what is meant by freedom or free action and which category of freedom is to be tested for
its compatibility with determinism (Keil, Willensfreiheit, 12).

(29) Roth, Willensfreiheit, pp. 43-44.
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express themselves as a complex concatenation of neurophysiological events, ultimately represent

causes (“external aspect”)®?; “We act from causes, but we explain this action with reasons.”¢!

The radical demand of some neuroscientists like Roth to expose human free will as an inscrutable self-
deception, i.e., to interpret ethically relevant actions as non-personal, no responsible authorship attributable,and
neuronal processes, can be countered by various counterarguments from a philosophical perspective. In the context
of the philosophical theory of action, the distinction between cause and reason developed by Plato should be noted,

which is illustrated in the Phaedo using the Socrates example (see Platon, Phaidon 98d.):

To the question: ‘Why did Socrates not escape from prison?’ two types of answers are conceivable:
The first type of answer (A) is: Because his sinews and bones did not move. It asks for the causes
that explain why Socrates did not escape from prison, like any other event in the physical world. The
second type (B), on the other hand, explores the reasons that moved Socrates [...]: because he wanted

to follow his Daimonion and obey the laws of the state.®?

Human actions are determined by reasons, but not caused by them.The structure of their intentionality distinguishes
reasons from causes: “People act for the sake of the goals they want to achieve through their actions. However, a
recognized and consciously chosen goal does not ‘cause’ their actions, for they are left with the option of acting
otherwise.”®3 While physical processesare causally determined, human beings are free insofar as they could act
differently for a given reason.

A further criticism is directed at the unexplained premises of the naturalistic-reductionist fundamental
ontology. Unproblematic is an epistemological reductionism, according to which brain and neuroscientific
investigations expose the neuronal correlates of human mental processes but can neither prove nor disprove the
independence of the mental in terms of its being.®® The correlation must not be confused with the causation;
the epistemological reductionism must not pass to the ontological reductionism (naturalism). Reducing personal
actions and beliefs to univocal notions of neuronal events ultimately leads to the dissolution of a complex
structure of actions and the underlying idea of a person present in his actions and his life history.® If the cognitive
performances of humans can be transferred entirely into neuronal processes, the subject and the phenomenon of
acting and thus the question of ethics are already eliminated by choice of such a scientific language of description.

Also, the reductionistic-physicalistic programmatic shows internal contradictions, which lead to
determinism’s impracticability. A scientific theory claiming to explain mental phenomena exclusively from
neuronal facts denies its basis: It is a mental phenomenon. An approach that eliminates the mental consciousness
of man, destroys its presuppositions. If argumentation and rational consideration do not come to an independent
reality, the attempt to convince dissenters is useless. What we think and mean is not owed to well-founded insight

but to differently developed brain activities.

(30) Roth, Hirnforscher, pp. 66-68.

(31) Roth, Hirnforscher, p. 82.

(32) Schockenhoff, Mensch, p. 56.

(33) Eberhard Schockenhoff, Beruht die Willensfreiheit auf einer Illusion? Hirnforschung und Ethik im Dialog, (Basel: Schwabe-Verlag 2004),
p. 16; cf. Schockenhoff, Mensch, p. 56.

(34) Schockenhoff, Willensfreiheit, pp. 17-18.

(35) Schockenhoff, Mensch, p. 57.
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It is interesting to embed the contemporary discussion of freedom, triggered by the ideological advance of
naturalism, in a synchronic interdisciplinary and diachronic larger intellectual and ideological historical context. A
detailed discussion of the comprehensive subject matter is beyond the scope of this paper. This paper aims to draw

on Luther’s understanding of freedom as a paradigmatic theological perspective in a critical dialogue.
3.Martin Luther: “On the Bondage of the Will”

3.1 Luther and his theologically deterministic position

Luther develops the concept of (un)free will in his writing “On the Bondage of the Will”, which is prompted by a
dispute with Erasmus of Rotterdam in the interest of the doctrine of justification. His response turns out to be both
systematic-theological and polemical. This polemicaland sharp tone becomes understandable when one considers

the importance Luther attached to the subject:

“It is not irreligious, then, nor curious, nor superfluous, but it is most of all useful and necessary to a
Christian, to know whether the will does anything, or nothing, in the matter of salvation. Indeed, to
tell the truth, this is the very hinge of our disputation — the very question at issue turns upon it. We
are occupied in discussing what the free will does, what the free will allows, and what its proportion

is to the grace of God.”C®

Luther’s writing shows more at stake here than just a theological disputation. For Luther, essential statements of
the Christian faith relate to the question of free will, which he does not want to drop under any circumstances.

What is at stake here is nothing less than the certainty of salvation, which is closely connected with justification:

“But now, God has taken my salvation out of the hands of my own will and received it into his own
hands. He has promised to save me, not by my own work or running, but by His own grace and mercy.
I am therefore at ease and certain, because He is faithful and will not lie to me; and moreover, because
He is great and powerful, so that no number of devils, no number of adversities, can either wear Him

out, or pluck me out of his hand.”¢”

Erasmus’ understanding of the ambiguity of Scripture®® in specific passages causes him to be indecisive in
his Diatribe regarding God’s grace and man’s free will. Although Erasmus shows what man’s free will is capable

of and what God’s grace does, free will can exert itself at one time, and at another time, it is ineffective without

(36) Luther, De servo arbitrio, p. 614: ,Igitur non est irreligiosum, curiosum aut supervacaneum, sed imprimis salutare et necessarium Christiano,
nosse, an voluntas aliquid vel nihil agat in iis, quae pertinent ad salutem. Imo ut scias, hic est cardo nostrae disputationis, hic versatur status causae huius.
Nam hoc agimus, ut disquiramus, quid nam possit liberum arbitrium, quid patiatur, quo modo se habaet ad gratiam Dei. Haec si ignoraverimus, prorsus
nihil Christianarum rerum, noscemus, erimusque omnibusgentibus peiores.*

(37) Luther, De servo arbitrio, p. 783: ,,At nunc cum Deus salute meam extra meum arbitrium tollens in suum receperit, et non meo opera aut cursu,
sed sua gratia et misericordia promiserit me servare, securus et certus sum, quod ille fidelis sit et mihi non mentietur, tum potenns et magnus, ut nulli
daemones, nullae adversitates eum frangere aut me illi rapere poterunt.*

(38) Contrary to Erasmus’s assertion that the Holy Scriptures contain dark passages and thus do not allow for “firm assertions”, Luther argues that
this is entirely clear. According to him, the deepest mysteries of God’s majesty are made available to all the public in the Gospel of Jesus Christ. The

individual difficulties of the Scriptures are not factual but grammatical.
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grace.®” Therefore, Luther sees a severe inconsistency in Erasmus’ argumentation. Since the argument about
free will is relevant to salvation, according to Luther, it is important for Christian to know that God foreknows,
decides, and accomplishes all things in the light of his immutable, eternal, and infallible will. For Luther, God’s
unchanging foreknowledge is related to all events’ necessity (necessitas). Erasmus strongly opposes this since it
would deprive man of the freedom of choice. On the other hand, Luther tries to demonstrate why the latter missed
the core statements of the Holy Scriptures.“?

In another section, Luther specifies his understanding of the unfree will and absolute necessity (necessitas
absoluta). Obviously, Luther does not mean that man is forced to do something, but that it is part of the nature of
man to do evil. Man does therein according to his will with pleasure. However, man can’t stop this willingness
with his strength;in this one-sidedness of the will, man is trapped. On the other hand, when God works in man,
man’s will is transformed;this will acts freely and is not forced. Thus, it is about man’s inability to turn away from
his evil nature out of his strength and to turn to God.“?

In this context, Luther uses the image of the riding animal and the two riders. The mount wants what its
rider wants. The two riders, i.e., God and Satan, fight with each other to possess it. At this point, Luther, from
his point of view, seizes on a central weakness of Erasmus. Also Erasmus cannot see man’s free will as entirely
sovereign but gives so much room to God’s grace that the power of free will can be regarded as relatively small
and becomes ineffective without grace.“? Luther makes the critical inquiry: Where is the power of free will if the
grace of God is absent? For Luther, Erasmus is absurd in his conclusion. According to Luther, free will could at
best be regarded as man’s ability to be seized by God’s Spirit and to be filled with God’s grace. This is contained

in man’s creatureliness.“® Free will, as such is something that only belongs to God as a predicate:

“It stands fixed, even by your own testimony, therefore, that we do all things by necessity, and nothing
by freewill, so long as the power of the free will is nothing, and neither does nor can do good, in
the absence of grace [...]. It follows from what has been said, that freewill is a title which altogether

belongs to God, and cannot join with any other being, save the Divine Majesty.”“¥

In Luther’s theological anthropology, no one can improve his life, i.e., man is from himself not capable of
anything good unless the Holy Spirit works it in him. It becomes clear that Luther equates the existence of human
free will with human pride, i.e., the possibility of trusting in one’s abilities.“”

But Luther acknowledges man’s free will in things that are subject to him. Here he makes a fundamental
distinction between two categories, superiora and inferioria: While people cannot dispose of the realm of
superiora, i.e., the purely divine realm (specifically: “God-relationship”), they are granted a certain degree of

freedom of choice in the domain of inferioria, the realm of the worldly (“everyday freedom”).“® In the latter case,

(39) Luther, De servo arbitrio, pp. 614-615.

(40) Luther, De servo arbitrio, pp. 615-617.

(41) Luther, De servo arbitrio, pp. 634-635.

(42) Luther, De servo arbitrio, pp. 635, 646-647.

(43) Luther, De servo arbitrio, p. 636.

(44) Luther, De servo arbitrio, p. 636: “At nunc cum Deus salute meam extra meum arbitrium tollens in suum receperit, et non meo opera aut cursu,
sed sua gratia et misericordia promiserit me servare, securus et certus sum, quod ille fidelis sit et mihi non mentietur, tum potenns et magnus, ut nulli
daemones, nullae adversitates eum frangere aut me illi rapere poterunt.”

(45) Luther, De servo arbitrio, p. 634.

(46) Luther, De servo arbitrio, pp. 638-639.
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man has a free will, which is manifested in the handling of property and possessions. Soteriologically of essential
importance, however, it is not the latter question of freedom of choice or action in life but the former question of
freewill.

In his further argumentation against the diatribe of Erasmus, Luther turns to the definition of free will, the
exact explanation of which he misses in Erasmus.“” According to Luther, the term “free will” in the proper sense
means that man can behave as he wishes against God and is bound neither to law nor to command. Luther argues
that from the “willing” of free will it results inevitably an ability, i.e., that man with free will can just a little
fulfill the law and believe the Gospel. It is precisely in this context that Luther names the already indicated main
argument against Erasmus’ argumentation: even Erasmus must admit that grace is indispensable to any willing and
performing;“® at the same time the latter cites a passage from Jesus Sirach 15:14-16 to prove the contrary view that
free can strive for something good according to the commandments of God without grace.“” Therein lies the major
inconsistency that Luther seeks to expose in Erasmus. Luther’s point, however, is not to deny that man has no will
but to point out that man’s will is evil and cannot correspond at all to the will of God. Again and again, the Diatribe
of Erasmus paints the picture of a man who can do what he is commanded or at least recognizes that he cannot.
Such a person, according to Luther, does not exist. Satan himself keeps people believing in their abilities because
the Scripture portrays man as bound, miserable, imprisoned, sick and dead. Only with false self-confidence does
man think to be free, blessed, vital, and alive.

According to Luther, God’s promises also deprive man’s free will of the right to exist; based on these
promises, God restores the penitent sinner.®® Why some are now touched by these promises, and some are not,
so that some accept the offered grace while others despise it, it can only be explained by a hidden will of God
(deus absconditus). Luther differentiates here between God’s revealed will and hidden will;he emphasizes the
unavailability of God following Rom 9:20.6Y Here, human logic fails and has no insight into God’s action. Man
should not want to fathom the majesty of God but turn to the incarnate God, Jesus Christ. The hardening of people

is based on the secret will of God:

“It also belongs to this incarnate God to weep, wail, and groan over the ruin of the ungodly, although
the will of the Majesty, according to His purpose, abandons and rejects some so that they perish. And
it is not for us to ask why he acts this way, but rather to worship God with fear and trembling who can

and is willing to do such things.”®?

Luther does not want to and cannot resolve this tension. It behooves man to worship God and not to inquire into
what is not revealed.

Regarding the problem of the origin of evil, Luther uses the example of the hardening of Pharaoh (Ex 7:13,
22; 8:11, 15, 28; 9:7) to show that God should not be considered as initiator of evil. Before the Fall, everything

(47) Luther, De servo arbitrio, pp. 651-674.

(48) Luther, De servo arbitrio, p. 668.

(49) Luther, De servo arbitrio, p. 671.

(50) Luther, De servo arbitrio, p. 684.

(51) “But who are you, O man, to answer back to God? Will what is molded say to its molder, “Why have you made me like this?”” (Rom 9:20;
ESV).”

(52) Luther, De servo arbitrio, p. 689: “Huius itidem Dei incarnati est flere, deplorare, gemere super perdiione impiorum, cum voluntas maiestatis

ex proposito aliquos selinquat et reprobet, ut pereant. Nec nobis quaerendum, cur ita faciat, sed severendus Deus, qui talia et possit et velit.”
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was created by God very well. After the Fall, God only designs from Pharaoh’s corrupt nature; He acts in man as
He finds him, i.e., God works evil through evil.®® Luther’s central argument and key is God’s omnipotence. For
Luther, the connection of grace with God’s almightiness forms the starting point of theological determinism. Man
is unfree and utterly incapable of contributing anything to his salvation. At the same time, God works everything
in everything and, with unalterable necessity, drives all events, good and evil. While Erasmus starts from a positive
image of man with the ability to do morally good works,*¥ Luther recognizes the nature of man as evil. According
to his very own striving, man is directed toward himself and against God, and thus cannot change it in its necessity
(immutability) by his power: “Thus it happens that he constantly and necessarily sins and errs until God’s Spirit

leads him onto the right path.”®>

3.2 Systematization: Determinism and free will in Christian anthropology

Given Luther’s controversial dispute with Erasmus over man’s free will, Zickendraht comments:

“This is actually only in the discussion dominating the whole the question of whether a better ego,
which recognizes and desires the good,in the natural man can be found, from the point of view of

absolute monergism of grace.”¢®

While Erasmus starts from a positive image of man, in which he can do morally good works out of himself, Luther
concludes on the biblical basis that nothing good or honorable can be found in man who is detached from God. The
whole man (totus homo) as a sinner is defined as unrighteous, ignorant of God, a despiser of God, deviated and
unfit before God. This hostility to God disqualifies man in terms of doing morally good works and participating in
the life of God. If it exists at all, free will in this framework is only suitable for sinning.

In this context, At the same time, Luther seems to grant man free will in things that are subject to him.
His differentiation between the realms of superiora and inferioria is ultimately an expression of Luther’s two
kingdoms doctrine. Soteriologically of importance, Decisive for Luther in De servo arbitrio, on the other hand, is
only the salvation-relevant question concerning free will in relation to God. Luther struggles for the theological
(not psychological) truth of whether man can freely dispose of the constitutional conditions of his faith, i.e., make
his will itself the object of free choice.®” According to Luther, the human active will is directed toward an ultimate
purpose, which in man’s sinfulness is not God but his sinful ego. The human will is illustrated as a beast of burden,

through which God rides the believer and the devil rides the unbeliever:

“Thus, the human will is placed as a sort of packhorse, in the midst of two contending parties. If God
has mounted, it wills and goes where God pleases.As the Psalmist [73:22-23] says: ‘I have become

like a beast of burden, and I am ever with you.’If Satan has mounted, then it wills and goes where

(53) Luther, De servo arbitrio, pp. 708-709, 711.

(54) Luther, De servo arbitrio, pp. 762.

(55) Luther, De servo arbitrio, pp. 753: “Ita fit, ut perpetuo et necessario eccet et erret, donec spiritu Dei corrigatur.”

(56) Zickendraht, Der Streit zwischen Erasmus und Luther tiber die Willensfreiheit, (Leipzig: J. C. Hinrichs‘sche Buchhandlung, 1909), 136.

(57) Benedikt Bruder, “Versprochene Freiheit: der Freiheitsbegriff der theologischen Anthropologie in interdisziplindrem Kontext,” Theologische
Bibliothek Topelmann, vol.159 (2013), 145-157.
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Satan wills. Nor is it in its own choice, which of the two riders it runs to or seeks as its rider; but the

riders themselves contend for the acquisition and possession of it.”¢®

From a theological perspective, all of man’s actions rooted in the unfree will are seen as an expression of selfishness
and self-interest, whereby man cannot change the overall orientation of his will and actions by his efforts. The
genuine turning to God is not within his possible acts of choice; his existential problem does not consist in a not-
being-able-to-change, but in a not-being-able of-wanting-to-change, which is not due to external compulsion, but
to the inner determination of the sinful will.®® From a soteriological perspective, human freedom is denied insofar
as a man cannot radically distance himself from the constitutional conditions of his existence and thus cannot
dispose of his relationship with God. “Free will” is, for Luther, a predicate of God that overtaxes man, which

becomes paradigmatically clear in prehistory:

“It was shown, therefore, in that first man, by a terrible example, for bruising our pride, what our
free will can do when left to itself — yes, if he is left to himself and is not continuously guided and

encouraged more and more by God’s spirit.”“”

The divine omnipotence puts man in the position to ceaselessly operate in the primary direction of his
(sinful) will.®" He is therefore exposed to the restless activity of wanting and acting according to the evil nature
of his will; the reality of evil cannot be blamed on God but on his instruments: “The fault, therefore, lies in the
instruments, which God does not allow to be idle, so that evil happens precisely under God’s impulse, not unlike
when a carpenter cuts badly with a serrated and toothed axe.”®?

According to Luther, election manifests itself in man’s faith: While election represents the work of God
revealed in Christ, the mystery of non-election belongs to the “hidden God” (cf. Isa 45:15) alone. Given the
election by grace, man should pass over to the worship of the hidden counsel of God. The emphasis on man’s
unfree will is ultimately soteriologically motivated: Only if salvation is founded in God alone, without being
dependent on his human efforts, is the certainty of salvation possible.

From asoteriological total perspective, Luther advocates a theological determinism: as a creatureto be
redeemed, man, corrupted and broken in his innermost being, cannot distance from himself, in other words, from
his sinful constitutional conditions. Being enslaved by sin means to be enslaved by oneself and to be bent in
oneself.® Human beings must be liberated from the illusion of freedom of will, to which they fruitlessly fixate
themselves and their abilities, through the redemptive Gospel that comes from the outside. God must, on His own
initiative, break through man’s rebellious resistance and bring redemption against the evil will of human beings.
Free will is a attribute of God, whereas human beings are essentially servum arbitrium.“® Luther’s concern is thus
the certainty of salvation: only when the decision about faith or unbelief is not in man’s hands,only then can the

believer be certain of his salvation.

(58) Bruder, Freiheit, pp. 46-47.

(59) Bruder, Freiheit, pp. 94-95, 164-165.
(60) Bruder, Freiheit, pp. 164-165.

(61) Eibach, Gott, pp. 26-27.

(62) Eibach, Gott. 140-141.

(63) Bruder, Freiheit, p. 298.

(64) Bruder, Freiheit, pp. 300-301.
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4. Synthesis - a critical dialogue between Roth and Luther

Superficially, the two deterministic approaches, Roth’s neurophysiological determinism and Luther’s theological
determinism seem to have great similarities. It can be said that both obviously represent an incompatibilist position.
In both cases it is a competitive concept in which both factual elements, determinism and free will, are on one and
the same level and thus cannot coexist, i.e., are incompatible with each other. If determinism is true, the conclusion
follows inevitably that freedom of will cannot exist.

This logical-rational thinking operation undoubtedly shows the great analogy between the two
“determinisms”, but conceals the substantial differences behind the surface structure. First of all, their writings are
to be located concretely in the respective historical contexts with their specific occasions and motivations, which
form the starting points of their respective argumentation.

Roth writes against the background of the undeniable success of neuroscience in recent decades and makes
comprehensive truth claims about the world and the whole of human existence. With his philosophical assertion
that human free will is an illusion, Roth already transcends the limits of single-scientific research and draws
very far-reaching conclusions from empirical findings with grave ethical consequences regarding culpability and
responsibility. Luther, on the other hand, represented the fundamental concern of the Reformation with regard
to the anthropological constitution and certainty of salvation in the occasional treatise De servo arbitrio. It was
written as a reaction to the humanist doctrine of Erasmus and essentially addresses the fundamental theological
question of whether man, in view of the Fall, has the freedom to turn to divine grace by his own power and in this
way bring about personal salvation.

In this context, the fundamental difference between the two approaches becomes clear despite their superficial
analogy. While Roth moves from some empirical neurophysiological findings to a far-reaching philosophical thesis,
Luther’s argumentation is essentially theological. The equation or confusion of the two determinisms resembles a
serious philosophical Category error. This difference emerges from an analysis of their argumentation insofar as
both use partly the same choice of words (“freedom”, “determinism” / “necessity”), but do not operate with terms
of the same quality. The exact meaning of the terms with their connotated contexts become understandable only
in the respective philosophical and theological context. Thus, it is crucial to explicate what is to be understood by
“freedom of will” and “determinism” and thus which category of freedom is to be examined for its compatibility
with a specific understanding of determinism.

In any case, it is clear that Roth’s central criticism is directed against a philosophically “strong” concept
of free will. This alternativeism assumes that man could have acted differently under identical conditions
in retrospect, if only he had willed differently. Against this specific understanding of freedom as a negative
background foil, Roth develops his counterargumentation on the basis of recent empirical neurophysiological
findings. His deterministic approach is first a domain-specific, genetic-neurophysiologically dominated
determinism variant, which then undergoes an ontological generalization to all areas of life as a philosophical
thesis with the ethical implications mentioned above.Luther’s position is quite different,since his position is a
specific theological determinism. He is concerned with an essentially theological insight: Man is the creature
to be redeemed, God is the one who brings about redemption. /n this respect, man does not possess the ability,
i.e. the freedom of will, to distance from himself, i. e. from sin. This would presuppose a neutral part of the
person, exempt from sin, which could then decide, as it were, against sin and for God. Luther does not know

such a creatureliness; the creature is to be called a sinner in his innermost being. To be enslaved by sin is
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thus also to be enslaved by oneself and to be bent in oneself. Consequently, salvation must come to man
from outside, in the preaching of the Law and the Gospel. Otherwise, man does not become free from the
illusion of this freedom, in which he fixes (in vain) on himself and his own capacity.According to Luther, God
must bring about salvation against the evil will of man. Free will is a predicate of God, not of man as servum
arbitrium.

In De servo arbitrio, the impression is sometimes given that Luther’s theological determinism experiences
a metaphysical expansion in this intensification of God’s omnipotence: all events, i.e. not only salvation events,
but also all calamities, as well as actions or other processes that may be indifferent to the question of salvation, are
grounded in God’s immutable will; everything that happens is necessarily in accordance with God’s will. Luther’s
concern here, however, remains a theological and pastoral one: whatever happens, the believer may know himself
secure in the fact that God holds everything in his hands.

In addition to these fundamental differences between Luther and Roth, it also becomes clear that Luther
already lays the foundation for a holistic, differentiated concept of freedom in De servo arbitrio (and in other
writings such as De libertate christiana (On the Freedom of a Christian). Thus, a Christian theological understanding
of freedom cannot besatisfied with taking human freedom in a reductionist way as an abstract being able to act
differently in relation to alternative possibilities. Consequently, Luther’s aforementioned differentiation between
the realm of superiora and inferioria, which does grant human beings a limited creaturely freedom, is important.
A good reflective balanced theology in the Reformation tradition can protect against one-sided aggravation and
prevent falling off one side of the horse or the other.

Luther and his Reformation theology knew about - obviously for completely different reasons
than neurophysiology - the limitedness of human freedom; a concept of freedom in the sense of autonomy,
the unrestricted self-determination of man over his physical, mental, spiritual and social life and thus also his
actions is always denied. Thus, Reformation theology distances itself from genuine philosophy of the subject,
such as Kant. On the other hand, contrary to a neurophysiological determinism of Roth, man as a person,
as an acting subject of freedom, is not eliminated—despite all the emphasis on the creaturely limitation of
freedom and the unfreedom in sin. Rather, even the bondage in sin is produced by a subject as an expression
of man’s spirituality. Finally, enslavement under sin, which requires liberation on the part of God (theological
determinism), has nothing in common ontologically with a naturalistic determinism, which, by assuming a
causally closed system, must necessarily lead to the exclusion of the subject, his freedom and ability to shape
his life. Consequently, the Christian understanding of freedom is incompatible with naturalistic determinismthat
Roth advocates.

Beyond these demarcations, the Christian concept of freedom opens up a new perspective of human
freedom. Despite human striving for absolute autonomy and subsequent lapse into self-centeredness, sin, man can
be liberated to freedom through an initiative intervention on the part of God. In theological terms, this process
must be thought of as a dialogical event through which man responds to the call of divine love and grace. This
liberated true freedom is not only freedom from self, from sin fo commitment to God in faith; it is at the same time
Spirit-led, practical freedom for relationships and charity. True freedom is realized in relationships and in the limits
of being dependent on others. From a Christian perspective, then, human freedom is grounded in being addressed
by God, in a living bond and relationship with the creative source of one’s existence. It is always liberated, given
and owed freedom from the bond with Christ, in whose new space of life receiving and granting love becomes

possible.
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5. Conclusion

Due to the undeniable success of natural science, more and more scientists are appearing in continental
Europe as “world interpreters” who make truth claims about the world and the entire human existence with
often undifferentiated theses. These include the renowned neurobiologist Gerhard Roth, whose deterministic
interpretation of brain and neuroscientific research seeks to expose human freedom as an illusion, leading to a
problematic view of human culpability and responsibility. His naturalistic-reductive program is to be regarded
critically in its philosophical-worldly expansiveness due to unclarified premises. In an intentioned dialogue with
the reformer it turns out that Luther‘s determinism, despite the logical-operational and conceptual surface similarity
(competitive concept regarding the two factual moments determinism and freedom of will), fundamentally differs
from Roth in its questioning and concern. Roth operates in the argumentation with purely (religion-)philosophical
terms and concepts, which arise from the question of the compatibility of determinism and freedom within
philosophy. Indeed, this question is answered philosophically in very different ways (determinism, compatibilism,
libertarianism), but not in such a way that a certain approach to the solution can be seamlessly transferred into
the theological question of human freedom of will.Further future work is desirable in this area of interdisciplinary
dialogue between theology, philosophy, and natural science.

Luther argues from the biblical-theological perspective that (besides the limitation by his bodily constitution)
man‘s (un)free will is firstly limited by the sinful human nature. This theological view of the limitation of freedom
moves on a completely different ontological level than the naturalistic-deterministic paradigm of biologists,
neuroscientists and philosophers. Luther‘s “unfree will” is not about a physical or psychological but a theological
determination, conditioned by the Fall into the bondage of self-centeredness and not derivable from the empirical
natural conditions of life. Man is limited by his Creator, who must by no means be equated with an anonymous and
all-life-determining natural causality or the “power of genes”. Otherwise, the individual human being would turn
out to be a will-less machine, whose existence in its marionette-like existence without sense, meaning and dignity
is absorbed in random mechanical-biological functionalities. Moreover, a Christian understanding of freedom
cannot be satisfied with a philosophical conception of human freedom as an abstract ability to act differently in
relation to alternative possibilities. Even the self-inflicted lack of freedom in sin is open to God‘s liberating action
on man, who is enabled to true freedom in faith and in the bond with God.®> Man’s bondage to sin is embraced
by God’s freedom in salvation.

From a Christian point of view, a naturalistic anthropology of the Roth type, which unjustifiably claims to be
able to see through the world in its entirety by reducing all phenomena of this world - including mental phenomena
- to scientifically explorable quantities through the absolutization of a naturalistic methodology, clearly falls short.
On the other hand, Luther’s original thoughts provide the basis for a balanced, differentiated, holistic concept of

freedom that can also be enriching and inspiring for us today.

(65) Rom 8:14ff.; Gal 4:5f.
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The title “Our Lady of China” (Notre Dame de Chine) was born in May of 1924, at the first Synod of Bishops in
China held in Shanghai. During the conference, at the proposal of Cardinal Celso Costantini, the plenary council
unanimously adopted the portrait of the Virgin Mary housed in the local church in Donglii, Baoding as the official
icon of “Our Lady of China.” Along with the newly designated title, the image, produced by the painting workshop
at Tushanwan, subsequently graced various local and international exhibitions, fairs, and religious spaces in the
form of paintings and sculptures. It was also mass reproduced by the Tushanwan workshops into prayer cards,
illustrations, postcards, and small religious statues, widely distributed and sold across China and abroad. In
June 2019, the Palace Museum presented the “Beyond Boundary” craftsmanship exhibition in its Meridian Gate
Gallery (wumen “FF3). The exhibition featured an exquisitely framed embroidery portrait of Mary (Fig.1), with the
inscription that reads “Our Lady of China” (Zhonghua shengmu Z£E2 ) embroidered at the bottom. Another
oil painting of the same subject (Fig.2) from 1924 was also on display in the Gate of Divine Prowess Gallery
(shenwumen FBE,F9). Part of the Vatican Museums collection, the oil portrait was signed “TSW” (Tushanwan).
Having emerged at the turn of the 20" century, Our Lady of China not only presents a distinctive model of
an indigenous religious icon but also represents a visual phenomenon that grew in tandem with China’s process
of modernization, marked by a mixture of local and foreign influences. While its history and iconography await
systematic examinations, it raised many questions regarding the construction of visual modernity in China, which
deserve even further investigations. For example, commissioned and designated by European missionaries, the
image was regarded as a symbol of Sinicized Christian art. What visual signifiers have been adopted to exemplify

an “artistic” and “Chinese-looking” image? What kind of imagination for the cultural “Other” is embedded in
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(Left) Fig.1 Embroidered Portrait of Our Lady of China, embroidery, Private Collection of Tong Bingxue
(Right) Fig.2 Tushanwan (TSW), Our Lady of China, 1924, oil on canvas, the Vatican Museums

such signifiers, for both China and the West? What common ground have the two parties managed to find through
collaboration, that led to innovations in the visual sphere? Moreover, founded upon the integration and mutual
understanding of divergent visual cultures, what kind of iconographic lineage does the image bear, and in what
way is this tradition an amalgamation of the visual memories and imaginations of both China and the West?
Ultimately, why, how, and to what extent does “Our Lady of China,” created with what today seems to be a
conventional and undeveloped “realism,” become a unique representation of the Chinese modernity in the local

context of the early 20" century?

1. Origin: What Constitutes “Artistic” and “Chinese-Looking”?

Regarding the reasons behind the commissioning of the devotional portrait to Our Lady of China, there exists a
generally believed backstory. In 1908, Father Rene Flament, who had just become the pastor of the Donglii church
in Baoding, wanted a more “regal, Chinese-looking” Madonna painting for the church. The finished canvas would
later become widely recognized as Our Lady of Donglii (REEE&}).) However, J.M.Trémolin’s accounts reveal
the existence of devotional images in the Donglii church before 1908. When the church opened in 1902, it already
housed a Madonna painting made by a local virgin. Madonna and the child are depicted in the center of the canvas,
flanked by Father Giron holding an image of the newly built church on one side and the local Christians of all

genders and ages on the other.> One could hardly argue that this image — painted by the local virgin and depicting

(1) The main source on which the current scholarship is based is a series of articles on Our Lady of Donglii and Our Lady of China published
in Le Bulletin Catholique de Pékin (Beijing, 1925-1933). Jean-Paul Wiest, “Marian Devotion and the Development of Chinese Christian Art During
the Last 150 Years,” in Multi-aspect Studies on Christianity in Modern China, edited by the Institute of Modern History of the Chinese Academy of
Social Sciences, Beijing, and KU Leuven Centre for Nanhuairen Studies, Belgium (Beijing: Social Sciences Literature Press, 2011), pp. 200-202. Song
Zhiqing, Zhonghua Shengmu Jingli Shihua (Tainan: Wendao Publishing House, 2005), pp. 81-83.

(2) Jean-Paul Wiest, “Marian Devotion and the Development of Chinese Christian Art During the Last 150 Years”, pp.200-201.

Zhang Xiaoyi, “From Mother Empress to Our Lady of China: Behind the Display of TSW’s Our Lady of China at the World’s Fair,” in the Journal
of Catholic Studies (Tianzhujiao yanjiu lunji), Issue 12, eds. Beijing Institute of Catholic Culture, 2015, p.193.
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local prayers — is not “Chinese-looking.” Nevertheless, Father Flament still considered that the painting “lacks
artistic quality and elegance in style. Its crowded composition and vague subject matter fail to achieve a sense of
regality and is not suitable as a sacred icon for a church.”® Therefore, for Father Flament, the ideal image of Our
Lady should not just embody Chinese characteristics in a random sense, but be “artistic”” while “Chinese-looking.”

What, then, constitutes an “artistic” “Chinese look”? The reference images sent by Father Flament to
the painting workshop at Tushanwan give out some clues. The two images included a reproduction of Ingres’s
renowned painting The Virgin Adoring the Host (Vierge a I’'Hostie, currently housed in the Musée d’Orsay in
France), as a reference for depicting the face, and a photographic portrait of the Empress Dowager Cixi for the
costume.® From them, it becomes clear that the “Chinese look” as conceived by Father Flament does not imply a
Madonna with a Chinese-looking face, but a Mary in the style of Ingres, dressed as a Chinese empress. In the 1854
painting by Ingres, the virgin stares downwards timidly, her face calm and serene, displaying a sense of humbleness
during worship. However, Father Flament decided to replace the virgin’s modest dress with the empress’s gown,
intentionally emphasizing the grandeur of the costume as “Chinese-looking.” It can thus be argued that, first, the
“artistic” quality is judged by the standards set by the French Neoclassical school, most prominently by Ingres,
who is known for his Orientalist paintings. Secondly, the “Chinese look™ refers neither to a Chinese-looking face,
nor the day-to-day outfits worn by the Chinese. Rather, it is represented by the indigenous clothing that could
manifest the highest authority at the time.

Such an idea of westernized Chinese style is likely related to Western missionaries’ actual experiences
with clothing in China.® In the late Qing Dynasty where Father Flament lived, clothing was a set of vernacular
visual codes that communicated social status, cultural hierarchies, and power structures. As a strategy in visual
communications, it inherited the logic behind the design of the special “Confucian dress,” which emerged during
the period when Matteo Ricci lived in China and intended to identify the missionaries as “Western literati.” What
Father Flament demanded was not simply a Chinese dress, but the gown that belonged to the Empress Dowager.
Symbolizing the highest order of female clothing in China, it could best embody the majesty of Madonna. However,
the black and white photograph from Father Flament certainly failed to provide a reference to the costume’s colors
for the painter.® Whether to adopt the bright, imperial yellow, the color of the highest honor of the Qing royal
family, or adhere to the traditionally used blue in Western depictions of Madonna, as seen in Ingres’s painting?
the Tushanwan painter eventually chose the latter, since yellow is often associated with sinful acts such as lies,
betrayal, and jealousy in the tradition of Christian art.””)

In addition, as far as oil painting is concerned, with the arrival of the Jesuits during the late Ming and early
Qing Dynasties, the medium had been featured in exhibitions and moderately popularized. The Qing imperial
palace also had the tradition of creating, collecting, and displaying oil paintings. However, before the 1820s, oil

painting remained a highly alien import to most ordinary Chinese, and oil paint relied entirely on imports, with

(3) Song Zhiqing, Zhonghua Shengmu Jingli Shihua, p. 82.

(4) Zhu Zuohao, Chao Shengmu Jianyan (Shanghai: Tushanwan Publishing House, 1934), p. 29. Jean-Paul Wiest, “Marian Devotion and the
Development of Chinese Christian Art During the Last 150 Years”, p. 201.

(5)  Zhu Zuohao, Chao Shengmu Jianyan (Shanghai: Tushanwan Publishing House, 1934), pp. 29.

(6)  Although many believed this image was a photograph of an oil portrait of Cixi, originally painted by the American painter Kathereen Carl,
according to the comparison in color and style, as well as the available material evidence and a portrait of Cixi published by Father Flament on French
Magazine, it was supposed to be a black and white photograph gifted to Alice Roosevelt, daughter of Theodore Roosevelt, by Cixi. A colored version
appeared on the cover of the French newspaper L illustration on June 20, 1908.

(7)  Michel Patoureau, The History of a Color: Yellow (Princeton and Oxford: Prinston University Press, 2019), pp. 111-128.
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very limited colors and varieties.® Despite the difficulty in procuring the materials, Father Flament insisted on
using oil painting as the medium for portraying Our Lady of China. This insistence is rooted in the tradition of
Western visual culture, where paintings are inherently an inseparable constituent of “fine art” and “high art.”
Simultaneously, it also stems from the Western definitions of “art” and “artistic,” which are measured by the ability
to render “realistically,” at which the painting medium tends to excel. In advocating a “Chinese-looking” portrait
of Our Lady, Father Flament adopted the costume of Cixi to evoke the female figure of the highest authority;
the blue color typical of portraying Madonna’s gown to reinforce the Christian visual tradition; and the Western
medium of painting. These decisions had in fact facilitated an iconographic innovation, by incorporating visual
symbols from both Chinese and Western cultures.

Embodying the Western canon of art and the tradition of a systemized visual culture, the medium of oil
painting counted toward Father Flament’s definition of “artistic” quality. As mentioned above, he further explained
the icon’s lack of aesthetic with respect to its artistic style, composition, and functionality: the image must be
done elegantly, without any roughness. It needs to establish a clear composition with its figures and should not
be too crowded. It should suit the purpose of religious services, rather than of the public’s entertainment. It is
easy to tell that Father Flament deemed the portrait made by the local virgin as “roughly made, compositionally
chaotic, and lacking a religious seriousness.” However, according to Father Song Zhiqing, contrary to Father
Flament’s sentiment, the Chinese people were not opposed to this portrait but were fond of it. Nevertheless, when
the Tushanwan painter completed the commissioned portrait of Our Lady of Donglii, the Chinese responded with
a higher degree of “fondness,” even “astonished” by it, as if underwent a visual shock.?”

From the local reception of the two portraits of Our Lady, one discerns a general acceptance, disregarding
whether it is a folk painting made by a local virgin, or an astounding, “artistic,” and “Chinese-looking” portrait
made at the requirement of the missionary. As Song explains, “It was because they had never encountered a more
beautiful icon. In fact, it [the first portrait] was mediocre.”'” This was the reason that “Father Flament wanted a
more attractive icon, so as to manifest the beauty of Madonna.”Y The newly appointed Father Flament played a
crucial role in substituting the Madonna portraits: he was resolute in replacing the portrait that was already accepted
by the locals, insisting that the image was too crowded and less presentable for church — that there was an urgent
need for a more solemn image with a well-defined composition to fit a sacred space like church. The missionaries
were looking for a truly infectious aesthetic in religious icons, which should be reflected in the images’ ability to
attract the prayers’ gaze, and thereby immerse the religious in a sacred experience. This aesthetic is deeply rooted
in the Jesuit visual tradition, longstanding as a major tool for Jesuit missions abroad since the Age of Discovery.!?

The Western aesthetic distinguishes itself for its mastery of realism, creating images with “life-like”
vividness. Introduced to Western art in the late Ming and early Qing dynasties, China experienced a common

visual shock. Emperor Wanli once marveled at an oil portrait of the Virgin Mary, comparing it to a “living immortal

(8)  Zhu Boxiong and Chen Ruilin, “The Tushanwan Painting Studio and Western Painting Supplies,” in Chongshi lishi suipian: Tushanwan yanjiu
ziliao cuibian (Beijing: Beijing Opera Press, 2010), pp. 238.

(9) Song Zhiqing, Zhonghua Shengmu Jingli Shihua, pp. 129.

(10) Ibid.

(11) Ibid.

(12) Evonne Levy, “Early Modern Jesuit Arts and Jesuit Visual Culture: A View from the Twenty-First Century,” in Journal of Jesuit Studies, Vol.1
(2014), pp. 66-87.
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GE##11).”0 The literati and scholars also praised the portrait as “almost alive (EL3R#14)” and “a bright mirror
reflecting her likeness, as if moving (WBERERIEE, IREBAREN).” While religious images provide more than
just an aesthetic experience, a striking visual impression tends to be a potent means of achieving transcendence
and epiphany. Therefore, an impactful aesthetic delivery often predicated the success of a mission. For example,
when Matteo Ricci founded the first mission station in Zhaoqing, Guangdong in the 16" century, the locals all
spontaneously knelt in front of a portrait of Madonna to worship it, attracted by its “life-likeness.” In the 17"
century, upon an “extraordinarily beautiful” portrait of Virgin Mary, Xu Guangqi felt “his heart and soul were
connected, reaching a moment of epiphany (/{0\##% 1, BAELE Z).” Soon after, he was baptized and converted to
Christianity. And in the 18" century, in a letter written by French Jesuit Jean Francoise Foucquet, “Based on what
I know about the Chinese, if we could make the religious rites more splendid, it would be more attractive to the
Chinese ... The beautiful religious icons brought from France this year have deeply touched all Christians.”'® In
fact, the above descriptions of the “artistic” share the same tradition with the visual and aesthetic canon established
since the Renaissance.

Thus, if we consider Father Flament’s commissioning of a new Madonna icon in 1908 as the origin of an
artistic project, in deciding what constitutes “artistic” and “Chinese-looking,” we must first recognize the central
role of the then dominant visual episteme of the West, assumed by the missionaries. Within it, the process of
deciding what is worth looking at and what is not — that is, what is “art” and “artistic,” and what is legitimately
“Chinese-looking” — naturally involved the gaze of the Other. It was simultaneously a transcultural reconstruction,
where the Western visual culture reconfigured the visual tradition of its Other; and an effective path, along which
the modern Western civilization built a globalized network.

Even so, this foreign transplantation of the Western iconographic paradigm should not be wholly equated
to the manifestation of colonial and political power. Through a series of interpretations and misinterpretations,
images’ inherent multiplicity of meanings, fluidity, and mobility often became a propellent for diversifying and
innovating the visual culture of modern China. After all, the gaze does not operate one-sidedly. It works only
when the audiences are in “deep resonance.”” From this perspective, even the Chinese who lacked knowledge
of foreign art were not passive recipients, being unilaterally transformed by the so-called colonial discourse.
Rather, they actively inhabit such visual experiences. During the encounter of local traditions and foreign
visual culture, a unique, local visual paradigm gradually came into shape. It was neither entirely traditional nor
entirely foreign, swinging between modern and classical. In essence, it embodied a synthesis of East and West,
where the Self and the Other existed in symbiosis, eventually becoming a part of China’s visual enlightenment

in the 20" century.

(13) Matteo Ricci, Li madou quanji: li madou zhongguo chuanjiao shi (Taipeei: Guangqi Publishing House, Fu Jen Catholic University Press,
1986), trans. Luo Yu, pp. 347.

(14) Gu Qiyuan, “Kezuo zhuiyu,” in Xu xiu siku quanshu, Volume 1260 (Shanghai: Shanghai Chinese Classics Publishing House, 1995),
pp-192.

Jiang Shaoshu, “Wusheng shishi,” in Xu xiu siku quanshu, Volume 1065 (Shanghai: Shanghai Chinese Classics Publishing House, 1995),
pp.579.

(15) Matteo Ricci and Nicolas Trigault, Li madou zhongguo zhaji (Beijing: Zhonghua Book Company, 2010), trans. He Gaoji et al., pp.168.

(16) Li Duo, “Xu wending gong xing shi,” in Zhongxi wenhua huitong diyiren: Xu Guangqi xueshu yantaohui lunwen ji (Shanghai: Shanghai
Chinese Classics Publishing House, 2006), eds. Song Haojie, pp. 231.

(17) Jean-Baptiste Du Halde, Yesuhuishi zhongguo shujian ji (Zhengzhou: Daxiang Publishing House, 2001), trans. Zheng Dedi et al., pp. 225.
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2. Iconography: Tracing “Maria Regina” and Local Innovations in Its Visual
Representation

Despite the differences in details, the existing portrayals of Our Lady of China were overall constructed similarly:
Virgin Mary is dressed in a blue gown in the style of the Empress Dowager Cixi, wearing a Western crown,
holding a scepter decorated with irises. Her throne is raised with steps, flanked by lilies and roses on each side.
These common iconographies are the central visual cues of an Our Lady of China icon, which, regardless of
their divergent details, unified these various depictions, gaining them equal legitimacy within the church, to be
circulated widely. Whether it was the commission of the painting by the French priest Rene Flament in 1908,
or the Italian cardinal Celso Costantini’s designation of it as the icon of Our Lady of China in 1924, European
missionaries at the time were preoccupied with “localizing” the icon, while maintaining the Western iconographic
traditions. In this painting, the plain veil in the Ingres original is replaced by a magnificent crown. Our Lady of
China holds an iris-shaped scepter in her right hand, while her left hand was put around the child Jesus, who stands
on her knees. The crown, scepter, and throne are a trinity of visual symbols that stand for power, running through
the many iterations of Our Lady of China.

The crowned Madonna, or “Maria Regina,” was not a Chinese invention. This iconographic type has existed
in Western Christian art since the Middle Ages, along with the emergence of Marian Devotion, it flourished during
the Gothic period, as seen in the monumental statue of the Virgin Mary at Norte-Dame de Paris in the early 14th
century. In these early examples (such as The Blue Virgin at Notre Dame de la Belle Verriére from the early 12th
century), Mary is usually depicted frontally, in a pose that was also adopted in the portrayal of Our Lady of China.
In addition to the baby Jesus cradled in her arms, Mary sometimes appears with a scepter decorated with lilies in
her hand (as seen in the 14th century Virgin of Jeanne d’Evreux, housed in the Louvre), a motif that symbolized
regality and authority. Generally speaking, the early development of this iconography in Western Christian art was
accompanied by the shift in representation, moving from the “Byzantine Empress” in the art from the Near East to
the “Western Queen” popular in Catholic art.!'

Tracing the evolution of Marian representations in China, the image of Our Lady of China from the early
20th century established the first instance in the tradition of Sinicized Christian iconography, where “Maria
Regina” was represented visually. The earliest Marian image in China was found on Katarina Vilioni’s tombstone
in Yangzhou (Fig.3). The tomb dates back to the 14th century but was only rediscovered in the 1950s.1” The
image depicts Mary sitting on a Chinese-style “throne.” Jesus, sitting on her lap, is held by her left hand, while
her right hand is placed on her chest. The depiction follows the iconographic type of “Virgin Hodegetria,” which
was then popular in Italy.?” In Byzantine art, “throne” often connotates “royal power.”?" However, when the
motif is translated into a large, unadorned Chinese seat without a backrest, it no longer signifies regal status and

supreme power in the Chinese context. The gowns of Mary and Jesus are represented with plain lines, and there is

(18) Marion Lawrence,“Maria Regina”, The Art Bulletin, Vol. 7, No. 4 (Jun., 1925), pp.161.

(19) Francis Rouleau, “The Yangchow Latin Tombstone as a Landmark of Medieval Christianity in China,” in Harvard Journal of Asiatic Studies
17 (1954), pp. 346-356.

(20) Developed from the “Byzantine style,” this Christian iconography arrived in the East through Crusader Art. It became popular in Italy in the

1280s and maintained its popularity until Renaissance.
Wu Qiong, “Virgin Hodegetria and the Formation of Vernacular Paintings During the Italian Renaissance,” in Yishu xue yanjiu (Issue 4, 2020), pp.
60-67.

(21) Ibid, pp.61-63.
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Fig.3 Rubbing of the tombstone unearthed in Yangzhou, with Latin inscriptions and a depiction of the Virgin,

1342, Yangzhou Museum

no portrayal of a scepter or a crown. With such, this Sinicized icon failed in translating the power and noble status
of Madonna. Based on the location where the tombstone was unearthed, it is assumed that it was buried in the city
walls only half a century after it was made.®® After all, since the tomb belonged to a foreign merchant family, the
image of “Virgin Hodegetria” on a throne struggled to generate a wide and long-lasting impact in China. From the
introduction of Christianity in the Tang Dynasty to its prevalence during the Mogol reign, it is generally believed
that the activities of Marian devotions and depictions were only carried out among the Hu people. The situation
was fundamentally changed with the arrivals of the Jesuits and Torahs in the late Ming and early Qing Dynasty.?®

Influenced by the Jesuit mission of “cultural adaption,” Christianity made its third entry into China at the turn
of the Qing Dynasty. While the Chinese found it difficult to understand the imagery of a half-naked, crucified Jesus
and the claim that he was “a traitor,” the story and image of the Virgin Mary were received more widely, becoming
one of the powerful tools for the Jesuit mission.?¥ > Towards the end of the 16th century, the Chinese living in
Nanjing commonly believed that the “Lord” is a woman who holds an infant. Some even mistook the Christian
God for the Buddhist Guanyin.®® Exemplified by Matteo Ricci, the first wave of Jesuit missionaries catered to the
“upper-class” in their mission. Identifying as the “Western literati,” they promoted Christian doctrines in China
by introducing to local officials and scholars the latest achievements in Western science, humanities, and art,

including the paintings of the Virgin Mary. In 1601, Ricci gifted Emperor Wanli two paintings of the Virgin, which

(22) Xia Nai, “Yangzhou lading wen mubei he Guangzhou weinisi yinbi,” in Kaogu (June 1979), pp. 532-537.

(23) Song Gang, “The Many Faces of Our Lady: Chinese Encounters with the Virgin Mary between 7th and 17th Centuries”. Monumenta Serica:
Journal of Oriental Studies (Dec 2018, 66), pp. 312.

(24) Yang Guangxian, an anti-Christian figure active in the early Qing Dynasty, stated that “Jesus is a traitor who is plotting against the righteousness
of the law; he is not a law-abiding citizen.”

Yang Guangxian, “Bu de ji,” in Tianzhujiao dongchuan wenxian xu bian (Taipei: Student Book Company, 1966), pp. 1135.

(25) As Jacques Gernet argues, “the very first belief the Jesuits wanted to bring to East Asia was the devotion to the Virgin.”
Jacques Gernet, René Etiemble et al., Mingging jian ruhua yesuhui shi he zhongxi wenhua jiaoliu (Chengdu: Bashu Publishing House,1993), trans.
Geng Sheng, pp. 94.

(26) Xie Zhaozhe, Wu za zu (Shanghai: Shanghai Bookstore Press, 2001), pp.82.
H. Bernard, Tianzhujiao shiliu shiji zai hua chuanjiao zhi (Shanghai: Commercial Press, 1936), pp. 282.
John E. McCall, “Early Jesuit Art in the Far East IV: in China and Macao before 1635,” in Artibus Asiae (1948, 11), pp. 47.
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the Chinese deemed as in “ancient style” and “new style” respectively.?” According to Xiang Da and Fang Hao,
two historians specializing in Sino-foreign communications, the gifting of the two paintings marks the “original
entry of Western art in China.”®®

Based on historical accounts, Ricci received a painting from Europe in 1598. The work was a reproduction
of the altar painting at the Cathedral of Santa Maria de la Sede in Seville. Known as The Virgin of La Antigua
Chapel, this monumental icon in the Hodegetria type shows the Virgin and the Child at a full-body length
(Fig.4).? However, upon arrival, the reproduced painting was already broken into three parts.®® In 1599, Emanuel
Dias Senior, the rector of St.Paul’s College in Macau, sent Ricci another bust-length painting, reproduced from
the Salus Populi Romani icon in the Santa Maria Maggiore Basilica (Fig.5).C" Often attributed to St. Luke, the
Santa Maria Maggiore Virgin received great popularity in Europe during the Age of Discovery, recreated into
paintings and mass-produced intaglio prints (Fig.6).®? Presumably, these two replicas were the two paintings
gifted to Emperor Wanli by Ricci. Based on the artistic styles and conditions of the two pieces, The Virgin of La
Antigua Chapel Virgin was likely considered “ancient,” while Salus Populi Romani was deemed “new” in style.?

Although Ricci dedicated the two paintings to the royal court, their replicas managed to circulate in public.
Ricci had once decorated the church in Zhaoqing with a miniature painting of the Virgin, which resembled the
“new-styled” Salus Populi Romani, only smaller in size.®¥ In the early 20th century, Dr. Berthold Laufer purchased
a painting of Madonna in Xi’an, signed by a certain Tang Yin. This painting, showing the Virgin in a white robe, is
now known as the Chinese Madonna and belongs to the collection of Chicago’s Field Museum of Natural History
(Fig.7).®® Only in recent years has it been dug out from the museum storage and shown to the public. In both
the ink scroll and the oil painting in the Santa Maria Maggiore Basilica, the depictions of Mary’s posture, hand
gestures, and the style of her robe bear iconographic similarities, and the Chinese painter was likely influenced by
the latter work. However, neither image stresses the regal status of the Virgin, leaving out the motifs of the crown,
the scepter, and the throne. Rather, Mary is portrayed as a commoner, just like how she’d appear in the eyes of St.
Luke.

(27) Han Qi, Wu Min, Xi chao chong zheng ji, xi chao ding an: wai sanzhong (Beijing: Zhonghua Book Company, 2006), pp. 20.

(28) Xiang Da, “Ming qing zhi ji zhongguo meishu suo shou xiyang zhi yingxiang,” in Tang dai chang’an yu xiyu wenming (Chongqing: Chongqing
Press, 2009), pp. 396.

Fang Hao, Zhongwai jiaotong shi (Changsha: Yuelu Press, 1987), pp. 907.
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Peiping: Wen Tien Ko, 1937,111. Harrie Vanderstappen,“Chinese Art and the Jesuits in Peking”, 106.

(30) Matteo Ricci, Li madou quanji, pp.284-285.

Jonathan Spence, The Memory Palace of Matteo Ricci (Shanghai: Shanghai Far East Press, 2005), translated by Chen Heng and Mei Yizheng,
pp.355.

(31) Matteo Ricci and Nicolas Trigault, Li madou zhongguo zhaji, pp.377.

(32) The restoration of the painting was completed in 2018. The work is currently housed in the Pauline chapel. https://fsspx.news/en/news-events/
news/restoration-17th-century-salus-populi-romani-icon-st-mary-major-35397

(33) Mo Xiaoye, Shiqi zhi shiba shiji chuanjiaoshi yu xihua dongjian (Hangzhou: The China Academy of Art Press, 2002), pp.56-57.

(34) H. Bernard, Tianzhujiao shiliu shiji zai hua chuanjiao zhi, pp. 281.
Michael Sullivan, The Meeting of Eastern and Western Art (Nanjing: Jiangshu Art Press, 1998), translated by Chen Ruilin, pp.4.

(35) Whether the painting portrays Guanyin, the Virgin Mary, or Marian Guanyin (a figure that helped preserving faith during Japan’s ban of

Christianity) remains disputable.
Dong Lihui, “Shengmu xingxiang zai zhongguo de xingcheng, tuxiang zhuanyi jiqi yingxiang,” in Wenyi yanjiu (Oct 2013), pp.132-142.

Chen Huihong, “Liang fu yesuhui shi de shengmu shengxiang: jian lun mingmo tianzhujiao de zongjiao,” in Taida lishi xuebao (June 2017), pp.
61-63.
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Compared to the painting in “new style,” the more antique-looking Seville Virgin might better cater to the
“ancient-loving” Chinese.®® Published in the 17th century in Nanjing, Chengshi Moyuan, an acclaimed catalog
of ink designs, includes a woodblock print of Madonna and the Child (Fig.8). The inscription on top is spelled
in Roman letters, which reads “God.” This print shows the Virgin in a similar posture and gown to those in The
Virgin of La Antigua Chapel, while including a halo and two angels as well. The Virgin’s right hand, pointing
upward, indicates that the image was made in conformity with the classic Hodegetria type. Different from Salus
Populi Romani and its Sinicized ink variant, the Chinese woodcut print and its prototype The Virgin of La Antigua
Chapel, which was commissioned by the Queen of Aragon, stress the magnificence of clothing and the noble status
of the characters.®” The two angels holding the crown transform the depicted scene into a coronation, implying
that the Virgin is no longer mortal but has transcended into heaven. However, after cross-cultural and trans-media
translations, the Virgin’s clothes — painted and gilded in the original — are only rendered monochromatically in
the woodblock print.®® Besides, such clothing would not have been able to manifest the Virgin’s supremacy in
a Chinese context, nevertheless. In the woodblock print, the crown is also depicted in a simplified manner, let
alone the portrayal of the Holy Father. Appearing above the crown, God is reduced to a supporting character,
indistinguishable from the two angels. While Ricci wrote explanatory texts in Chinese for the three other Christian
woodblock prints in Chengshi Moyuan, this one was left with no caption.

The depictions of the Virgin can be found in an array of Chinese publications in the 17th century. Aside
from commercially successful books, advertisements, and product catalogs such as Chengshi Moyuan, even within
religious publications and pamphlets,®? the image of Our Lady does not fully conform to the Western iconography
of Maria Regina. More commonly, the Virgin is illustrated to be a woman who exemplifies the Confucian virtues
(as seen in Song Nianzhu Guicheng, Fig.9), or an immortal female deity (as seen in the I/lustrated Life of Jesus,
Fig.10). In the Chinese Mariological texts from the same period, the depictions of Mary align with these visual
representations: as an exemplary figure who meets the Confucian expectations in Feminine Conduct, Speech,
Comportment, and Works (de yan rong gong {EEEZE M), a loving mother who embodies the tradition of filial
piety, and a Buddhist female deity. “” In examining Chinese Mariology from the 7th to the 17th century, Professor
Song Gang concludes that by the dawn of the Qing Dynasty, the Virgin had been remodeled to fit the Confucian
ideal of womanhood. Intertwined with complex religious beliefs and dominant Confucian morals while exalting

the superiority of power, the Sinicized image of the Virgin is epitomized by the figure of “Mother Emperor.”“?
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(Ph.D.Dissertation. Princeton University, 1998), pp. 213-4.
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shi (Issue 24, Aug 2019), pp. 445-474.

(40) In the early writings of Luo Mingjian, the name of Mary was translated as “Xian ma li ya Tianzhu shengmu niangniang,” which borrowed
the title for deity in the local tradition. The title “Xian” refers to the immortal deity in Daoism and similarly, “Tianzhu shengmu” refers to a female
immortal, such as Dongling shengmu, Taiyuan shengmu. “Niangniang” is a popular title bestowed to a female deity, as seen in Tianfei niangniang,
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Dai Guoqing, “Mingqing zhi ji shengmu maliya de zhongguo xingxiang yanjiu” (PHD Dissertation, South China Normal University, 2010), pp.101-
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Dai Guoqing, Shengmu Maliya zai zhongguo (Taiwan: Taiwan Christian Art Press, 2014).
(41) Song Gang,“The Many Faces of Our Lady,” pp. 334-337.
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Fig.7 The Chinese Madonna, ink and color on silk, Field Museum of Natural History, Chicago

Fig.8 The “Tian zhu” print collected in Chengshi moyuan, woodblock print
Fig. 9 Illustration for Jodo da Rocha, Song nianzhu guicheng, the inscription reads: “40 days after Christmas, the
Virgin presented Jesus Christ to the Lord”
Fig.10 Illustration for Giulio Alenio’s /llustrated Life of Jesus, the inscription reads: “the Virgin was crowned

above all saints”

Adopted by Giacomo Rho in Shengmu jingjie, this unique title was unknown to Western theology, conjuring a
Sinicized imagination of the Virgin as an honorable, authoritative mother figure, as conceived in Confucianism.
Emphasizing the supremacy of Our Lady, the title expresses a similar sentiment as seen in Xu Guangqi’s Fulogy on
the Portrait of the Virgin Mary (Shengmu xiang zan): “her status is more superb than that of all gods... her virtue
exceeds that of all saints.”“?

While textual descriptions managed to conjure up this image of the Virgin as a majestic, powerful figure,
at the time, there was yet to be a localized visual language that could directly capture the essence of the “Mother
Emperor.” Towards the end of the Middle Ages, European Christianity experienced a “visual” turn, by which
sight and visuality became associated with spiritual belief and the existence of God.“» The beginning of visual
modernity was similarly marked by ideas such as “seeing strengthens beliefs” and “religion bestows art the power
to be seen.”™ In comparison, it was with the icon of Our Lady of China in the early 20th century that China

eventually found its localized visual expression for the unique conception of the “Mother Emperor.”

3. Realism: The “Realist Desire” and the “Christianized Modernity”

Regardless of the difference in the many versions of Our Lady of China, their common adoption of Realist
techniques is worth noting. As discussed earlier, Western missionaries believed that realism was the basic guarantee

of an icon’s aesthetic quality. This conception is rooted in the artistic cannon established by the Renaissance and

(42) Xu Guangqi, Xu guangqi quanji (jiu) (Shanghai: Shanghai Chinese Classics Publishing House, 2011), eds. Zhu Weizheng, Li Tiangang,
pp. 420.

(43) Nicholas of Cusa, On the Hidden God (Beijing: Commercial Press, 2017), trans. Li Qiuling, pp. 78-84.

(44) Roland Recht, Secing and Believing (Beijing: Peking University Press, 2017), trans. Ma Yuexi, proofread by Li Jun, pp. 1-7.
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reinforced throughout the development of Western art, which is also reflected in Matteo Ricci’s critique of Chinese
painters. For Ricci, they lacked the so-called “basic techniques” and “common knowledge” in painting, such as the
skills to manage proportions and light and shadow.“> Although the missionaries were deeply attracted to Chinese
culture and friendly towards the Chinese, critiques like Ricci’s show a Western-centric mode of thinking that
judges art based on the realist canon, influenced by the styles dominating European art during the same period.
This mode of thinking was similarly taken up by Father Flament in 1908, when he considered the work by the
local painter not “artistic” and felt the need to hire painters who were professionally trained in Western realism to
create a simultaneously “artistic” and “Chinese-looking” work. This started to change in the 1920s when Celso
Costantini’s aesthetic ideals started to influence local art-making. During the transitional period between the Ming
and Qing Dynasty, the “common knowledge” in Western art was not the primary concern for Chinese painters, nor
did the Chinese see the difference between European and Chinese painters as a result of their varied knowledge in
painting. What Ricci referred to as “common knowledge” is but an alternative artistic choice: the realist techniques
from the West were even regarded by the literati as “entirely absent of controlled brushwork” and “not to be
considered as high art.”¢¢

Despite being degraded as “unqualified” in the 17" century, by the early 20" century, Realism and
representational art, which is built around the use of linear perspective, took on entirely different cultural, if
not political, connotations for the Chinese. This shift occurred in tandem with the influx of foreign, modern
notions, including the concept of “art” and “bijitsu,” arriving in China from the West and Japan. In researching
early photography—a representative device for producing realistic images—in China, scholar Yi Gu examines the
increasing conflation of realism and the modern pursuit of truth in the Chinese cultural sphere during the late
19" and early 20" centuries. Particularly, against the backdrop of the Xinhai Revolution, Gu looks into how
“realism” was constructed as a sign of progressiveness, synonymous with the rejection of feudal superstitions,
the promotion of “modern” knowledge, and the revelation of objective “truth.” In constructing this new visual
paradigm, Zhenxiang hua bao (The Truth Record), a Shanghai-based magazine founded by the Lingnan School
painters Gao Jianfu, Gao Qifeng, and Chen Shuren in 1921, played a critical role.“” During the early years of the
Republic of China, realism had become a necessary tool for “revolution”: as argued by Chen Duxiu during the
New Culture Movement, “To improve Chinese painting, we must embrace the spirit of realism in Western painting
... we must adopt realism, so we can allow our talent to be expressed in our own paintings and not follow the steps
of our ancestors.”“®

Drawing upon her research on the urban consumer culture that targeted the Chinese intellectuals at the
dawn of the Republic of China, Professor Laikwan Pang discerns a dominant force behind the new pictorial style
that stressed the use of perspective and the detailed portrayal of facial features and expressions. Calling this force
a “realist desire,” Pang analyzes the significance of “realism” in the context of modernity from the perspective
of Chinese intellectuals, contextualizing and pointing out the divergent meanings of “realism” as understood by

Chinese and Western art at the beginning of the 20™ century.“” Unlike this “internal” perspective that comes from

(45) Ricci, Li madou quanji, pp.18.

(46) Zou Yigui, Xiaoshan hua pu (Jinan: Shandong Pictorial Publishing House, 2009), pp.144.

(47) Gu Yi, “What’s in a Name? Photography and the Reinvention of Visual Truth in China, 1840-1911,” in The Art Bulletin, Vol 95 (2013, 1),
pp. 131.

(48) Chen Duxiu, “Meishu geming,” in Ershi shiji zhongguo meishu wenxuan, eds. Lang Shaojun, Shui Tianzhong, pp. 29.

(49) Laikwan Pang, The Distorting Mirror: Visual Modernity in China, pp. 48.
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the intellectual sphere, American scholar James Hevia casts an eye on how “external” forces and opinions—the
Western civilization—shaped and disciplined the public image of the Chinese during the late Qing Dynasty. Paying
special attention to the 1900 Boxer Rebellion, Hevia notes how Western missionaries, in reaction to the aftermath
of the uprising, connected it with various religious narratives. Drawing analogy to the destruction of Jerusalem and
the subsequent re-establishment of the Christian order, they evoked a Millenarianist optimism that believes in the
overcoming of barbarism by a revived civilization. In this “regeneration” project set out by the missionaries, the
rebuilding of churches and sacred sites, along with the evocation of saint figures, was an important part.

The reconstruction of the church in Donglii, Baoding, precisely took place during this period, followed by
it becoming a place of pilgrimage, leading to the creation and public display of the first two paintings of Our Lady
of China. Quite ironically characterized by Hevia, these developments brought forth a “Christianized modernity,”
which “effectively fixed the interpretation of the events of 1900 as one in which foreigners, not the Chinese
people, were innocent victims. From that point forward, it would be difficult to contemplate Western imperialism
in China without also conjuring up an image of Chinese irrationality and savage barbarism.”®” Hevia therefore
argues, because the survival story of the Christian mission in China after the 1900 debacle fitted the religious meta-
narratives of suffering, redemption, and resurrection, it granted legitimacy to this modernity built upon Christian
morals, successfully creating the image of “Chinese irrationality” for the world. It was within this context that
realist art, which conforms to the Westernized modality of seeing and perceiving objectivity, naturally became a
way to enlighten the Chinese people on achieving “rationality.”

Doubly driven by the internal “realist desire” and the external “Christianized modernity,” the image of Our
Lady of China—one that is lifelike and religious—was thus born. Paradoxically, whether from an insider, intellectual
standpoint or from an outside, global perspective, by the early 20" century, the illusionist “realist” art had already
become formally conservative, if not anti-modernist. Upon landing in China, however, it became an integral part
of the awakening of China’s modernity.

Hevia’s concept of this Western-centric “Christianized modernity” is similar to what Nicholas Mirzoeff
calls “the right to look.” That is, the construction of visual culture defines what can be looked at, what is worth
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being looked at, what is the correct way of looking, what is deemed “art,” and what is not: “‘civilization’ could
now visualize, whereas the “primitive” was ensconced in the heart of darkness produced by the willed forgetting
of centuries of encounter.”®Y Admittedly, this comes from the scholar’s profound reflection on Western-centrism,
which opens up the possibilities for rethinking issues that were previously dismissed. Nevertheless, the dichotomies
between civilization and primitivism, looking and being looked at, visibility and invisibility are not diametrically
opposed — the powerless group is not entirely severed from its powerful other, nor is it forever stuck in the past.
Rather, it survives in the constant reshaping of the visual landscape by the dominant power, by reshaping itself.
A “circulatory history” thus emerges, as described by Prasenjit Duara, by way of “absorption or unacknowledged

‘borrowings’ and hierarchical encompassment”. “[T]he real history,” Duara continues, “is based on multiple

interactions and circulatory transformations.”®?

(50) James Hevia, English Lessons: The Pedagogy of Imperialism in Nineteenth-Century China (Beijing: Social Science Literature Press), trans.
Liu Tianyu, Deng Hongfeng, pp. 321-323.

(51) Nicholas Mirzoeff, “The Right to Look,” in Xiandaixing de shijue zhengti: shijue xiandaixing duben (Zhengzhou: Henan University Press,
2020), trans. Wu Xiaolei, eds. Tang Hongfeng, p.147.

(52) Prasenjit Duara, The Crisis of Global Modernity: Asian Traditions and A Sustainable Future (Beijing: Commercial Press, 2017), trans. Huang
Yanjie, pp.11, 87.
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DONG Lihui: Portraying Our Lady of China: An Alternative Visual Modernity in China

Conclusion: Another Possibility for Visual Modernity

If the history of humanity can be roughly divided into premodern, modern, and postmodern periods, then, as
Martin Jay states, modernity is distinctly marked by visuality: “The modern era [...] has been dominated by the
sense of sight in a way that set it apart from its premodern predecessors and possibly its postmodern successor.”¢?
Organizing the visual paradigms that dominated the Western visual culture into what he terms the “scopic regime”,
Jay distinguishes three competing models that characterized modernity.®¥ The Our Lady of China icon, in fact,
falls somewhere in between the first two models, embodying certain characteristics common in both “the Cartesian
Perspectivalism” and “the Art of Describing.” While the former is epitomized by the prevalence of the perspective
technique in Western art since the Renaissance, the latter is built upon the empiricist philosophy of Francis Bacon.
Represented by Flemish art, which values optical experiences and attends to details, it prefigured the fragmentation
of photographic images and the prevailing of naturalism. In this regard, the “realism” that underpins the creation of
Our Lady of China cannot be strictly categorized into any of these Western realist canons described above.

At the same time, situating Our Lady of China within the context of early 20" century China, it pursues a
realism that differentiates itself from the truth-seeking, realist drive (as demonstrated by Zhenxiang hua bao); nor
does it conform to the realism sought by the New Culture Movement (as expressed in “Art Revolution™) or the
“realist desire” of the urban consumer culture (as seen in the early advertisements and films in the Republic of
China). The editors of Zhenxiang hua bao treat realism as a means for achieving objective truth, but the making
of Our Lady of China prioritizes the creation of an illusionist representation of a religious figure over the inquiry
of scientific truth. Similarly, Chen Duxiu retools realism to advocate for unique artistic gestures and a brand
new cultural “revolution,” while Our Lady of China aims to evoke a mysterious religious experience rather than
individual creativity. In addition, the image was legitimized through the traditional folk belief of Marian apparition,
and the New Culture Movement precisely deemed supernatural experiences as superstitious and feudalist, rather
than progressive and modern. Lastly, the Donglii Virgin was first presented to the villagers in Donglii and the
Christians living in the rural area. The audience for both this image and the consecrated Our Lady of China icon
was not limited to the urban middle-class and the elite intellectuals. Rather, they were primarily created for the
rural population, a demographic largely ignored by researchers of modernity.

Indeed, Our Lady of China finds itself somewhere between China and the West: simultaneously Chinese
and Western, yet neither fully Chinese nor entirely Western, it eventually grew into a peculiar hybrid of both. For
the Chinese visual art, the creation and circulation of this image represented an attempt to achieve an alternative
mode of modernity at the dusk of the Qing Dynasty, one that oscillated between the numerous binaries gradually
developed in early 20™ century China, between science and mysticism, progressiveness and conservatism, urban
modernity and rural obscurantism (or pre-modern feudalism). As it was estranged from the dominant scopic
regimes of the West, it situated itself within the existing narratives that outline the Chinese modernity, such as the
“masculine” conception of modernity built upon revolutionary narrative, the “feminine” modernity stemmed from
the developments in fashion, the modernity of high art and aesthetics, of vernacular culture, of realism, and of
modernism itself. Refusing to be generalized by any of them, the icon conjures up a unique and alternative visual

modernity, combining cultures from China and the West and bridging many oppositions.

(53) Martin Jay, “Scopic Regimes of Modernity,” in Vision and Visuality (Bay Press, 1998), eds. Hal Foster, p.3.
(54) TIbid, pp.3-20.
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Letter” ) B1NEPEE ; “XBRAMPAX - BN EFRAXBFTA - BAEINXAC -

XENFRIPBECEAFBRIERE EHERNRN - UR2RREMNERMMRX - EFHXER
FTAK  BEEBEOEIMBESHN—OILY - HIEAFEBECHTAMIKEHN -

EREEMNAI—F1545F  BEEH (W XEFE2E) WEEPE—REENTF  2RTR
TR (ZER) 1ZE17THWEAISIMBEEBNEE BRI S5E 2BRAMWOEHE -

EI—F  REAKRLSEHHESEH  MUAPEFBERBZE  ENECHBRERILERRE
O FBAFEELESENRIE - B2 7HDSEH - EEIEN - [BERW - HIEEARL  MEFZSH—=F+
Tt ERNEFHNIEEXES LERER - TR LT - RIBFABSNZMWIIRAE - HW
HEUBZAATEREASTEDNX - EFEX - MBETIT—UIAXHNEA - —BEEBFERMEIL

(24) FLLLIESISE/RYE Wendeerban[Wilhelm Windelband]. (EZ$##2) Zhexueshi Jiaocheng[Lehrbuch Der Geschichte Der Philosophie]
(F#%) (xiajuan ) [Volume I1].Z3A1” Lou Dareni¥. b3 Beijing : B Z5ENF31EShangwu yinshuguan[Commercial Press] + 2007.5849701.

(25) FLLIESM (E2) Shengjing[Holy Bible]. F EEEH =BEEEZHZERZE - Zhongguo Jidujiao Sanzi aiguo yudong weiyuanhui[ Three-
self Patriotic Movement Committee of the Protestant Churches of China]® EE & # +xzhongguo Jidujiao Xiehui[China Christian Council].®
RNanjing : BREEEIFIFBPRE/ASINanjing aide Yinshua youxiangongsi[Nanjing Amity Printing Co.,Ltd.].2013 - 5516871 ; (X&) AKX
Shengjing Heheben[Holy Bible Chinese Union Version]  EPRE 42t} % guoji shengjing xiehui[International Bible Society] » 2002 » 526671 °

(26) FULIESH (RA) F1EZAShengjing Heheben[Holy Bible Chinese Union Version] - EIFRE &t guoji shengjing xiehui[International
Bible Society] - 2002 - 5526971 °

(27) FhLE1EZ I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.578.

(28) Tbid, p.590.
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WRODAKRES - REWL - AEMEDRS - MM BRPAEEREEN A - & - AELFER
AERZERIGN - TERAEXNF e EFHWXIEEXEE LERAER" - MEXAVREMEE” -
B GEAE - EFNXHEXARENRRA - 2LEFHALY - BRER LHHOXBEZREE MR AL
¥ BXERDNEY - ZEN EHBIEMRIAIAN - ENEXABRERZE -

KRN FRE  BEENZIBUNRBETNER EFWICHIEZSABNR - KERMET
—IRAXANGE - B - “EWHNCZB T ALY - EHIONERERE LERLER - B2AAEFER
R - IEARZFEMRX - SEMNED © B XD SCOZRMNBE TR - MIFAEBCNEZTME
KE - XD EERILY - ZEEBANE SRR -

5 BEH TR EEE

—EZ2FNRN  BREFPHRESSEZEHA—LERAHTBHHEME - B1#5 5% Z(the Brethren of the common
life) ~ MAZEB (“the Devotion Moderna™) ~ XZEMEMIANEX ~ PHEFHNEZIEMI4HL
EESWEXC  BNEFFABSZHOERARAEN - B2 - WERNEEBSZZMEXABERE
BREHT - WEGH T Z/FPNREBFENITSE - BB EBEA MR -

BERERNEMRIIR T REHTH (F1ER) - (EFZ2MW) 1 (E=fu—1&) - BEXNE
NPHLHZENEMIFEX - SRTETZENRREZRE S - Hi/R (Hales ) BINLF LLAFIR A B
MEREE  EEEABHZIRPHIZEINAT/NG - BESH T WEESRXMOEMEZERNSE :
—ZREH T UBRERIRAAMNENRZM - FEEEBE L™ (“aversio a Deo” ) ¢V B IHHAVIAZ ;
_REAFTHNRESENERNENN  XNBEBNRXUEEEREZNFN -

BRNEESRGH T MEEERE  EEHTRTENBRENASESBEBEBEERS
HTEERNCAULED - BRERE (K8) WRIZEF6TN  BEHPES3 T WREH T &
FRINEEE ) - BEIKBRGHTHIEEN (BR) NERPRIARTRANAIMNEE - —2REER
MEX ERANRBHMRRRNE - DRI ARRNEZT ; —2BEBNAREZE - LA R H”
( “infused grace” ) BE{RICREBEAEARENFENOR PR —FPHIF -

EI517EX (Z5H) 1Z17TERS - REIRGHTH (ICERS5M) FNEXR@RIA XK
BEEN - BREAERIRE EFNANEEENBENEOMAERN  E2ARINN - £ERE (F
56) 3mATHEXBNS - MUNERZZICELEPERN - BESIATREH THN—MRK
MESE - BB ASBENKS - EEEER - @ZEZHBGTH - A 7SKEH - [FK - E1535F8
(MIWAXFHERE) b BENTERINBENXARERSE FERNAR -

B EEE T ORMIANIRNZEF (EARMESEE) (“On Nature and Grace™ ) 1+ S F“fa
AEFOXCSBENEEHE - BRETE (IEAMSRE) fEEIUN EHHNAES AERNEE

(29) FLLIESIMIBE Lin Hongxin. (TEEPHER : BREMFEREZE) Juexing zhong de ziyou: Lude shenxue jingyao[Freedom in
Awakening: The Essence of Lutheran Theology]. &35 Taibei : LIt BR*#LLiji Chubanshe[Rites of Passage Publishing House], 1998.5582-84 1.

(30) FLEIEZ I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.587.

(31) FULLIESIFF RBaier[Oswald Bayer]. (E&fE% 1 HH A1) Lude shenxue:Dangdai Jiedu[Martin Luther’s Theology]. X32RBDeng
Zaoming¥. & B Hongkong : 3875 ) R ¥ Daosheng Chubanshe[Taosheng Publishing House] - 2011.8522371.

(32) HhlE1ES W The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.489.
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RES - MEEEREMENKEN® - AT RHEIZAENG T - BhE T RBEEAMm - 2)LAMAA
RETCBEAESHHNX—EENRHA  HAAEZENTANENRE  MBEEME T - B HIRE
B - FiEN  RAMWMMEBMRY e - BRI TIRNRER  TIE2FAEENERHAZADN
MY E BRI  TIMETESAXELTR - 2AENILY) -

ERT (ZEH) FENITIE  SHEAEEHTH (ICAXAUSRHE) W - BEXD 744
23 ( “light of nature” ) FI“BEH 75" ( “light of grace” ) - BIEBHWHNIE - ASEEE EFN—1TE
TEBHARA - B2 ANAMZARIEECET LEFWMUE  BECHANBCHBE - M-olam B
HEM” - E - BEIAN - “KREMEZE” ( “the wisdom of nature” ) “REY - Me—BNIZHIRAE
g0 - +FPfE - BEERHBEZGEHE—MINIEETD  £F2W (CETHRLY) ¢ @ BEFR
BN E R — R - BBEARN IR 7 AR NRE 2> ( the light of the Gospel” ) - FREHE
B 7R ANZEME O 2 ( “the light of the Word and of the faith” ) TERREER - XFPEH 7 HTE
ERERNME - SSHEASMEBEZNETTEEB KPP EE K CO -

— - SESIIR X B R =N T

HBEREMIAN - FR X (justification)@“LEMEHE THHIFR X ( “Sola Fide iustificari mere passive” + “faith alone
justifies through pure passivity” ) 67 « XERA“X"2HBEBBETFHLY - S2BHWERE - SANTARE
HIRZR - ANBERBEGELOEINR - TR X HREE EHE LFHNEMEMIG T - BBER AW IR
XHBEBTEEE M ENHWAREZNBNUAPAN LFHRE - BAEREEX  ABRTEFEEEC
MITRIIE EFHERN - TIetERNYmBEZAE R - tMWTAZRZANER - XEAERAAL
EFER OIS FSENGRE - BEN“EHNARREL T T2 AETIANKEZGZRNIER - BXY AT
EEEARNIREE M EIEE -

1- “1%”(“faith”)z%1‘|‘£ ')

HI5#8 XM ( Gerhard  Ebeling ) 1% - “MEME X L - BBEXNE” (“faith” ) RIERZEEMFHR
00 o NTHRERY - “B "2~ M EAAENER - tAAANEZFREEMSERS AT TR T
BHER - BEXNE WM SNNICZEA T ARNEXMAEX - SFEE - 25818 EZEEEN
B

EBEEX  “BMEAZRAXRT MRS TEMKELFTHRA - IEEEERT
5789>]15 “verlassen sich auf’(“leave oneself upon”),“E"BIKE“EE" - “WEAE” - XEKEANBECSHW
THEZRBEERBE—REENEE  MELECHEBNMMXTERFESLS LT - XEKREELFE
BINMX - SECHM 7T A2 RBEREK  FIUAMMNSE LFTEAZTEANME—REN - ABEFAW

(33) FLLIESIEREET Aogusiding[St. Augusting of Hippo]. {(16/R5E5R#) Lun Yuanzui yu Endian[On Original Sin and Grace]. B 55t
Zhou Weichi®. J65RBeijing : B35 1EShangwu Yinshuguan[Commercial Press] + 2012. 559371,

(34) EL. 5951 -

(35) FhUtE1ES I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.594.

(36) Tbid.

(37) Tbid, p.487.

(38) FhUtE1ES I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p477.
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FX LTSN - IZEBRRARNEN - BEREELSTHFERT  AETANURNT 22
L7 AERNTA - BABE LM ERE” (EL18:21) -

BRNRENEN=AZEZ— (BEENER) LARTI520FM1H - BR®BTEFRISINHEL
EENFENF (REEERBEEHAELSD) M (BB TER) - AEBERIFIE2FNHEER
bt - EBARRBEREAEIN - BWNEEECH= MERBMSE—AREENS  BHESEEBREERE
A" « XA/NBFLENIKREOLZT A - BOHFARFEERINAN - BEARRTZ—  “BLE—
BEOBIIKEREKRIE @ RKIENZE (ABRE) 4B 4T EBENHBNTEAAMRNE - EBEE
K BORASEFTERNAR  SORLESZ =R - F—PAERE B FEBEMBEN—
t] - IEATERENE IR - E_ P REZEBERENE S EMRERMNERELT - £
FrARRBEAT L7 - EHAMRBANY - BE=PAESEEEEENIRESEEES - BN—
- EARER - FECTANRBATEE  MEENWRHE - EMAMBERAARE - (EEENER)
RXESERLE  EFHMOELEEREEMT2 BNARKET2 | TFEoBEARAFEA
Z oM —tEAT -

Bt (RRWESR) BMikE - B EZENDIANSAETDHANEHENEL - BEE - —
PREHEAVEERHBERESHE"ZINER - BT XRMI)—5F - HRFASEERWIE
Xren e BF - BEENBENYESHWAITRER - X PANBCTARBHERENESD - RAEMR
W HSLB—MIFEAMEN - BEE (REENEHE) RABELZHFRNYCENEERNEE « “IR
—BETEL  mRAA - ARARRIENHKS - EFEMTE @ - RARSE (F5H) 3510-12HE
BRERE At RB XA - E—PERE—MIERSER - —RTRNTH” - RESE T TN - B
S ARSEHRRZENMEMBRRER - Ll MXHIREAEANS £ - AXICMEASNE AR
IR - MMYIRERET AN EHHE 2P -

2~ “EHIAEMS

EENBEASHAER  —BAXNTHMANEERENETHR - T SEFFNAROFT K/ -
ABORITAILFLAZ - I NTBRERSERETEEMMNENRZR2ANE M —1PZN® - BX=H
NREHNZZAINROZE - BERER - ZAFLFNAZANRMR EFMETHIE - (BE
EWER) S2RENHRYXWECENHONA - EXRXHP - BERABELRER  IMEZEWE
MEEENANSEBRRERAXSRE - 22AETARFMN® - ZFHUSZBXHRIANR - RTEE
BADARNEER - —PEEBRHA - 2“NEMA” (“inner man”) - —PNEBRERIA - BMEW

(39) FUIE1ES W Thomas M. Lindsay. A History of the Reformation, Vol.I - second edition, Edinburgh, T.&T. Clark - 1907, p.240.

(40) FLLEiEZSJMartin Luther selections from his writings, edited and with an introduction by John Dillenberger, New York: Bantam Doubleday
Dell Publishing Group, Inc., 1962. p.52-53.

41) FUESR (BT BESMKIER) Mading Lude Zhuobian Tanhualu[ The table talk of Martin Luther] .#A4f5% Lin Chunjie% %, 3631
Beijing : & 55 R H bR 1 Jingji kexue chubanshe[Economic Science Press].2013.5514371.

(42) FULIESM (B8 E1) Lude Wenjil[Luther’s Collected Works 1].B&EXE P IRIRIEZ R =48 Lude Wendi zhongwenban bianji
weiyuanhui[ The Editorial Committee of the Chinese edition of the Luther Collection].Z5 FFHLei Yutian * XFT{tLiu xingshi#¥. _£8Shanghai : /8
=Bt /EShanghai SanLian Shudian[SDX Joint Pulishing Company].2005. 5540371,

(43) FhUE1ES WJaroslav Pelikan. Obedient Rebels: Catholic Substance and Protestant Principle in Luther’s Reformation , New York: Harper,
1964, p.93.

(44) FLLEIEZDlLyndal Roper. Martin Luther : Renegade and Prophet © Random House, 2018 - p.152.

(45) FhLEiEZ0Martin Luther selections from his writings, edited and with an introduction by John Dillenberger, New York: Bantam Doubleday
Dell Publishing Group, Inc., 1962. p.54.
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A”(“outward man”) * BEEMIEATER AN H A”(“new man”) - MIEINMERI A AU “|HA” ( “old man”
) 40 o BEAXHFNXONZZRIEZIMNZF/HI4Z16TTIMEBAKNL - AL —KFHE—X - »@
AL—XKHLU—REENBEAN  RENENATES LB 2EEE - LHZBEE®X XA
X~ MERMBNE - REALEOMEELT - AWMROBIREZ AMES EH2EERE  BALALFZ
BRFFBESMEZTAMAOK—E D -

Rkt - EREERERANE REEERNENA - RE (ZE5H) 108105 ALEMRE
BEROIRIARY » Bl - BEBIAAEAE LI URX - REMAARTgEEE T AMNMENTAMZTRX
MBI - FBERBEFIAN - AEXETANMRNM - AENBROALSEHLR - BRiIS9RBE
A= LR AMAEERE -

224 BEERCHNEEREES NNEY  BEE—RRE2IE  BENS AHIESAR
FER - BENE NEBRFEETHASMNEANESRAD - MEARLE - BEHANINAES” (“the
Word” ) MW ZENAZMEAMNEET PANRIEEP - BEEZENHEILEXM (EARILFE
M) A (TR E) BRBXSHFEETAHEREE (public Kerygma ) Bl BN G - W2
W XEFETHSRSBNEAP - BERE (EAHLFNMI) (“Concerning the order of the public
worship”,1523 ) P—B IR EHEREP - BNMEHNIZSWEREY - BREE @ “RIINZBX
BRMNSSARER X5 WBEFEXZFTERD - FEAAZOIL - BERNA TR RN
@ - ERAHBRANARBRNBRENZSNVEY - 1EXRXEREE - “REBXHWRSA
OEEMBRARESN - BEATMFEN  HASMLEFERNEFNBETMEUTAIA - NIZEFE7C0 -
FRLL - NEMEEXRE - BENE XEAIEFRIEENRER - FIL - BREIS2ZZFEHRBASNENEE
BECEEMAGNERENEE  XBREASANE TEZRETEASPRITHE - BIXE - BETA
Ik EEARAEFIA—ITTERNENAN - —PMAELTAZAES EHHER - MERSEE—EEMN
A—IMEBENER - B#As - RItEE PES -

5—FHH:  BREBEENES RESAENARR - BNE"WHEEFERE  BENESHAERE
NIBERENERNRENEX - MREXHF - “BHERNSEKB T ARNBENEESD” - BA - “E”
MARAN—IIRUENEES - XRTEES FBEY "B WERE - BEN“E MAEARLRGEZHMHNE
B . 1@l ARRLY) - IF A B BRIEE

* RO X—AR Ko AR X

BREEFIAN - < XORLEHNRENLY - ZRETAN - EHESERANXBEFALUNE - LFH
EPN TR TAMSZERENES - I NZESHREERB T AN - X AZRTHHREE
B - FEZARNAEY - BRAT SXCHNEEISEZRGEETEAE - ZKRBFINAD - ABBIHREE
RBEANEA - AEPROZ—R—RMEK - XZEBEX ABERRR - BIERIAN - ABAIBER

(46) Tbid - p.53.

47) FLLIESM (R4 ) Shengjing[Holy Bible]. F EEEH =BEEEZHZERSE - Zhongguo Jidujiao Sanzi aiguo yudong weiyuanhui[ Three-
self Patriotic Movement Committee of the Protestant Churches of China]§ E & & ##}%zhongguo Jidujiao Xiehui[China Christian Council].F5R
Nanjing : B8R & @ENRI7EBR A S Nanjing aide Yinshua youxiangongsi[Nanjing Amity Printing Co.,Ltd.].2013 - 85171 ; (X&) F1& A Shengjing
Heheben[Holy Bible Chinese Union Version] + EFR=4 )% guoji shengjing xichui[International Bible Society] - 2002 - 55318T1.

(48) FLLELiEZlMartin Luther selections from his writings, edited and with an introduction by John Dillenberger, New York: Bantam Doubleday
Dell Publishing Group, Inc., 1962. p.56.

(49) FhUE1ES W Luthers Works + Volume 53. edited by Ulrich S. Leupold, Philadelphia: Fortress Press, 1965. p.12.

(50) Tbid, p.13.
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EHCHEUNSAMELHREX - “XBERIMETAN - 2Rl RETEHHEE - - #
BREXR  FARNNHAZ M EHRHX - MB—M WPV - REEEER -~ ARC - X
NE2ERFE MHERNER - ME"B2LHFHNSTANRG - BT (NLH) EREHMRBIEEREN
A - F-MPYZEEBFEEEENEL X2 LFNET | F_XZEAN EHEN T ARLTEN
B BIFRERN® - EEFFX D - ABZHENN—T7 - HLEHBBHFEONRLEFTEACTENE

/ONTH B FR X
HEREBER - HAGMAVEER %Eﬁﬁﬁ@ FROWIG T - FrAMEAZRY - EEERNEEZE —PHREIAY
£E - RERMEANEMNEENE—TER - TIEENEMNEFNERERE - SOFREZEFINA -

#HZWAY - E“fiﬁlﬁ“%)ﬁﬁbE@X”B?Lﬁ%L :

MNREFERDNIX —FHNPRBMEMLE - BMEARAS LT - MUEESMEES—TA
FERANTPIAE - BI LT - AL - [EBRXWNEEEFN X ZRWNE -

RTAEEMNPRAANEMITUSEREWNY  BRERATRIZICH - BEREH (18 ) £3A]
MNEMNBEBFE - BRIMNETECZI -2 XEWKRE - RESWIINERNSGERITOREEMES 7 -
FHNEA TR TRENWEENA - BREZEENEAMEE - “EEESAEENN - MIEED
B —WRIRARFHE TR - RAZ—PNEERE -~ (“Christianus est homo mere passives, non
actives,—- Si non sinis tibi dari, non es Christianus.”% )

IE%I%/\E%M%%@WE’\JW‘E}J% - PR ERIAA - AE—DIBUMBISE A2 EIR 75 R B 8t
EREEX  BEEGLOERFNMDSERFEN AR —MUMAERN - REMEE LT TIREEE
RAABMENRE - “WFNMILFLRSHEF ZENEE KR ZRERANENZOL - FEERPRHEAT
E’J?ﬁl%ﬂﬁlizﬂj)\ 5EFRZNKE - MAZN LFARNEE - MAFESENAS EHFRAN—TPER

R B ENWFERERTERBEFRNEMN - B - EMREE EXRIR - WHEREEN  BEETEH
HPLIRN ZBEASUENEFIRE

= “BEEMT A FRVCIEN A

“SIEFLA ( “fides facit personam”,“faith makes the person” ) BB —NRBNIWER - TICTEREEM

EED - HBEPAZHESP - MoIBA“E"2EPHEALUNENCEMFKIR - MM /RERMMS - «
BHWIBANE—RAFNESHIE® -7 “BEMANRAMRET - “E1HEEETAAL - Bl LT
REWEE - AX -~ ZF - MEFTAAL - EAOLHEA— NN EBRMFTNFE -

(51) FULIESRZ -FU/RIEMKZZBaoluo Aertuoyizi[Paul Althaus]. (57T BB ) Mading Lude de Shenxue[The Theology of Martin
Luther].E&3&Duan qi * /=3 Sun shanlingi®.FAR | BMEARTE Yilin chubanshe[Yilin Press],1998.55230T1 ; ¥5|EWA39 1 - 447 ; WA40
[ 41; LW26 - 4f; WA40 11,410 ; LW12, 368.

(52) FULIESMET -B&#EMading Lude [Martin Luther]. { (AIALAF) JFH) Jialataishu ZhushilA Commentary on St. Paul’s Epistle to the
Galatians].Z=/2F Li Manbo¥. 53R Beijing : = BX$5/EShanlian Shudian[SDX Joint Pulishing Company] - 2011.558871.

(53) FhUE1ES I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.487.5355|EILW26:45. ; WA40/1 : 41 - 18-21 ; cf. LW34 : 337 ; WAS54 : 186 - 7.

(54) FLLEIEZ I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.488. ¥5|BWA34/11:414 » 4-6 ; cf.20-29.

(55) HhltE1ES I The Oxford Encyclopedia of Martin Luther, Volume.3, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, p.630.

(56) FLLE1EZ I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
2017, pA77..
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1+ ANERETE

BEE (RHWER) BREMNERMNEENER - BiLRMUBZNAERBEE  RELNERE
BRETOR - BENEALFNEF - HHERFENFER ) - BEFTFEAKEEE/RE-FF/R ( Oswald
Bayer ) AN - BBER< AFEFRX ( Hominem iustificari fide ) BT IHEAIE—MEARRDIZCH - FEiE
TE1536F /) ( AAE) ( “Disputatio de homine” ) BIEAWEKRAN=1"FH : — - ARLTFWEEY ;
—CABZENEMBETEEER G - WIRERMLTMES ; =  RAIREEEBFEATR - RERKIAR
AR - BERLEMNZEAREWER - HAEMAAZANRERAREHKITEKR - i (BREIR
) HNE2RERE (BIEL) AES -~ 8 21 HAMNNMY - tOPHENZLE M@ T - 28
HETHEN  BERARZIEANRN VAN EZEECENEBLERTN - Tl - BECANKREE
TEHONREEIEN AMTEEENEM L  NAARTEBEEANIEENTA -

G HAMRBELEMOBIEEEN  “BRERANEURENRAETALZRMENENGB ? 0z - H
RNFENBANTHRARIEEZEHREATE ENFEF LFEMS PN TRG ? " ABNERRRE
BERRTLRAE?EREERR  AWNEEE—MMEEWATHNEE  £0NE—NZ  8—HKA
HEWATH - MEAGRSE (EFETE) B - ClEFEMEPLYNE  BEXtNE . —B
ofifEm - |58 A BERA - —EXMBEBRMNZIANZ - BIOEE - ofF - & - #E
THheo - Jit - AWARRETTENEELETPM—IINLET - “B"2ASWELENEE  TEER
ABERHIERIR - “E (FA— TN TE ) EEENIEFESSEENKS - & —MHER ( the
unio * communio, and communicatio cum Christo ) B A BRI 76D »

ERESEXR “B2—WoEUNHE - BEIZIRKIEE2EN HSARW M BTALN SH
(Ding) @ BAGBEeFBERN LE—HF MERRF AR @ - ERRL - EHFBEZANES AUt
TEEMA - ARE“E A OZ FHHNEENGY - Bk TEY - E56 A ABZECHEY
MEENXZE  MEXITECUHEEXRZEHSS - EBREEX  “EEBENARZETMHESD - ABIT
THECSWIE  DUEEBELUSEMER TE® - 1522F @ IZANEXNMEAERER - BEE (

e

(ZEH) BIS) ( “Preface to the Epistle of St Paul to the Romans” ) XAFHIE" :

(57) FULIESH (BT - BERBKIER) Mading Lude Zhuobian Tanhualu[ The table talk of Martin Luther]. #Z55% Lin Chunjie%#. 1631
Beijing : & 55 R H bR 1 Jingji kexue chubanshe[Economic Science Press].2013.5514701.

(58) FLLIEZ I RBaier[Oswald Bayer]. (B&#E% : HAFE) Lude shenxue:Dangdai Jiedu[Martin Luther’s Theology].X$28RBDeng
Zaoming¥. & BHongkong : 87 4} k¥ Daosheng Chubanshe[Taosheng Publishing House] - 2011.5519171.

(59) FULLIES I RBaier[Oswald Bayer]. (B&#E#% 1 HAFE) Lude shenxue:Dangdai Jiedu[Martin Luther’s Theology].X$2RBDeng
Zaoming¥. & BHongkong : 875 4\ ¥ Daosheng Chubanshe[Taosheng Publishing House] - 2011.5519101.36 5| B Gerhard Ebeling, Lutherstudien
Bd.Il/ 3,544.

(60) FLLIESI (EA) Shengjing[Holy Bible]. F EEEH =EEEZHZERSE + Zhongguo Jidujiao Sanzi aiguo yudong weiyuanhui[ Three-
self Patriotic Movement Committee of the Protestant Churches of China]§ E & ##}%xzhongguo Jidujiao Xiehui[China Christian Council].F§R
Nanjing : B8R & @ENRI7EBR /A S Nanjing aide Yinshua youxiangongsi[Nanjing Amity Printing Co.,Ltd.].2013 - 5515471,

(61) FLEIEZS I The Oxford Encyclopedia of Martin Luther, Volume. 1, Derek R.Nelson and Paul R. Hinlicky, New York: Oxford University press,
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English Title:

Luther’s Reformatory Discovery: Justification by Faith

ZHAO Weirong
School of Philosophy, Fudan University. Email: 15110160024@fudan.edu.com; Tel.: 13671563878

Abstract: Luther saw from his monastic ascetic experience and the corruption and external ostentation reflected in the sacraments of the
Catholic Church at that time that Catholicism had not solved the most critical problem — “How can man continue to stand before God”,that
is, the question of why humans can be justified. The doctrine of justification by faith is regarded as the cornerstone and yardstick of Luther’s
entire theology, the “sun that illuminates God’s Holy Church,” and is concerned with the rise and fall of the entire church. This paper combs
the historical background of Luther’s Reformation and the five theological sources of the doctrine of justification by faith, expounds the
essential attributes of “faith” and “justification” as well as the relationship between “faith” and “justification”, and intends to make a more
comprehensive and in-depth interpretation and analysis of Luther’s core doctrine of justification by faith by using the current relatively new

literature.

Keywords: Luther; Justification by faith; Romans; Faith; Grace

102



International Journal of Sino-Western Studies, Vol. 24, June, 2023
EF5AFEMFHE2485,2023F X B
DOI: https://doi.org/10.37819/ijsws.24.316

MIREEEFSAFEAARRNIR

HIBEM ~ Rimth
( LBASIHE - 200444 - L3857 )

BE . EF2BRRTIHEREBIG - PN —NUEZAY  BEERAGEM LNEEESERMUEIL - KETESREEFSTRENE
tF (1624-1627 ) ABHELEHFH - E—RAENINNEFIETEM_=F (1629-1630 ) BAH - AT RMAF (1632)
FEFHEH AXEGHERNXMER - WHE - E—KRELENMEECHTHRAVIESEH - XOAASAERELE T
EEFHEBOOS  WAREHCGEURAFE THRER O BPREBALE - NMSSAFERETF AT ZEE -

R 25 REH - AF

& : BAM ( LBRZMERAER ) -~ Rinfh ( LEBRFEAERMRL ) . Email: ginghexiao@126.com
— » X5 £ &Rt

HRAIZANEEHNMRABERRE - FERFUTF="FENAS :

B WIEEEMWREHEN - A HNBUREEFRHES - 19165F - ANE (EPHE) EN
EE_HAR(TEEFSEBH) O WEEESRFHZENRZ - 1927F - BRIESLET (BFEH
BY BRERAKRTEBEE) @ NRNEFTRENENRNE (1624-1627 ) ABHEBEH - 28— REBE (
LR - BRBYSE —RKREHRE) OFINAKEBEEENSICHBOEREZAN  RESBENTEN_=
F (1629-1630 ) A - NTRMAF (1632) FRFH - BMEH -

HR  RISENEFSEDREBETI - 1935F - RERELZHEPREEINN (EX) AR (£
EFZMEE) ~ (REFZMAFBEID) - (FEFZEARHARE) - (FEFZBEHE) @ WE&FHE
Fris5BE1 - UBEMURBEFAME TRAZTASHAZELE - 2005F - HAE (ZHEF) £X
= (BN TS | DIRTEEAM) ©  EPINCEFRERTH AT SMNEZEN ST -

(1) ®EXMGu Huan @ (EMERIEBIC : TIEFSEEH) Guhuan shive dushuji-Jin Zhengxi yu Jidujiao[Secretary of Gu Huanshi’s Night
Reading: Jin Zheng xi and Christianity] - {3#25) Jin bu[Progress] - (1916)Vol 9, No. 6 - ,15—17.

2) (RTEEE) —SCNWAPBRERB « BR%EChen Zhichao * Zeng Qingying © (FRIEFARIEPBEE) Chen yuan xueshu wenhua
suibi[Chen Yuan’s Essay on Academic Culture] - ( 353RBeijing : B E &S5 H iRt Zhongguo gingnian chubanshe[China Youth] - 2000 ) - 97-101.

(3) E—fHuang Yinong - (F3LIE : BARBIE—RREHILE) Liangtoushe : MingmoQingchu dividai tianzhujiaotu[ Two headed snakes:
The first generation of Catholics in the late Ming and early Qing Dynasties] - (=38 Shanghai : =78 %5 4 ¥t Shanghai guji chubanshe[Shanghai
Ancient Books] + 2006) + 324-333.

4) REBEWu Jingxian, (RIEFHZIBEH | EIEFTEZ—) Jin Zhengxi zhi kangqingyundong : Jin Zhengxi pingzhuan zhi yi[Jin
Zhengxi’s Anti Qing Movement: One of Jin Zhengxi’s Commentaries and Biography] ( £1EH 25 B 1 : SIEFH L Z ) Jin Zhengxi zhi difang
ziwei . Jin Zhengxi pingzhuan zhi er[Jing Zhengxi’s Local Self Defense: The Second Commentary of Jin Zhengxi] * (E1EH ZFAME . SIEH
WAL 2 =) Jin Zhengxi zhi xueshu yanjiu:Jin Zhengxi pingzhuan zhi san[Jing Zhengxi’s Academic Research: The Third Commentaries and Biography
of Jin Zhengxi] ~ (EIEFH ZBEME | SIEFBIEZI) Jing Zhengyi zhi sixiang yanjiu[Jing Zhengxi’s Thoughts: The Fourth Commentaries and
Biography of Jin Zhengxi - {ZX ( 2K ) ) Xuefeng(Anging) - ( 1935 ) ZB85E5 15 ~ 555568 - £5558H - F£5559H ; 127 1-28

~1-21 -~ 1-18.

(5) MFFYe Zhouw BRI ER LSS « BUKTEE B Weiji shigi de shishen yu difang . yi Xiuning Jin Sheng weililGentry and Local

People in Crisis Period: Taking Xiuning Jinsheng as an Example] © ( Z#{SE5) Anhui Shixue[ Anhui History] - No.1 ( 2015 ) - 76-80.

103



EXSMhFERFNE248,2023F A H

BR MEBEEPXENEMNREARBURRERZ  2017FEERKE (HEZEARZET) £
REAASBEXERAER) © - BEENNX (£FE) #HIT 7B -0

PRIESESN  SEFEMEMNERERIRO 5 =35 :

B @FAARBMRAEAZE - Fig - HPEEXERMARDAE (R IEFRLERTRELE)
50 - BIAEBANBENZ (S EFLEXEER) ONBERER , FEMUBREHEE (SEFRLEE
FiE) REXNR_F (1928 ) BBREAARANEE - SEHETE (1888F ) ERMBOOFRRASIEE
T = (18975 ) XHFUOVFEA - 02

HR WAZEAZLHEEIL EEXEZRFX - B ZRERATAAE (BT AE) 9
BEEE (ASRMREBESAE) 9 KIRAE (SFEAEK) 9 ITHHIE (SXRAE) OURY

(6) ®EMChang Xuhuai : “& 5 X ERARZE I Jin Sheng wenji banben kaoshu[ Textual Research on Jin Sheng’s Collected Works] = 7 £5%2
BHRRZH) Guji zhengli yanjiu xuekan[Journal of Ancient Books Arrangement and Research] - (2017)No.11 - 39-43.

(7) BEENARRZ (£FE£) RN (ZHEENAD) 289  FEEBLUBLT2019FHR -

(8) ¥l (FB ) £FJing Sheng - BARSLAKZAIAR (EIEFRLERMRE LB Jin Zhengxi xiansheng Yanyige gijuan[Mr. Jin Zhengxi, Yanyi
Pavilion Volume 7] - [T ZEZ2 25 & 45 M F 4% 2 Z 53 2= Siku jinhui tushu congkan bianzuanweiyuanhui[Committee on Compilation of Series of The Four
Categories Forbidden Books] : ( TUEEZEBMHIY Siku jinhuishu congkan[The Four Categories Forbidden Books],Jibu,Vol.85 + (5ZRBeijing : 3&
R AR#EBeijing chubanshe[Beijing] - 1997) -+ 1-136.

9) D (BB ) £FE#Jing Sheng - AlM5#2ZIShao Pengcheng - (HIEFHTAEEIERS) Jin Zhengxi xiansheng wenji jilue[A Brief
Collection of Mr. Jin Zhengxi’s Essays] = THEZZHEH M HIJREZ R = Siku jinhui tushu congkan bianzuanweiyuanhuil Committee on Compilation
of The Four Categories Forbidden Books] : {TUEZES M F) Siku jinhuishu congkan[The Four Categories Forbidden Books]Jibu,Vol.50 » (363R
Beijing : 165 4 AR ¥ Beijing chubanshe[Beijing] + 1997) + 439-655. (A N &R (X&) )

(10) D (&) Z=RMELI Zongmei : (BIEFFTAEFEWE) Jin Zhengxi xiansheng nianpu[Chronicle of Mr. Jin Zhengxi] - IbIREIBIELR
Beijing tushuguan[Beijing Library] : (IbREBIEBBAFIENT) Beijing tushuguan cangzhenben nianpu congkan[Beijing Library Collection
Rare Yearbook Series]Vol.65 - (355 Beijing : J5ZREI431E i A #1 Beijing tushuguan chubanshe[Beijing Library] » 1999) » 125-194.

(11 F#W (B ) XEZYELiu Honglie : (EIEFHTEFWE) Jin Zhengxi xiansheng nianpu[Chronicle of Mr. Jin Zhengxi] - ItREHIESR
Beijing tushuguan[Beijing Library] : (ILREBIEBBAFIENT) Beijing tushuguan cangzhenben nianpu congkan[Beijing Library Collection
Rare Yearbook Series]Vol.62 - (355%Beijing : 35Z= El 4318 tH A #1 Beijing tushuguan chubanshe[Beijing Library] » 1999) -+ 4-62.

(12) 2F8 = AZBRAFERERZ  BL=HOXAZESREERY - XEEEESRPSHRERAN  ESREARETEERE
A REMERAME ; ZAFETEE/NSIERRETEE/\ BN SSMEZER - GEEEN - F - BB ZBXARZLURA B
Bl - £EFNA=FEZBEFEEURANERNEERRA -

(13) AARRELE (2B/TIAE) REEXERARE - RiEBRTERD - DEEBEEAZTERREZAAR (REWEE) PH
AAEXREAE)  BREEEBMANEX - M BEBER (e lfEE) PR (EBTAE) -

(14) (&) BBK®EShao Changheng : (B JEEZE) Qingmen Iutuo[Qingmen lutuo]Vol.15 (BBERMPRIZIEE/AE) Ming  hanlinyuan
xiuzhuan Jingong zhuan[Ming Imperial Academy compiled Jin Zhengxi’s Biography] - TUEZHZFE M BREZ R EHmSiku quanshu bianzuan
weiyuanhui[Compilation Committee of Siku Quanshu Cataloguing Series] : (UEZBFEMB) Sikuguanshu cunmu congshu[Siku Quanshu
Cataloguing Series]Jibu Vol.248, (BB FHEE=TEMRABERRFE_E) Shao Zixiang quanji 30juan fulu Shaoshi jialu 2juan[Thirty Volume
of Shao Zixiang’s Complete Works Appendix Two Volume of Shao’s Family Record] - (f@Jinan : ¥ &$%LQilu shushe[Qilu Publishing House]

£1997) - 11-14.

(15) (/&) RW/AWu Sugong : (EIRILELE) Jienan xuji[Street South sequel]Vol.5 ( £XFNAE) Jin wenyi gong zhuan[Biography of Jin
Wenyi] - [UEEZZ S M4 E 2 535 4R Siku jinhui tushu congkan bianzuanweiyuanhui[ Committee on Compilation of Series of The Four Categories
Forbidden Books] : (TUZEZESZFMF) Siku jinhuishu congkan[Committee on Compilation of Series of Books Forbidden and Destruction in The
Four Categories]Jibu Vol.148 - (355 Beijing : 153R i hR#t Beijing[Beijing],1997),438-439.

(16) (&) sEBEWang Youdian : (FIBBRBX ALY QianMing zhongyi biezhuan[Another Biography of Loyalty and Righteousness in the
Former Ming Dynasty]%20 ( £33A1&) Jin wenyi gong zhuan[Biography of Jin Wenyi] - PUZE R UL B35 4R Z S =48 Siku weishou shu jikan
bianzuanweiyuanhui[ Compilation Committee for the Collection of Uncollected Books of The Four Categories] : (PTUEERUITEF) Siku weishou
shu jikan[Collection of Uncollected Books of The Four Categories]Edit.1 Vol.19 - (35ZRBeijing : 3bIR AR #tBeijing chubanshe[Beijing] - 1997)

» 213-216.

104



BB - Rinh  ERERESFSHERBRAMER

Btk (ELE) OheHEEIc  ABER (R ERTEERFE) 9F -
BR ERNEESREFEFZHHER - W (RRATREZETER) - (REEIR@ITE
F) ~ (REEX) -~ (BRINVEERINER) - (ZEEMEER) - (EEHNE) £ -
REFEEFEXE - Fi% - HHLH - EEARRNEM L NEFSAXAAZENRZIAT
MBEUEIL -

Z - REMZELSE (1624-1627 ) A% - BB FHIE

BRIEXERT (KTEFE) —XF - RIESHEME (MR KNSKER) K1626 ~ 1627FBIEHLR
AT - IANREFET1624-1602TF B ABH LB EH - OIFRTEZ BRI T :

(RE) BF (B—AZN) £ - (25 ) SERETEFAR - BUILE - £EBWY
BEY - SREAE—  MUIBNEURARE - 2IRKZ 1 - MEKE 1 3IEE - B
ERBR - AE+TF  BS5EE -

(RE) RNE (AD—RIN) L PHEXNBEIHEE BEXBBIET  SEERENS
¥ - FEA (B RNLER) - SEITLNIFD -

RELtF (BA—AZt) BFE=1 #HHWL NERAEFR  EHFEEFLEEZ
B mATER  FRABESHMEREFE - FH5 - MIEHIME - gMNELF
£ FZEEAE - bR - HARR - 7

FRIBSREMNERPIEHEF ZEFELR - WAEFRAJBET1624FEIE RN 1627 F R A
EHLTHRERBRERMAR - HUX—MUR - BE—KREERREARHERRST 57 T RO FRIF R
BEMREH - MBRTEZRAR - OE—KRIEICLE - RZBTES1627F55 0 R REH
MR 7 FRIBRENGIL - ASOANBE—RAECIEHFTELIAER - ASONAEBIEBRIBILE
ML - AN ANEBFRANEFATF - IREFT1624-1627F SMEBREHFFZIHXAZ - B4 fh
S5HALAKR - BRZERENNHBENERNARNIESIRME - A BRFERADRAER
BRINBEAEEX ERBHRET - RMEEMRMR -

BT - IEHRRIEREX TS « 1626 FLEFENEMZ [ SGRISARBELIET RS - EE1627
FLERAEILZE - BRAEINNIRI24FHEIZES - N2 MNSFEMEHLTHBMBRER - 1626FE
BTRIEFER—SESFHRFE  XEPIECH  BERARBEFECBTRBNERTREE
JREMHABE X

(17) (&) &bpBPeng Jiqing : (/BEAE) Jushi zhuan[Biography of hermit]Vol.52 (EBIEFH) Jing Zhengxi - ( B ) JANZEBRE
kawamura koushou : (EFIEARBARERE) Exinzuan dariben xuzangjing[ HNewly compiled Japanese Sutra]Vol.88,No.1646 - (AR Tokyo : %
I &1t EBFITTS[Kokubin Publishing Co., Ltd.] + 1975-1989) + 283.

(18) (&) SEHiWang Wan : (FEZEXE)) Yaofeng wenchao[Yaofeng banknote]Vol.29 ( £IEFHFAEIRISE) Jin Zhengxi xiansheng yigao
xu[Preface to Mr. Jin Zhengxi’s Remaining Manuscripts] + (75 ) LRIERET Yun © (SCHEBUEZ ) Wenyuange sikuquanshu[ The Complete
Works of The Four Categories of Wenyuan Pavilion]Vol.1315 -+ (153 Beijing : 153t R #f Beijing[Beijing] + 2012) - 492-493.

(19) AXPFH? AR~ “FEPHEIBEREH -

(20) PBRIEChen Yuan : (ARTEFE1E) Xiuning Jin Sheng zhuan[Biography of Xiuning Jin Sheng] - 97-98.

(21) E—fHuang Yinong © (F3LIE : BARBNE—RREHILE) Liangtoushe : MingmoQingchu dividai tianzhujiaotu[ Two headed snakes:
The first generation of Catholics in the late Ming and early Qing Dynasties](2006) - 325.

105



EXSMhFERFNE248,2023F A H

WS (REATF ) BE (1626) £ - BFEN (REBIREIM ) EXEIZ - ITHIE™ - 7@

MREFETI24FTIEEEMERLTHAL - BANEBEARTE1626FITRERITFHETZIE ? &
1624F AH— RS F5E -

AR - MALRERPEET1625-1627F BEBYIEK A - RV (1637) - EEEARWL
BB (1546-1623 ) KID ZIRIE (ENE) E5] - XPH :

CRAMZIREBA - R=ER - ARMENT - FAEREE - BH ALK - REBET - TFE
EEHMZ B)AZEAEIE - (B)REBEAMZE  A=ETHE  FEBHER  8EEH -~
mEL - KEFHBEBRE  BEREAMNZE - MERNS  IEAEEAER - SHE EELE
RE PR E AU - SRUCNEARPIER - 55 - RRADEAMFEETE-)E5E
F AEUMMEFREZ (ETNE) BX - REMEZERREATHE - RAERL -
BRI - 7

MR XERPHERFIE—E . B SIXPAFEREANZH  MERNS  IEAEE
ANEZ - "HREERFESHIUBEAMALRE  MEBERUBBAMEHZET HFaRSREEFE -
tFiZ1623F A (EAKWLUBETI623FE XM ) - HER - RiFSHE LELBE PR AR - RIE
NERKEMER - §5F - HHADEXRDEETE-IEE8S  WEUAMEFREZ (FEH
) BAR - REMEZBRREATEHE  EFFIRUEBBRNMZIEF (EENE) FRNZSE
FHERR - M52 - WRREENFHIARERIARE - B4 - —ANERIIBEIFAAIEIE1625-1627
FEENHZSENRE -

EFEEBEHEMENETF (PE ) EXRPRER

C(RETHE) BZ (1623 ) BRSH - BN - BRI - AN - S - SEIE
E0E - B BEA AESTN—HHEE FONEEEY . GUAKE?S5TE
5 - BEFAH - BTHD - AR BANRERSEERKS - . 2.2
SEREBET - EARREERD - BARE - §ESEN B BEXHRNE 5
G AEEDEE - SHARNEAE - T8 REUTBAATIR - BATS - F
RELRY  ASRERFTL - XTSEL - £2E% - BFARSAMS - B - %
LB EM . BRRIME  FEZ+AE e

(22) (XE) B9 (BRT) - $H634m -

(23) (BB ) BXLLfEBEHanshan Deqing : (E™NE) Huayan gangyao[Huayan Outline]Vol.1 (ZIEEARIMETNES|) Ke Handashi
Huayan gangyao yin[Citation of Huayan Outline] - ( B ) R&EE BTETFI[Kyoto Sutra Collection Academy] : (HEUEHE) rEXu zangjing
Vol.12,N0.248 - (&b Taibei - $73 3 H AR %1 Xin Wenfeng chubanshe[Xin Wenfeng] - 1980) - 787.

(24) (X&) B8 (RFEBREESL) - 5622-62311 -

106



BB - Rinh  ERERESFSHERBRAMER

B - BIIETHE—EXRPESNER 8% RESHENXTHES  BAFZEHET1623
F . HEREFESIE  -HR  RESFEFEICHRKRE  PI4FLFERAMEILEER - £1625F Y7
KT HEHLESESEAERIRBLE  ERIQFEESFEAERTERAERER  X5XPICE L
A BUNRERZTBEEREZ BT SR E1624FEFAIEILE - 21625F B ERT
ZH & B_ANBEHLEE - &F 0 REXEDHR - £ BEARIMEZ IUHAEEFERET
16275 M FEEM -

Hit - BTG (EENES]) 5 (RFEEREESE) PAARENERFEITSE M - oliiSH

WIS :
—  EFEEXRESIXNTPEEEEAN A REE (ETNE) - BHIRIEBTI623EESEX
HEARENMND  BESFEHRR  WEEE  AZEN AEHBEIER  EZEAMZH - MERE

3 MEAEREAEZR - “EZBRZEHKE  EERBUEBEZBINE=HEI623FSG
—RE(XFEREBETHR)  EFBEI24F ZRSEFERFNNE SR T162521627F F#
FRAFEEER - REZ - (FEHNES|) PHRERSEFFSIEANEINMELR - BI04 - 1625

B0 EENFREERRAEZITCOMZIER 7 N EERARUREFEDNIREERZES] G5
& o SR - BRIBEEFHAIEESE AREHWEIEIER1624E 16274 -
LR EFRE - 1624-1627F 25 ABICREER T -

BT s = (1629-1630 ) A - EWAE (1632) FEFHIEC

HEREEET (ML : BRBVNE—NRELRE) PEGEXME - ERATLUREFNIERE
S WBRIBAEEZ RBEARICREER - E—REEMNICSWT

— (M RASER) —NHERWTFEE=F (1628-1630 ) TIEREE -

— RIBISFEEBRAPEFIZHBABYURERT (FEWL ) (FBTAE) ot - &
B2 EHNEN TRV _FEEMAFEFR (1629-1632) -

= BREXHEZUIARZREAR (S EFLEFEL) PICE - SERFILEBETEV+_F
(1639) - MEFEEMERZETEM+—F (1638) - ALLKIESENE - MAETHWAZTANTRE
Bt WINMEXTEFFH—= -

MM~ RI|BEFERV\E (1635) ZERMTAE (1643 ) ZRBENHIESFIFELRLEEH
mEMmERE -

h B REFAANBRAERPRNEEEZFIHEREERKNBBZMAETHERZM B
RIBASF TTRTIRZICRE - 1632F£FEBRIEEHTEBRBERTEMETE -

(25) BELR (SEFKEFL) PIFEMEH 71623 EE D -« 1625FSFIEEEE - 1I260FSFROAKTERFS - BFE
“AEEBTRILEHSEGESRS - (Fi) PERASEHEEERS  AE_ANEZF - RN ABREETS[FMGE - TF5 -
AETNRMUIREFHE  MEAE(SEES) BPUS  “ABXBLHARZE  BAR  BRZLAEE - #ERNE - MAEMUX
BEHYZ - IBBAR - BIEEN  BELUBEABRFEZF BHEXBREBEMLUZIERER (REFBFLEFE) P1625 - 16265F5%H
BHEIR - #W (B ) BBEIIECheng Xilei - (RE ) £ICEZAJin Zhaofan : (EIEFBTTEFIL) Jin Zhengxi xiansheng nianpu[Chronicle
of Mr. Jin Zhengxi|REXRER_ARBKREZIA (1928 ) - IbREBIESRBeijing tushugan[Beijing Library] : (ItREBIEREZ AEENH)
Beijing tushuguan cangzhenben nianpu congkan[Beijing Library Collection Rare Yearbook Series]Vol.62 - (353 Beijing : 16ZREHIE t A1 Beijing
tushuguan chubanshe[Beijing Library] + 1999) - 74. ( LT &R (Fi&) ) & (X&) B3 (5EHFS) - $4950 -

(26) £HBENE  FIEPERREBIMNFBER « FBME - SRS BHEN 2R -

107



EXSMhFERFNE248,2023F A H

MNTE-KRHAFENER - RMUBIZLESFEFENRN_—FAH  FNLFFREFHEZ
B -

B BNE—RIRAS - €5 T1629-1630FAH - B (KRFRFEREMER) AcH 7 £
B AR REEREMEANEEE—F

“RBFRMITEEBLE  WRZ - NIREE - HOH  REMAR - EBARBLFA?
EZZ0NE - BIFARLYL - SERY - —HUBABFABERE - sk ME - MEMER : &
BARR - RURAED - HEILEER K2R - WFEKRE - AAREX - I2EE
- AEEFHE - —ARWE - WHE : K% - iz K7HEA - @ZFRE - fFEAHFO - W
KURAT DHR 2 JiLFE - LWeS5% - BEBEM - —GA#ER - &= WAF - il
WER - B=B& - WHRIN\HBZE - Jiiieih N E : FEAZR - BNEZ2RE WLESH :
B AMNASEALSE - BRORFOAT - WSUZRFNRARK - BE/\BBEZ
B IREREE EMES - ASAWER - KEZE REMOTEAMRE - 2EE
OEBRA - M—RBER - THEE - BRUSAR - EEREKILARER - RIEANBERY
B RARBYCERL - EMESZ - FEUAT] - e

EHSIAHFRICHREBRSAUZENASERETI630FNA - FEHEREE - NEARHIE
- HREZESR  RBMLOFEAME  REZE0BBERE - M—BER - BHEEE - "BlIfE<A LN
e REWTEFWL - £F5 - E2RE  RAT-ABHIBRFEREMIE - ARERIDAAE - I
SAARCERRBISYHANE - SIOAMLEN - EXPFEFE—PIFETEERMTI DI HINELT - XPIRE
NHIER - REZnR - REMOHF =ADREEE - RsiaSiRHT - MEFEZIL - Ko AE
BESBUTERRIESR - @

(REOER) BEBBTRONFESES

it

oA (BV&ERE ) FAMIBA - DHFEHESE

\;

CBMEFEY - BEUA.E0Y - HAIIASH - 29REN  E5EER B
HBER  REIBEATARLR RERE - 85 : BTAZHER - F28ith - AHMAT -
2N BERRETLSEA - AHMBIEESLLEVIIRER—& - T FSEZER

GR D 2(29)
AR

27) S¥E%RJin shi . (REBMEBINIER) Zongbao Daodu chanshi yulu[Quotations of Zen Master Zongbao Daodu]Vol.6 {{KEF 1T
JX) Changgin laoheshang xinzhuang[Biography of Changqing Old Monk] - ;a]4#YZZ 88 4gkawamura koushou : {EFTEAH KERA) Hxinzuan
dariben xuzangjing[[F'Newly compiled Japanese Sutra]Vol.78,No.1443 - (ARZRTokyo : E /975 [Kokubin Publishing Co., Ltd.] - 1975-1989)

- 768-769.
(28) MRz - X|#EEKChen Zhipingliu Tingyu : “BASMEBEME Y (FAE-SMEB(E) N E"Ming Cai Maode shiji kaobian ——
{ Mingshi-Caimaode zhuan) buzheng[Textual Research on Cai Maode’s Life in the Ming Dynasty—— {History of the Ming Dynasty - Biography of

Cai Maode) Correction] - (BBSE#F3E) Mingshi yanjiu[Ming Studies Journal] - (2010)No.1 - 345.

(29) RKEZRZhou Yongnian : (REBAIE) Wudu fachenglWudu facheng]Vol.25 - S = £ 4RLan Jifu : (KEAEINR) Dazangjing
bubian[Supplement to the Tripitaka Sutra]Vol.34,No.193 » (&1ETaibei : {EF AR ¥t Hua yu chubanshe[Hua yu] - 1985) - 806.{5Z WK EE E 4%
Zhang Zhizhe : (PIEBIAMKEEERY Zhonghua fojiao renwu da cidian[A Dictionary of Chinese Buddhist Figures] - (2 LL|Huangshan : &3
fIHuangshan shushe[Huangshan Publishing House] - 2006) - 1052.}

108



BB - Rinh  ERERESFSHERBRAMER

ZMEHETAIRZEIENNIETE16285F - COBIEWUITE - M (M FXE) BRTH - EBM
IHHEASHRIEETIRE - OO WBEERRBHENTIASBWNEE16325F - BISMAE A
MEX—REESLMSIXEERE - (KRZEMETR) PRFRES S 1628F A1/ H KRB AR
BESHEHER - mENT L HEESREBIRAR B 21E1628-1632FF1/F °

BT RBRNBRESENEFITRBE—SHEBBHEANERNE - SEB1628FEARIM - M2
BEI28FHETARZERIE - WA—I—FE  EZIG0FESFEHELZABHRN - AR - thEh
B (KREMETR) PHENBESEI0FEZR1632FA]F - IRM=FZERE - BT HNLEH
EEBECRMNIASHENERB®D - FURNERTEHTH —PHEIE -

BIE (KEREMETR) PBRES - AEAHER - FEZTE - REMOFEQRE - 218
EOEBRE - "ILARE  REBMANEFLUEESS - ORBEEXERLH - 1625 THEEEW
SENNDEMYL HHES - MBMNTZEER  DFUIFREETEIEEE - RI33FE=AANEE
JAHRT

“HKWALANRT—H  SHERFLEFAE=  BRIERSRIEAERE  BUAMEED -
EMASEREZT FUNRABEMZEFNTER - L FME=RAMmKkIE: - 3
BIRRE - 25K - XE/)FMifg - BAREBEEA - FBEARBMZ - LEFT - AFHA
B RZBRADETI | WSS XEFTLHE - RUCBZINEXE - MHED G R
N AR ET BRI aBE I RISHF ? e

“CRW) NEREBE (1633) - KE=TAF . ZHERETNRT - 7
X RIBEEFSEREREPICH - 132FEXEFENEREBZBEQETBM;

“FREFTHR ITRBEERSTEME - TN - EEFEAEZA - HUEZBN - 57
UEIE] - MXENE - BETN - AMIKAEAZR - 769

TFREN - 1632F BB EF AN ERBZEHLTIAARERARC - ZUFERENRT - LEHEIE
RE . RBPTFEUL - 1633F=FAARELNKT - FENBEZBFKE © 1632F BB EMEE RATEN
TRME - BB T AT ASESEEHPMENGaia " mIERRRE - TERNEIHBIBEREMES
WEANBR—DEUTI62EKF 2R - It/ - SEEATBESRFTERSE - B-AZERW

(30) ERFAINEEREZ TS mSuzhou tongshi bianzuanweiyuanhui[Suzhou General History Compilation Committee] : {F5INESE )
Suzhou tongshi[ General History of Suzhou] A#)% Renwu juan[personage volume] (REERIER) Ming Qing shigiiMing and Qing Dynasties] + (F3M
Suzhou : FINAZ H AR Suzhou daxue chubanshe[University of Suzhou] - 2019) - 157.

31) B (F) BiEWei Xi: (ERRTFXEINE) WeiShuzi wenji waipian[WeiShuzi wenji waipian]Vol.17 (AL EIEHE REEAE)
Ming you fuduyushi zhongxiang caigong zhuan[Ming you fuduyushi zhongxiang caigong zhuan] - BT &8 =ZRSCEA - 402.

(32) tAAEBEMTAUREEINIES  BUANIEE  £58REENNDER £ & B ABBREEM N EHESE
BEMISHZE - BEAERAFEESE” - B RIEFERZAE (KRERIBAEEBE) PAARUEES  —BEWURE - WBANY
EERFLUEESTMIFMEBES - (FNSERIn Shi 1 (REBIMEIMIBER) Zongbao Daodu chanshi yulu[Quotations of Zen Master Zong
Baodao]Vol.6 (FRZEFRIBFNSIEER) Chang Qin Kong yin du heshangta ming[Inscription on the Chang Qin Kong yin monk’tower] - JaJ#J Z 84
kawamura koushou : (EFIEARBARERE) Exinzuan dariben xuzangjing[ FNewly compiled Japanese Sutra]Vol.78,No.1443 - (ZxZRTokyo :
P17 [Kokubin Publishing Co., Ltd.] - 1975-1989),769.}

(33) (X£FE) B3 (5ERE) 504

(34) (Fi&) - 85-86.

(35) (X&) B3 (5F=tE) - 501,

(36) LLAEDE - ZARAZAABERTERWWEANE - WTERZRATEDRYE - IENEF TS TIEREERASP -

109



EXSMhFERFNE248,2023F A H

“(FRM) AFES (1632) BE=1T_% - \BOZE&RBEEFLFBEMNE (REER)

o ?2(38)

GERBEARINIASBABNEBEMEE1632FKENIUR163 1 FRRATTERMEEER S
EPX=IRHRE - £ 8 BoABRFERWE—STFINFEFTFLUSREERZRE -

GREFRE - £ 8 BRoOAZBREFBRWEANEBENAZEI630FREFHFEZER1632F
EF¥FZE - Bt - EME—KRERFTEHEF T1629-1630F B<“FH” - Z1632FEH“FH” ° I8
24 0 1630-1632F EFE X MIBEREWAEA—F?

HR  MREE-RAFZHBPESIREUMZESFECHNRE  EFE132FFE ZROERE L
RN N R B HRY - MEEFTRMHREHMEMRR L ARMNOBT - EVNEXNZE - &5
AABTIRE" - AREMETESL FRABEBIHBIE - ORMEIS2FR - EFLERICEHREFED
ABE PN

“MBEARER - AEEE - WERXE  REKKXEE - FRE|EFEAZRMILL - FRA
[THE R -

EENMEATERICTHRES  EFRATFXEHMB LA - RABT - AXELQERCENHBEFRE
MRBBIAAE - REKXZER - RREFFEOARMUL - FRAATHMER" - UNRBEERE T
Bt - £F1632FELFCELEBNBBENRAMAIZEMNELR  RESFEFSERE -
ROBEERTEFSMAAEE - EfZENMUE - BHEMEFEPICHIGOFEFHERSHED

FBFERE A\ ZBJRY SR

“(ZF) SEKEHE - NETRAKEER  mRETHEMED - EMBELR 24
£ WASLEE  BEXMUARSEBMILUER - £4T15E - & (Eo ) A - S8R
FHERMACTERD - SMER—2BRIME - B (EF ) & - F&BZMF_T - FEFKE -
RETS - TElzZREW - @

HEMTI30FE_HEAREH  BEFENTIARAER - M (FiE) PENAETEF _RHUU
[& - NBIXHAgEFESMED - BERNFERE - REMSTFNPRFET RS - MELERE
NZ2HEREEE - RREFEN - AILER - B - EZFEREELEMEDNETE - (FiE) FHRIC

(37) LAAIRERZE (R IEREEFIE) RGRN\BAERR”  BeFXETEEBHANENERNAY) -

(38) (Fi%) - 8s.

(39) Rz “HTHEXRAMDTEVNAFEETRSHEARR - MEFERFRERTHESGBRIAZNARNNE - FEEFR0N
&F; HERRANWAEN - BEBTARER LN - MESFREATRERINEN | RAERRMS - 2FEHAZEBEREBH -
BORFNEER - HARBE ; It - SRAETAFFERESRMETOAHN - FENBNEMNAEME - WM RIERIEEG#
MEEURHBHONEREEEZR - (HENE—KR : (ML  BRBVNE—RXEHE) - B8 EEHELMRT - 20065 - 5
32601 < )

(40) FIE—RKHuangYinong : (F3LiE : BBRBYINE—RREHIE) Liangtoushe: Mingmo Qingchu de diyidai tianzhujiaotu[ Two headed
snakes: the first generation catholics in the late ming and early qing dynasties] - (L=’8Shanghai : 3878 1 AR ¥t Shanghai guji chubanshe[Shanghai
Classics Publishing House] + 2006) - 326.

@1) (X&) B3 (LEFZEMERQ) - 500.

42) (Fi%) - 8l

110



BB - Rinh  ERERESFSHERBRAMER

HEFTIGIFMUNEE  RERFE—SFETEF (AGER) ZE®  RAEFE (SFRB_1HR) N
NI - A =P R E: T

“BREEFAXSTES  BEERBHKA - AE—S KK - ZRIABATEH  RAS
£ ZEFRRY  HMEH - BENBEEX - REELELEERE - EEX5 - RRRERX
A BRARE - AM=8 - WASAN - BESEF - ABEIZ - BHEAS - A&
ELFEM - TAR+T—HNERA - M RRERI TR - s 2R - REBIFRLUSEZE

5,—@ o 29(44)

BRiE (ERFE_R) O EFEVHEICSOFELRT—HRARKEFRE - JEEI631FF RO
AT LIERXPEFBERRASEWARD  BECTAR  BEEMERE - 2 - BFERT
BREEZHE - FFEANNZMEAMSHRE - MEEFETA  BRHEANWIRERS 25 -

1632F+H - RHEL (BEHRREPABUEARER) @ ORMETEESFEABRERN - £
A MBBIREILS - BIEHRE -

“RIEXETET - BESY  BFeE WThHhtt2Z0h NABFZIiE  ME8RE | &
£- - MBI - =AY - BRIRIBE - REXD - MIGUEXRASE - WRBEK - REWR
CERARS.EARE  ROAE? XNERBEAEERE - RAF - IBESXE - 5E
BEBERETER  2ETRY - 2FARE - DXZEAE/VAREA—H - JLERS - L80RE
CBARE - HERR] - XITEE - RIUERE - WEORRIR - JERBERL - SHIE
- IEEFRABEL - 70

i

wroof

THREREPELTRILEREFEERNEE  BEHEECNRYAEZ—BLE - 2 - AR
HEETIGIFNEFSBEFPIREMAKRER - AESHRACEHREEFENNRVEBNEERE -
EFRBEENBERIEZATHEEALMATENA - KET1631-1632F80E ~ BHEEMELXN T
FEBLEFNEFREZ—TRHRNES  WENERFCEENBEBEAS  WEFMSEIFER
Ry - X—HIEEEMI - ERBEETRONE (1633 ) TREAEBREGEFEN—FW - 1£1632
FHRAEBBEFABEBRZE  XIEIFRERBBEEFABER - WEIRE - RECBINABEEES
ABENNABAAETREAZABRY - MEETEM - IARNESEFEFMICIIFERAENK
EXRE  BABUNBEEBBERBEFENNRA  NAZ21633FABBERFZL  BACHES
B HmAABANNBLREREEE  £F3FLEMZIN - BEFBEREL T HRIEENERRIE - HREH]
LN EESZRXBEPEN—_ -

EFETEFRACEFBCABENRG - BREZRN

43) I (FE) - 83; (AGER) U (X&) &2 (AGEH) - 480.

(44) (XE) B2 (ERBETH) - 483.

45) (BB) #RYEEXu Guangqi : (BRERRIZRFNE L KR Xiuli queyuan jinshen qianging yijun dadian shu[Xiuli queyuan jinshen
qianging yijun dadian shu] - K4 Zhu Weizheng * ZRHLi TiangangF 4R (FRAEBERE) Xu Guangqi quanjilComplete Works of Xu Guangqi]
Vol.3 (ERZERBEBIRRIIR) Qin feng mingzhi fuchen yujian shu[Qin feng mingzhi fuchen yujian shu] - (_38Shanghai : /858 H AR L
Shanghai guji chubanshe[Shanghai Classics Publishing House] + 2010) - 238.

(46) (X&) B3 (LHFZEMR) - 509.

47) (BB) T Tan Qian : (E##) Guo Que[Guo Que]Vol.92 (EWINFE+H) Chongzhen liunian shiyue [October in the sixth year of
Chongzhen] + 4093.

111



EXSMhFERFNE248,2023F A H

“RIEDEER -  ZEBHER (RAE) BEMZE  FENSEANR  BEZUERZLS .
EEEMEE  BERENXSL  SBAWLEMKK  HWART  BFUEZMXKRSEER
‘['|_7! o 22(48)

1632F ZHX AR A CHFMKRERER - AEPFENS VAR  BEZUERLS  BEEE
JIEE” - XRBERNTUNPBLEEFELENEBH ZBNRAFAEENHSE - TAETE
%Lﬁﬁ‘%lﬁﬁﬁﬁ*ﬁﬁ% MEBSmEKR”  EXNRUEHAFNINRERE -

BE  BE-KRAEREESE )’Z%;Miﬁi SEZHXMEAERE  AETEFIAFTENZTHN  H
A?;ﬁbﬁiéﬁ%i?mwﬁﬁﬁi —REEFARRHREZIEE - Kfr £ - EFEREZ (BUEXEAR
&) PRYICH O] AL

B BRF - NREBE - FF5% - BWE  BRUCINE (1639%F ) +—RH#+THZE -
ESZE (1659F ) _H-+AR%R £-+—% - KEE&RBULERY  FEEFR
MEER - @

B XR=F )BT FEF . FRERLTFRESEN BEENED  BRTE
@ M)\ -

NRE—REEFS - EEBRERIIRH - TEEEERIEBEFHINEZTAH - BE - E—KRH
RFMBENEFERFHNENFERE - 2ROEMBBLEE YRR - HIDLEMESEFH ZiH)
i - EECDIREFNAEPLUTIDNESHAGBRE - EHETARKN - FRZICE - LR2ERPE
BNREBAREHFH ? NI Z X ERBEMONE - ARSI IFELEN R Bt - NEFEH
BRSANEBRPREITER -

M- EESAFEA

AIXPRHRNESBESMBRRELRHSLLEL | RU=F (1630 ) EFVAZ A ERWAF (1632 ) XERNE
W EFESERHBLIAKX  SEMEED - EVFAESREREDXVRIERESSRTABNEL - &
AHSOFIE - EVMBEHANBXEREANSIN - EMHOXE (BIEAXIMSTEEHE) PiE
A BIAEERR Y XBHEE - WESIWT

“(SFE) JEAHBIEN - BIS0A - ERFE—SFELEERFS I - E2—URBEEN

HE. MEEEREIN (Hoei cheu) A #E (Kim) - HEB/NEEHETT ( Agostinho ) ©
e REFEHRE - SRMEBLRT - 5RERE (RELEE ) BHEAINKIE - B EEER
TR - BXMSUFHRAEY  AEEH# WHE—THERBFZS T ARAMN—DEH
HEARIMH - B — MR - BERER SAER. ERBRANSHLIERQETSE
E - BEXENRE  XTMMEERAIR - ARCAMKNENNMMMEENRERS 75
EFLEWLLE - BEXNME - ERAABALDEMN. LN EERAERRY - €Lt

i]:4

(48) (%) B3 (LBgIEM) - 505.

49) (&) ERREBJin Jinrong : (BAUEEBEAZIE) Oushan Jinshi meigong zhipu[Oushan Jinshi meigong zhipu]Vol.3 ( RERFEX
XHBIKY Gui fang Cunchang zhi Wenyao pail Gui fang Cunchang zhi Wenyao pai] - PEEREBEREN T _F (1832) FRZIK - 25.

(50) (&) ERREBJin Jinrong : (BAUEEBEAZIE) Oushan Jinshi meigong zhipu[Oushan Jinshi meigong zhipu]Vol.3 ( RERFEX
XHEIKY Gui fang Cunchang zhi Wenyao pail Gui fang Cunchang zhi Wenyao pai] - PEEREBIEREN T _F (18325 ) TRZAK - 24-25.

112



BB - Rinh  ERERESFSHERBRAMER

EENRZ AR DME - ALHARIER - ERAM - T TARNEANR T EEA - BHR19
i IEE - A LTRUTMARSE - DIKES - BEENREMFEU—EEFOAN - BLTT
fEop - FER 7 EZH FHRE (FRAB ) BLIEAMAIEAR (Padrinho ) ° 7e)

NEXMIIRE - BREFESHABZEHIFNE-—RBRMSERABZZZZR - MBARHFR
oo OER - XERPFARANMMMEABE—IE - BElRER - SALER - BARTHRENE - XM
EVRPMthBIER - "M HEIPRLE - B - BRI PN PEIEANBELES KAVGEREE - BATH
(PEE) =0

“WNRFEABAIE - SR - RBAHEEL - XNZHEBKIEA - 7
BHE (RERTEFIE) &L

“UEERFEE  RNLELBERF  REBUGRBR  BFERY  NBBED
A ERERL -

BENERREFANRESIRE 7 A/NRMN - FIBAMEHLENCHED - FAALTHEZSHRNE
D XAURHmLEWUES - EEXDAE - ERABAIGRER - >—1i7 ? BRIELSN - (R0IK%R) Fic
MOCBPEEREENREZEIIFINAITH - FMERIRXZLENRE - BEFNLAREHNESHE
EF  NZLAEMAFBMERE - FEED ELRBEREREMOEINERER - DRIEZEI629
FIALERM (THFN) PRCERAMBERER - BERBASEE - WBETE - &4 -
MBAX—A - SREEIME - LUEEI - 760

BXMR P EESHRAERHANBERIUEERETI629F11F17H - MEZ - EFESHLEE
MZFESER L ~ RAARBHER £ -

(51) EP#Dong Shaoxin : (BIEHAX XA ST ESLIHR) Zailun Xiwen wenxian yu Zhongguo shi yanjiu[ A new study on European sources
and the writing of chinese history] - (EEARZPLEIR) Xianggang daxue zhongwen xuebao[HKU journal of chinese study] (2023) No.1.47.

(52) REREEMFHHRAILCR WABRKESEFZRZZ  EFNPMBEABREM RE2RFRAEEMAIRS - Z AFH TN
Rz o (FENBERZEZMIEIRQinghua daxue guoxue yanjiuyuan[The Tsinghua Academy of Chinese Learning]¥ %4 : (SR XFE) Xu
Jingxian wencun[collected works of Xu jingxian] - MR Nanjing : ;173 ARt kL iangsu renmin chubanshe [Jiangsu renmin chubanshe] + 2016)

-+ 503.

(53) (&) SEHiWang wan : (SRZEILEY) Yaofeng wenchao[Yaofeng banknote]Vol.34 (EBEE{E ) Shen Fu zhuan[Biography of Shen Fu] -+ (

B ) CBEERE) Yun © (COHEUEZR ) Wenyuange sikuquanshu[ The Complete Works of The Four Categories of Wenyuan Pavilion]Vol. 1315
- (bR Beijing : IbIR L R *IBeijing[Beijing] + 2012) - 555.

(54) (Fi&) - H77m -

(55) (EWKY) Chongzhen  changbian[Chongzhen  changbian]Vol.28 - bR AFE BIER P RIA TR A LIBESHITFRENA - 1590
- 1591.

(56) (BB) R EXu Guangqi : (SFMRIN) Shoucheng tiaoyi[Garrison opinion] + K45 Zhu Weizheng + Z=ZRLi Tiangang=E 2k (1R
EZ%) Xu Guangqi quanji{Complete Works of Xu Guangqi]Vol.2 {<F#ZRIY) Shoucheng tiaoyi[Garrison opinion] - (=78Shanghai : F8H%E
i AR %t Shanghai guji chubanshe[Shanghai Classics Publishing House] - 2010) - 107.

113



EXSMhFERFNE248,2023F A H

EFREFMANZHEN (88T ) -  PRNERNE+—FXAREL -  SEFELAANEER
TR LP - A0l KREOEDEFRAEETT - FAEMSM I EZRRZH® - £EE - @
CREENESS KRG _ASER MAESN  SREREXREELH - #5352 - PRENSNZAN
RAUESKREGENFRNEMR - £ - RAZBRZINEEERZ - AL—FX - EFEMEFLENK
ZIMEIELE -

FO - RWUTE (1628 ) PMXSHRACEEETESHES - THHE - PRXIZIATZHIES
EREL TR YUAERRINBESHX T AMERRLE -

EFE (MR ENKER) PREANRAER JEMSRFRANEE - BHOT :

Bt NEEXED (Mt EXNEER) PAAFARNEBEZBRERE  EENREHNWIER
NNURZFABENHTT - NEFMNEBERAZAAL  WEFHBERASEBRANBEENANLERS
AELUEFEEXMNSE - ITRER T ATEENREHIBEER - AZECEZLZRHFRE -
RTTAR -

HR - RHEESMINE (1631) 10F21BHR L (REHEEBHRBIUR) PREFFEURD -
KARBE  ERUWLFIRS  ESGHLEER  XEWEHEE - ZBEHZERT - EREBNESH
SEEFE - BEBLE - MIRE - BEARR - 8E@R & - "OBRPEESEALTZIRIE - HF3EE
=B -

&E - EFRZEZFHHEERN (Fi&) MERPSAEREICZZIE - AHAREL - SXRE
ZAXERE)  IMEZ (BEMdiE) EZ2HR - MBEEAE - 7@ - “WELL—REREEFIEEZ (
AEICE) - SBEMR OIS T EFIEEBEEHRLZO  MBERMETE -

EEBXBAYNAIRT  SaEFEFNEITNEHITHE JAEE SE1630FX 2L 68
5 - IEEZZEERERE - XUFFEE—KRIFNIER - R - AIXPRINSBINEENEFE
IFSHEZRIRFE - EF—AHHEEBMNXEH - S—HENSHHARZRERKRAR -

KM EPNREHNEHRTEATRENSEE - PLBIEFE MAORLBID B 22U
WERFREARAX - BFBEBHEBIFA VR XU L AKRAERE TR -

VIERE (R ERNEER) N6 - €EFEZFPRA T RISENS AR FHERE ZIEEMU
ERTHENX :

“FHZREED - FFRMFEZE - BREZRE - RXO® - MRESHRABREIEE - HAE
BBES  DYSRY—ARKE  SIBZAERNRE - BIZMEEARE - BRE#ELLUK -
I BMARRS - IEAEM - H : F5I - AITAEEZEET -  MHREEE - Ahkka

(57) (&) HKiEXEZhang Tingyu : (BESE) Ming shi[History of The Ming dynasty]Vol.4 No.216 ( £7/PChangsha : E&E %L Yuelu
shushe[ Yuelu Bookstore] + 1996 ) - 3127; ( B8 ) fL0iAYKong Zhenshi : (EEFLE) Zailuzhai wenji[Zailuzhai collected works]Vol.1 (2:[E11E
DMPETILEPRY song tongguan Luo Xiangzhong nianxiong huan Yiyang[Send classmate Luo Xiangzhong back to Yiyang] - FAREFHIER =41
MEF B FBZA - 19.

(58) (IRABFE) PEKREAEFEAMMEEE - HFURESR TANEHRE (RAEZE) B9 (FRABFIE) - BB B8
FEHARL - 2010%F - 552831 -

(539) BAO+—FXHREEBANEE - ANE - (EW (B ) ##\EPeng Sunyi : (RRBALEARRIR) Ming chao jishibenmo bu
bian[Supplement to the Ming Dynasty Chronicle]Vol.2 { B2 &) Keju kaishe[Keju kaishe] - HZFHEMEAR - 24.)

(60) TEEWang Chongmin : (R*BE) Xu Ganggi[Xu Guangqi] - (_8Shanghai : 78 A K4 lr ¥t Shanghai renmin chubanshe[Shanghai
renmin chubanshe,19817],177.

61) (BB) BRFEXu Guangqi : (REREBFRRIER) Qinfeng mingzhi fuchen yujian shu[Qinfeng mingzhi fuchen yujian shu] - (x>
BE5) Xu Guangqi quanjilComplete Works of Xu Guangqi]Vol.3 (SXZEREBFRRIVIR) Qinfeng mingzhi fuchen yujian shu[Qinfeng mingzhi
fuchen yujian shu] - 146.

(62) (Fi&) - FE1190 -

114



BB - Rinh  ERERESFSHERBRAMER

F2H 2R PZEE - BEFUREAZEMRBEENIY) - #EEAR - HBZX
% RREMBYEEEMN - REZIEKAR - tEMEZ - FELK M - RAFCAZSR - F8
Mo MmAMRE - IS - 4K - EUAOTREBEMLES  BEESEPIEZAKRETE
Fath  BrES - WELR - BHMUW - EXAE -

EIIXD - EFLSIATREHANEY—ARE - SUEBZAEARE - RZMEEARE -
BB LR - WA BMBEER - W2ZA5T - PZIBH - »8M - EFFRBIMEREAXNZEET
e MEREERED FERENR  “BFURBAZEMRGEERY - 85E%XAR  ABZXHK -
ARMREMBYEREM - REZBAR - ttmEZ - Z2ELK L -~ - NESHBAIEZERE - XFWR
EPERENZEELAMELN  REANPABRKEMGE - WX TRERTEASAZERZAK
Al - TRIREL VREREHNFENT - MEXERBEANERABRRZEI - LFTBR - 25
IS SEE R AVICHT - XN X—Z  €FRA Y —9“EFUREAZEMRERERDRERYE - 1
MEW  TEUNAXREHXBRTINMS - MMARNFZI - BIEEXREHXSEFZCEEETE
PR - AKIBFEEBERMMSAM T  XUMBER TATAESERP - REABE_RXCEPRZ
KR T BERESERLEARNEREFTGE -

WRBBESZ LTAK  EEANSEHL (“FOBERE") BARE  MEXHEEILE” - B X
TREHWAXSRBEBHA R NAREHEFRETEE— - AMESFRBEBHFS - F]d
UBBISREHBBR AU ZLA

PR FEHE  FEZAFMBEN - EMBEE - KUREL - MEMEN  FEF
EAFTBEMHL - BB - XonBE&W -

KFE ABHEZEM  MAMELETRX - REBAYZK - KATEMR - B2 ZEX -
B ZAEBEWNRM - P2AFF - P2ZBH - ETRMAGEER - EREERES - MAZT
RE - WEAKRER - MAZTEE - TAFTMALBEATFTZRRELT - 2AX - UEGT
A BZBY -

RZ5ih - BEBAUL - MAULERBERLED - WAME - MEIUELYZA - E
Pz Aal - MERYELUEREMME BERZA  MAZEDEAZRMTX - 2ot
X maERELYMESZ  BIEETHYS - FFEM - MAMMZ - KKK Z - EEM
S5HBETH EEN MERUMEAER  BHFEEXTHR - EATEX - ~®

MNEZSISRE - B - EEFENEART R - WK DARANEESEMHNENFE
EZEANEE - B - EFTRBNEZR—REERKXUFENAHMNEREE  MEWT 7K
—EMABBY  “KET N NALRESY - AW Z BRI FERER N2 B KX FIHE
Y o LERR R T A RS 4SRR8BS WU RAT -

HR  #HERH2 L EFWNAAYZEEENEZAINT“X"MSAFEN - EERNEX”
EA] - DM ZEBEAFEER - I S2BE“ERERERS - MAZTRE - WEtARER - MAZTE
T BEHEPETF RBEBEEH - BEL - KEMoNEd _E AR - XTPERSKEANF
SIBEFENERZEMLUN  BEEPNESECHABRVZATHNEE - EEAASAZENN

(63) (X£) B6 (WEmHEKMNEERE) - 55901 -
(64) () B9 (R ZiBME) - 55637 - 63810 -

115



EXSMhFERFNE248,2023F A H

Bt EMUE—NERRE  UERFENNANEHE  XRUEMEBEFENREIAXNPEENT
A8 .

BLEFPRUSINOARKELSRAEN - AFRSth—ERESHEBARER - BIIMEHEBE
SEENEITRAIK

“UERRB—DN - REARZD - ANIAK - BFEITISE - 7

\\

EFEMTEMBREAZEREZETIET - JGEHE :
“NERBAHEFRE - SRARE - BEHSZ . DHEBBRETER -
N EFPRNBUEEREAZE  EAIEBRALRE

“(hh) Zth&E=d ‘ENS - ... AL AFHWMA? (KEFCO)H : £
AN (EF)H: SEMOM - BFFZ - (R) B AFUFA SEERTRESR - (
) B : SEBNELUAFEF? (K) B X - TERIRAL - AR - RAER - 2L
FiE - PEY - BEH  ERAFIE - SHEZEAE - ZUSHE @O AZAF ? RHED
KIME : AMMSZEAET? (R)B T - () H: EEATEEE? (K) B BERE
RE - ABBRENE A FEERN  BFEA- (£)BH:SEREAG? (R)H &
NINTZ ? BETDER  RBEBEADE - 7O

EFEERELRFLEIX OB PEB/ABNER - RFREPNRENTKER - BN
EN AMNETPIANERBERNERN  BETEBENHNRENZES - MUEBREFHNEME
B AT ZEAMSEZ R LSBERKENCE  MAETHERTLE  BEEZHFEA™
TS ETHE - N THRBCERFZNEHERIETAR T RS - (RS TELMEZER) HIFR

?iﬂJEDlET;-a—Z@Q&E’J RUM=FAHE”  AMEZTHERRZENA E-OFIE P LM —AMH
- XHEEFERE YR

SEMTE (16306 ) B B LEE CURSER ) AR ETEBEARES - FNEEE
EED  ETEE—REED  ELAREES - @

RIBARNBICE - 1630FIERLE - NAEBRRRTELT  NHEH - X3 (BFLEFK
SEER) 2OZEIAFEF A (BASTEION) BEFREESHEAZRIRE - BAILoW - [Fiie
BRTEFEEAUX—OR - EXSHELE XN -

HMMERFS A FELER MR R EREENRESEN - EFSEHFERA - AANEE
S5GBAZENRE ; BF  ZHNESFUTASIRAZABEZI - BARTEERER - TIE2FR -

(65) BRIB @ (KT=FE%) - £10101 -

(66) REFHEERN - eEXEPE (FEFHFREBMNZF) UIEEFSREFINERZ - (FI (XE) - F5930 - )

(67) (Fi&) - ZEe6sT -

(68) (BB ) E#Fa Zanglih ; ShEHong Chuld : (ZIERFSIER) Sanfeng Zang heshang yulu[Recorded utterance of Hanyue Fa Zang]
Vol.16 { =IEFEERE) Sanfeng Zang heshang nianpu[a chronicle of Hanyue Fazang’s life] - 21L& AR AR Jin Shan cangban : (EMKEE) Jia
Xin dazangjing[Sutra Collection of Jia Xin]Vol.34 - NO.B299 ( &dbTaibei : #13C = Hi b T Xinwenfeng chubanshe[Xinwenfeng Publishing House]

1987 ) ,607.

116



BB - Rinh  ERERESFSHERBRAMER

2B INZAFAH  HERFRFZZHAR - B THSLTERBAL - At - €/ T
2 REEMEZ” :

SEAERSEBEPER - BILA - HRBI - BRZ5H - SRGLRHLIIR - SEMHZ
¥ 52 REEPEY - BENARRESYTMEEEE  £EMIZA - BRER - K
TR & 2FELER (REFEIR ) 1 - EEEETRE - SNUERS - BEANRY - 5
BIEETRE - FUL—HE - JEt - ")

BREFAAZN  EENMRPTAZEXREABLTEINLIAR - EEZMSERTEFENSET
BE - REWRRT TR FZ— A THBIANMT RERAXF LI ZHEK - BIIXNERLAIER
RUREHANEMAZUNAS LS RERKRFE OERE

“FEATHINABE  AEETEREE  SARET - . EXNFRE  RREZ
B BARE  MEIMEDAVES - EEEREEL  EOEERXT - WALH
AL - 700

ZrbFrit - MRBIVHRBFSFEBH - REBZENHBEREXNEMNRENE - BEXE
TAREBEFEANIZEESKEANEMBAE IRESHRBRERKE - REZRANBELIELL
BRI E - e RINEFN TREGIIFMBNIPMEREOIE - ReBE—MNAZ - EBRB=#H5—
BRNABRET FEHMMME NREBRRAANEEERBEB/ABNERTR - (MM KOEE
F) 5 (EHRZERR) ERRPEFESEHLZENRE - mETEAANXREHNERESFERXZ2EMN
—H - MEXETHERZE - BUSHAEANESEMEK - Efhr Lk - AREZEF - HthEKRKWMBNR - B

Tok - BREAER - AR - BABSTRALELBE -
RiIE : BRATBERRARE (FETIARE)

PRIEXAEZE (KTEHEE) PREBATBR —5 - WARATEEMEEFEPARERKRESEN
REHEMN  EEFEF TR ABARE B —REENRDL 7T SKREEMERMNIER - BRATEEE
& BARIE - BERE (FERTHAE) BRATXESEFERNICUBIEFESFEZL - WRE
BRI PAASIARESSE - 22520 ¢
— BRI (BT RE) PE:
“EE (1632F ) - XTEE  WAMETRM - AEEF - RO - ALHEFEE - B30
BE - RAR - BIR : BER - FRAREMRS - MRZH - IS5 ? 2R IS
VIZRETH - MIFFRAIT | MERELE - BILNFRAFIFZE - EFORMEF - SIR—E - 200
REIEFTI1632FRRAMELIRARELRRMN - ELILFHEFE - NFRERKIDHERR
fi - 2R - BRATTAE (BRAMEER) Ptk :

(69) (&) Ki3EShi Huang : (AEPBIRE) Huangu shuyuan zhi[District annals of Huangu college]VOL.9 (&) Zhuan[Biography] - X
Fi4Zhao Suosheng - EEIEEAXue ZhengyuX s : (FPEFANKBIRE) Zhongguo lidai shuyuan zhi[District annals of China college]Vol.8 » (R
Nanjing : JL733 B Hi bkt Jiangsu jiaoyu chubanshe - 1995) - 607.

(70) BE=Ge Yinliang : (UM H) Sishu Hunan jiang[Sishu Hunan jiang]Vol.2 ( &Mt FHEH TEFNFIDE) Mengzi
hunan jiang-yu wangri yu duzhong jian limadou[Mengzi hunan jiang-yu wangri yu duzhong jian limadou] - (ZHEIUEZH) Xuxiu siku
quanshu[Continuation of Siku Quanshu]Vol.163  FENFERZREBIER AR WZIZA - 408.

(71) BSIEE—R : (ML BRBVNE—RREHRE) - 8 DBEHFELR - 20065 - 532611 -

117



EXSMhFERFNE248,2023F A H

METRIBELID (1555F ) £+—HAHUTHFR - S0ES (16326 ) FEIER_+tHS
MR TR - AR - 8RR - 22 - ol JAFHE - REWMEB)L - ART) - HAMEST
ZEER PN (BRBZEE) B8 W28 RAARSSER  MEBME - BFHE
(1634) T—R+—HABRTE - SHPFEBEZFNT L ZRIRRE - 0

RIEFRATTETF M - BRATHIGIFEERAS D FRALRKPIROMKE - ZT1634FR
2 . B E5IXFRE“E FJZiZ (1634) t—H+—HBABRME - BZ - (B THRE) HAiB1632F
ERATREN  EFAXTHALN - MABRATSZMIE - MS2Z - 1632FEWREHEMEDEL - £
7~ BRFCENED - I AMRELBTFIE - %ﬁﬁ 2 (WRAMETHE) - BRIFTTT1634FHR
DTS - ASHPEBBHERAMETREKE - XRDEL ARBIFEXRZ - BRIFTTAE (FRK
MR RBRKINFERS - URBREEATEESS 7 UIERELL - M - B=RATAE (28T
nE) PARTEREANTEFHBARL  MEEFRENSZS -

— - (ERTAE) PERINFURAIMEFLLE - BRZFR - EFEERFTEM NFXE
B ATHRRBEREEVEMEREE - RESHFEF £  RZPFNOAKENEEDNIZEIS2FE
EARERAMELZfE - BIREE2HRIE - MI6e32FEEBRN\NABZEE1633F3FAIEHERIEN
DHERX K - SERATHARNEAREREERENERFEAETS -

UEFFAE - (KEREMETIN) BEEUES - NERHLER - FEFTR - BREMOTELQM
g ZERNBERRA  M—FER - THEE - BELUEAR '%Fﬁ?ﬁﬂ”&’ﬂi CREANE R
Rs=BE -~ HEHRR - NiB WE?/? FBUGAT] - "2ULAIRARUEESRER (AEWLER ) =t
ZH] - Bl1637F10811HZAI™ - REBIR—EXTEEZS - %iﬁlﬁmiLéﬂik/i - FHIEMAR
TFMBNEIRREBIRERBE - 2?&%;1’% - EFEEREMSRIESLER E2E1637FEL1A ¢

Ol

“TH (1637%F ) £+—H - FELEFUREMEZERBE - L2 - BR—% - HXE
Bl - BERARE - HYBR  BEEME - BEED - i&ftﬁ,\axﬂﬁﬂ s
TERAK  BFI_5K - BEBE - B EBEIERYNE - 209

(72) (BB ) B&FFJTXiong Kaiyuan : (B LUFITE) Yushan shenggao[Remaining manuscript of Yushan] - Volume I,Vol. 8 { TERAINEELE )
Juelai dashi muzhiming[Epitaph of Master Jueli] - /8 %& 4 B #1 Shanghai guji chubanshe[Shanghai Classics Publishing House] : (;EABIEM
FI) Qing ren bieji congkan[Collection of Literary Works of the Qing Dynasty] - (=78 Shanghai : =38 %& ! lR %L Shanghai guji chubanshe[Shanghai
Classics Publishing House] + 1984.photocopy) * 659.

(73) LWABEFTABIKRPERTNE - (L) RiFEH - BBY (BE-EATE) - (BL-EETE) MIBAMIERHBRAM -
BinHEEESHNEFLSEBHNEET= TR - BARKEXR LR Z2RV\FHEE  NEERASPHEATURE LA R TH
WANEME - BEFFCIEEARE - 28 - AT TAERPEZNERIATE TRRATTE MMM - T (AXF-EKRE) PESNAFETEH
hA (1632) AP EREMREANFEES - MMEAKRNEEEARENEARR BHEI2FAAZE - MIBREL 2RI T
MEREERESEP - (U (B ) KiEEKZhang TingyuE4s: (RBSE) Ming shi[History of The Ming dynasty]Vol.256 {5{£55144) Liezhuan
No.144[Biography No.144] - (353 Beijing : S 4E45/FZhonghua shuju[Zhong Hua Book Company] - 2011) - 6611 ; (BBSE) Ming shi[History
of The Ming dynasty]Vol.256 (3l){£55146) Liezhuan No.144[Biography No.144] - 6669 ; (S 4R) Chongzhen changbian[Chongzhen
changbian]Vol.59 - bR AFEBIERE PRI ELBSHITFTREIA - 3398.)

74) DL (38 ) BREEChen Menglei * BiEHJiang Tingxi . (RELSERERBYLHRHETE) Qinding gujin tushu jicheng bowu huibian
shenyi dian[Qinding gujin tushu jicheng bowu huibian shenyi dian]Vol.193 {{&EB5I{&/N+/1-E1E) Sengbu liezhuan No.69-Zhi Yin[The 69th Monk
Biography- Zhi Yin] - 5 B X %%Lan Jifu . (KEEHIR) Dazang jing bubian[Dazang jing bubian]Vol.66,No.88(& b Taibei : £F H bttt Huayu
chubanshe[Huayu] - 1985) - 644.

(75) (XE) B9 (BRT) - 5566 -

118



BB - Rinh  ERERESFSHERBRAMER

oI - BRA TEEFEICPFEENEEILNTERR - Bt - SR TATEEE GRS
EMENFESEZOE - XMABKEE (ABMREBESAE) B  “BAKEH : REALQEE -
Bfef - B “MATEMER  FFFAY " FARABHRERT - TWIES - KA - 709

EMEEZERESFNRAGENUREFSZBN - TE2RMTERATHIE (FRTAE) EEER
Ko - EME (HEHtRMHSER) UK (LRZEBEAR) - ERFBHMESAREIHNEE
UEHE - AR chE (BT RE) SIFE—DHEIE VX DS - AW - =0 XmE A E UFT 7 IERR
EFEEXFAHA - BRATAE (ERTAE) EURMLER  MEELED  RATRZBETFAR
AL~ AFEBE - RATARRLEFMBAREZ R - Kb L - (URBERRATARENERR
B UNEFEEERAARERIA - AEEFELEFHE  TRERAESFIERIXREHRIZM -
ARRERFRHL  ARFEARE - 52  EFERRAMRILLEFHALI - JEERHHAED
BN REBHZFM - AR TTOBEXN LEAAER - RMNEREEHEAESEEERGMA Y RHIXE
e

RENNRE - KE - AREZEENESNHE - MAEEFEERAAH - TIFENREH
EKE - HE—ENBHELS - E—RIKBEERA TR (ERTAE) B—RBEESFEAH - JR
MIBRATHAEEREINAGEZA - EVHMRE (BARSLEIN) SRBE T EFBRITAH -
Brp X AR Bl RN EFE SHHRIRE -

EIE - HMNENEEFESBRBREANRLZN - BUERHEEBRFAHNEE" - 2T5I0)
MWEEFRERIRERLRAZNETM - ESFBRAAR - IHAGBMSHHRZBNRE - 0
FERBNRNEMLERR  EEFRENAZABUREMEBRFRPREFED - MMAETERIEE"U
RERIETTAFREBRIT -

(76) (& ) BB Shao Changheng : (B 1EEZE) Qinmen lutuo[Qinmen lutuo]Vol.15 (FABRMBRIEIEEANE) Ming hanlinyuan xiuzhuan
Jin gong zhuan[Ming Imperial Academy compiled Jin Zhengxi’s Biography] - [UEZH7F B M BREZ = J8Compilation Committee of Siku
Quanshu Cataloguing Series] : (UEZREFEBMB) Sikuguanshu cunmu congshu[Siku Quanshu Cataloguing Series] Jibu,Vol.248 (AR Fil &%
=+ENRABERFESE) Shao Zixiang quanji 30juan fulu Shaoshi jialu 2juan[Thirty Volume of Shao Zixiang’s Complete Works Appendix Two
Volume of Shao’s Family Record] + (3FEJinan : ¥ &Qilu shushe[Qilu Publishing House] + 1997 ) - 13.

119



EXSMhFERFNE248,2023F A H

English Title:

A New Probe into the Relationship between Jin Sheng, an Important
Minister in the Southern Ming Dynasty, and Western Learning and
Western Religion

XTIAO Qinghe and XU Ruiyou

Professor of History Department of Shanghai University, Postgraduate of History Department of Shanghai University

Abstract: Jin Sheng was an important figure who participated in the political and literary circles actively in the late Ming Dynasty, His blurred
standpoint in religious belief is often difficult to verify. Mr. Chen yuan once proposed that Jin Sheng dedicated himself to the church for his
whole life since he was baptized between the fourth and the seventh year of Tian qi (1624-1627), whereas Mr. Huang yi nong believe that he
might join the church during the second year and the third year of Chong Zhen (1629-1630), then converted to Buddhism in the fifth year of
Chong Zhen (1632).

Based on the relevant sources ,I will replenish and discuss in detail of former scholars‘s research including both conclusions from
the research of Mr. Chen Yuan and Huang Yi Nong. This essay argues that Jin Sheng who lived in a chaotic time at the end of Ming Dynasty,
maintained an open-mind, regard the beliefs of Catholicism and Western learning as instrumental way to pursuit the ideal personality, thus to
carry out the Confucianist’s aspirations of Self-Cultivation, Family Regulation, maintaining State Governance, bringing Peace to All Under

Heaven.

Keywords: jinsheng, Catholicism, Western learning

120



LB R EEhR 5T

Comparative Religious and
Cultural Studies






International Journal of Sino-Western Studies, Vol. 24, June, 2023
EF5AFEMFHE2485,2023F X B
DOI: https://doi.org/10.37819/ijsws.24.317

AN FRBREFEY

3K 1 A

(FAAARFEZER)

BE  NMIRENZANBRFURALERS T BRENEEZRERAENEBE  Z2E- T 2HNEE - REMEZBRSER
BEAPKNBBEICHEIING A LAEXAMNESR - BEIAMERT —_EHRYPRIAIERCHN—LEM - FEEN -
BA - BE  BA - AR GORRBERSHHEHFL VRZEH - BN - —EXNEZRENELRBHERMMHMERL - 38
MHANRCEBINERERE T ERNER °

KR IT-BE AR AT EYE B8

B KR BARFEXEZRAER - 85 XEHBHSIHBEEK - 300350 XEH - FE - B£F57: zhangsy73@163.
com

ERLSXBHNARNE L - IRESHOEREN 7R - 8F—2IEANHEEHE - RANE
NZEXiEn) - RN Fias) - HIBAKN - BREIE - EXos) - AEKREm - RET WS - B
B - EME - ALAIEHE MENBBREANRKNETEZEEZREHERN - BUATIERN
EREE  FHENTRE - AZREELE - R TARNERNEATIERY - XZEXHEHART
ASERNWNELRN (helbfE ) RN E s BRNHEI - S TEAICHERBE KL
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FLHAMAEN - ERFHMATENPHELCHZERN - - INABEFTR DM R B E
TRt SsEls - OXZHAIEIREREFRNALRZRAFRORR - (MTEFKEN) - HHIZ15205F
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(1) AXHEEZImARZIMFR D O—BRIE“ RALET VAR MERNIAE” (AS1910 ) WHEE - ERES T2022FEHF
REXREREEMB HHEL -

(2) ZHFRERTHIVIENELIEX (ICLH BRENE=AHNEMNERES | NRHNBEFEMNRIT) ( Vernunft  und
Offenbarung bei Johann Gerhard und Melanchton: Untersuchung Zur Geschichte der Altprotestantichen Theologie ) °

(3) ZDlKarl Holl,The Cultural Significance of the Reformation, Trans. by Karl and Barbara Hertz and John H. Lichtblau, New York :Meridan
Books, INC.
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R EH=NYER - DEREAEEMN - 221 UEZSBHRAMUEHBFZFERNER - B RS
HESTEAREHS - BISIFHFEERME - BEAANIURMWOMHE - NSHIE 715305/ (B8
BETEEN) - EHANX HALMNEFEASKREZNAES B 7 BEIRAHANEN - £2F
REFBEWNEN - BE—EBEAERBENLE  NMIs4FE (RERMUZZSIHES) - MBEAW
2E5E -

PRETHRERE - BOER THKENINRIEMD - 1728FRELCRARM - PHRERKEH - £
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4 - 17545 - PHIREBIHAR - EFIIANRYXA - WEAREMD - 1762%F - BA (H2ZL1E) M (

@ 2 DlManfred Hoffman + Martin Luther and the Modern Mind: Freedom, Conscience, Toleration, Rights, The Edwin Mellen Press, 1985.

(5) ZDlJennifer Hockenbery Dragseth - The Devil’s Whore -Reason and Philosophy in the Lutheran Tradition - Minneapolis : Fortress
Press » 2011 ;

(6) Jacques Maritan + Three Reformers . Luthe-Descates-Rousseau, New York: Charles Scribner’s Sons, 1929, p94.

(7) Jacques Maritan + Three Reformers . Luthe-Descates-Rousseau, New York: Charles Scribner’s Sons, 1929, p147.
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B - »0FA(Z (credo ) YL 7 REE ML EAE M ( subjiectivity ) - FSNATEL NN N T
ERAHNNMENEND - TABERBREEGN - #x - B2 - AtEERNEMNERE N AWNEN - XA
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9) SR EREE 0 GIREN=2CRE) @ B5IBIREL BFKE  KolEsHs - TiE o (MRAMERSAK)  TmAFLR
- 20055 - 5515871 °

(10) E/RET-Z=H) . (HANK) - KEBESIE - B=BHAE - 20165F - 54871 -

(11) WA 40 I ( Martin Luther, D.Martin Luthers Werke,Kritischche Gesamtausgabe , 88 Bandes, Weimar, 1883.2 F[@), 5.360.

(12) WA 19 - 5.648.

(13) WA26 - 5.155.
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BREEZZINTE - RUNEENX - LIBHSRMEFARBEMITANMHEE - N22HEY
IERIEARBENEAEE - NRBERHNS - LHHNETHARREREAN RN - MASESF
EHMNTARN - FEEREIES - FRETAREXMNIY - E#EMNEH EEEAMNTSERATLE
LRBEEY - B 7 BRENES - BEIAETHANGENID - EEEMETSIEROHE AT -
IR E) 1 ERIB NS B HEERIIES -

4~ RECERR

BEREANEEHGER  EXENEBHENN (XX) NIUmRERRE - £HORE - R
HHEES RN LR 2ET BERABN ENEEY - i BEHMS - thFEHF LT ZENER
F177 - EREGIRX - 2 EFRENSEUNRAEY  BESTRMWRHEE - EREAKH
FPH=HFEHMRHNY  BREEIKRKNA LB ZEMFRANGFHA R - ARAL 7 REGEBNERE
4 - BRENERCH - NHBEEENBE - RBREEEHNAMNEIZERK -

FHRESHNZERATRY  BEBEANIRENANONERS - 5KEXN EFRZOME - ARALEHR
ORI EFARAE R EMRE-FEHNEBEMRA - ERAMERNKFEZANOE WA
o LHAARER - 2RIANES EESHH - X2—VIRH - EXNEBRMNEZENRIR - EE
AREEARAERFTENILERY - ERaBNZENRA - ARRUZZMELAEIE—/R
N - RESKNRHAZREEAIENMARNRA - RARRH - “ARENAEFHNRAENHRRLA
B8 - RYED - EREEE MBEANTOEBRIERE - 2880 - 2800 - TR - STAIM N ERH
EBEEFEN  BPABERE - EXHWABRE  BALRET  #2ZASEEZ@ER - EEHHN
REMEAIR  ETRENZR  RANARNIERXL2—F - BRE : ABE - "OEZTERBER
AEBRENEE  FEFEHSAEBNUAREGEEUSIKNEMRE - ETRANZRE T - PRI
B RANBREAETEHR ANEHER BN - BABKR - 2EHA - ME-—TMABENHEIX—
o TE R EIEE - BRUSEIRIE - > @

ERFEESE  _ENREANBAMALBENEZNARKS - @F0E L NRURER
g SEZ TRYERMBERE TN LENENTEZE  GARNE_ERBLREEZD - AL - &
MEERRFEEASNEZXIETTAMIVMHEN - AZHHRRPHEFANEX -

1) Bt ((I22Ae) - I (FPBE2E)  FHE  TEXEFE - FHSFEBIE - 20125 - FH169m »
(22) Bt (BBEH)  REEF  EEHIR - 20145 - 557470 -
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EAGIAXBEMIACEERENEETRED - BERNFKEER F AoHENERER - BEAENR
AL 7 77 MAUSCARRVEETR - AR 7 X ASI MRS SIMENBRO TR GINAR - FEEHE
ETEVNN LHZEBNNENMMENZLE - BEMETHRARRENRNESOER @ ERRAEX
EMEWEBRMFENF - BEATEEENER ARIEESEENBBANEESURERESE
EZREMTER  FEMEENEE ; BB P EEMIRBIERTHRARZWINE - ME BN NFEHN
N (=) WRIR - ER7TPHLEHSSHAERRUERNS - NEADRRE - BR FHZTHHAR
ARG EHIBMETTIBRNBEIT - RERWBH D ANEBEFANEN F ANEL
EXNFE - WHKEEEREADBRUNEAEFEEMHIENX -

EHRMRBRERD  PREREEZUNREERN—N - ETALLZFERNDH - MK
BATERARAFESENRE  EHFELSZANEM L ARBISSEFENHERSEINBUEE X £EH
B - ENANFESE ; MRZGEKEH - WERBRREAMNSMERRT - WEANBREAY - ET
BREUENROREAAERNORER - FREENARRENRAES  Z2AREZTRAEEN
LKA -

RN OZEF MNER - REARDARNNF - XFZHE™ - DUEAHEMZIEASG T
= MPAFMREEBUE - BEZZHRLE - AR IR BEEREMEIKMECIRBPEIASE - 28 -
AT RAXAPFENDREEBERNBEAMEE  NTESHRELABRR (AHRRE) 6 -
BT —+HoNRINEY  BZAZAERNZARRNBEREEMEN 7 s WA AR
HRAFFOE - WAL MAXASIKBEHE S HEFIMERE - a7 MAH e - ERAEH R
B BEETBUMNANEAUEFESE EMREXEY - ASE T AELPLEXEX EAX
BRRES - DREEZONBLES - WTAKEY - BEEMNAEERNOERHBE - E#HAER
BRI 72t - SSUBENBZRERF-RYPE (HAL) —FBPAQE 7 HSHER=FtHE(E
KA SBUEFNRARE THSEENDPOUE - HEENZELA - 2 - BIOREIENER
% -3 EOREFHOES  NEBRMRUNRNYRETHOEEFRY - “HEENETET : B4
RSB - X ABFEAL (human  flourishing ) ZMNIB R KM XEFIA - REZSEEDIA -
TIEREE BBAEE  BUABHAN—MFIEBMNIBNES - £HACEEPEETERNGD
3 - "OMASUER R BT KT IMIAEN - EH T EHHERIRIM (melody ) - BEIIRZ R XAIFESE
B (fullness ) 510 - Bt - SERMER - TIRMENTHRAEREXFRSEAIRY -

BRHRENCABREEFNERE—THE 7 MEREFBSEEES LB EESSENER
BREKZ - NIRRT ARNABUENANE™ - NBEBEHNIID EXRE - ABRT 7 EFERNE
EmASERESEYE - BETITRKTIMAXEX NEREELEESRKWEECHERBNBREE - X
MESANBEBNBEEED AW MNER  —SBIARELESEEREIER T ABSMEUNE™ .
XZDVHAEBLEENER | 5T E2REEBBRNRIMREAENAMLCE - BAEYREKRMLE
BEBRPERRRK - FABERIDANMME - ZZAZHEALFITENER - SNMTIHENER
Fe-FEIBH B HIMA M BHET A ( personality ) BEE AN MEMY (individuality ) © &KX D
TABEMER IS - CABREERREAANETHAEY - HEREB@EEMAOHRR - 8
XHIRI7 F — MBI R G DA — MM D] BN SANH 2 5h - MMESIER - ERVETXS -
ESEYREMFENEAE SREFETARLESZPHDPAZEX (Individualism ) - BEMERNER

(23) ERE-ZRY . (HAEN) - DE=BHIE - 20165 - $27
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C - BoiRIEBC  BOEMEC - BRI XHEER - " BRI ARETAME - PAEXnkTE
BRRXT  EABENEERERVANNMENSE  £F2FANMERELEFRIES - BIRMEELTNEZ
EETRE -

STMAMEBN - RNERBEANS% - T-BRERATENSEN - EFZESAZE - £FZ
XEAZX - EHREESLEHERE - @853% - RESZEINE 27X (dichtomy ) - FHEFIRIF LG
BRABEN—T)  NEEAGRAFTEYERENEN - BE - BHNERER - DUESIAMRESS
MERNKHA - FPREZRFENERERHEMHAMEREBNERRER - MHREBE (ERE5ZK)
C FERBASGAEH) T R EZ AR L BRI A KBRS - i A BRSNS EIER - XWIEMA
RAOX7 - BEBRANERN T AMTENEEY  EARRAPAALBEEIIGXEREE -
“ENERTHNERAAEENRE - TREOHAEZETEENER  RZAERENBERFOLEX
MPAEX  RETEFARILTHSR - RA—DPEBENOA - BIBEARE - EFNLHER (RIE) B
A EBXRKEBEEE - BERMER - BIEAHMNERXEZENTE - XNFREBEM-%RERESR
RERPHUTSHERNRTER -

(24) Jacques Maritan, Three Reformers . Luthe-Descates-Rousseau, New York: Charles Scribner’s Sons, 1929, p24.
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English Title:

Matin Luther and Rousseau in the light of Modernity

ZHANG Shiying

Professor, School of Philosophy, Nankai University, Jinnan district of Tianjin Haihe river Education Park, 300350 Tianjin, P. R. China.
Email: zhangsy73@]163.com

Abstract: It is a brand new attempt to examine the thoughts of the religious reformer Martin Luther and the Enlightenment thinker Rousseau
from the grand vision of modernity. Although the ideological theories of the theologian Luther and the Enlightenment philosopher Rousseau
are substantially different in terms of their own position and method, in the context of modernity, they two touch upon some key themes

< CLITS

of the Enlightenment movement such as “reason”, “nature”, “autonomy”, “freedom”, “personality”, “belief” and etc., and have made a

profound discussion. Meanwhile, they two have some reflective and critical insights into Enlightenment movement, which in turn provide

useful enlightenment for thinking about the crisis of modernity in our times.

Keywords: Martin Luther, Rousseau, Modernity, Reason, Freedom
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PEXEEESHAEX
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ik

(

BE  gRENTD—FER - MAZRIE - EEDHHIEILE  MFRGFER - EAETZFE - CAERIEICAHET == -
MAUTEASIN - ELEER LD - AFER "REHEFR" - hPURH T "KFAR" WS - R TESEEX
ZH EEWER - "HREAT WWESLEATER - AR "ENERKRE" - HREEFNT  ER&S  XE2LEMER -
AXRZMERG—REZTMUAOE - FLEQEFFAITEY - XEZRIEWE - FEKMHRE - PEARZEAZTASEE A
ERMMEEEE  NPIITHEE - LA - BHeRaE - WERINE - BEEEARE - #MINZAHKE  BAEERER
FTHE A REXK -

KRBEE : BfrEX ; KEHR ; HRBAT ; E6H,, BE ; #HRAR

B : 2% &, 1945F10FET LA EERE, ILFMBREIMNEZ1969F LN, MR AT 1982F LN E R ML, WALRAFES
ZHIE - #B%m: 03006, LUFKIR - WWFAARS - 16-15 #B%& : 482497661@qq.com - BB1E : 86-13293915565

5 E X (cosmopolitanism ) B2 — MM ELGEZENEFEBIZMASFIR - HRENEHER
2 BLIEXE - RBEMFHENY - BBAETREHEEAN - EXXRKEHR  2AE—ERAR
FE - LRERAEETRE BiE BERNFE - BEAENMERALRFZAEE - ERNEEFCS
EN - FEKRIIHREFUARM S BRNTA - BRNIMRIPfEE - BiF - PARFIEAZHGE -
XUEEELT "RIERSENER" MBS - B4R - B +FaUATEEENTS - BE
TEMSEN  H5EHEIER - EANBTHUNSAEXNERER  EECHWALEEFHREE
BRI - AERAREN—R - MIEHBTAEEBER 2 - W15 - "RTEX" FEBEEEHESE
K- BEMNBEBELRNEE - SNMITUSHERH - BZLAEF - ZE—HF - ARMTIEH - HIE2S
BSHE - BXLENIE - HIRFIEL - SIE -

HESK  AOMBFZELRE "UE—F" - "KEHR" WER - "BREX" WHEFA—
MEENREEINEY  CRAEREL - BRI XEIERHSNEZRNEMN "ZEE" B8 D4R
FEMEEFNZ - ABRZABEFRA—FE - 85% - BEX—EGHIAAZEAN - BENES2ZLIEN
k- BEREBHANAIZRAER -

— BRBEXESHRENX
I Hr B IR iC it
BETR "BEFrEaF X" BICKAEE1] ( HJ. Laski,1893-1950 ) %: =3 X ( communism ) 252
HRIEMENIBEAES - TEERD) - AR - EEBRBEN (Marxism ) BXR - BEFE X ( nationalism )

EAFMRBLEN B - HFEXEZEEK "UAEREEEX (patriotism ) " - EA - TAREIEHE
EZ2MMInE - EXBUaHRZHEHRE - S—RERALP - FSERNVTAL "RIEER" 8
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BBt BETHEFENYR - 02 - BENTANERED - #EAESUAE - JUHEW © "RMA
EEENX  MEN TAMENZALARE - " 2]FA& - MEER °

EESREENENHEMENENEZRE X (nationalism ) HAW A . "HRKEXRZE—
INER ; HEEXMEERKR TEEBNEEZI  RAHMEBEESINUREENERN - ENEEE LW
BEXMETENNE - EXROLIBENEREMINFERS - EXOURMIZUIBECHART - REBEALE -
REEBERNOIINEANNA - AL ENLEDE - AREBESHTARBHNERN - X—1] - FZEX
HMET - A 7TRIET RECHN - BE—WHEEENEAERELN - " MXiR . "HARE
SG—ANER  BEREDABBRNEANXNEREXWIES - RIFRIMNEBSH D REIEEERITEN
AWFE " BIEL  BEREXWEUMMBEEMYE - OMEEEMARZPEREBEEMR - XEFE—X
HERRETAECERMEMEE I URE - EXENKERZEMNABREXRER - BfREXEE
PR A -

EAHFEXNEEFE  HEIENS | REERNENLIPER - MEEWREAENHE - -
e . "MAEREERNVEN  EMFRBHINA" [4] - s . "HERABRBEHWAN] - ZBEE
FEARNHEBS W ZADERRENEN - BASE  UANSTERBEENIE" (XE - "BEFRBEUE"
( International government ) I FTELSE ( United Nations ) ) -+ AN - XM EEMRPWEIEGS
& o XfEAIEIZEE (the United States - United States of America ) ° BRE  XPMNEBMMAZRRERENX
HEZR MmMEEExR  HRER - RIIHEHER - —MEEASBTME "HHREAR" (citizen of the
world ) MEEE - AMMIAN - — "HREXR" WHXEELR  REZSEEW - thEE - [REN
REERNEN - BEMTSERARUN - HRIEHE "B WHIRRE - AN "EfREXE
( League of Nations”[S|#h @ X LR TR EE R ENHRFHI[6]

FE—RERKELE - HBEROWNET ( Scandinavia ) FEIMFEHCOMWEN - FUHETEIAN - 189
Bt RBALERE - BANHEIAN  BENARRER LEFRUAR - JUfiE @ "HiA—
TMER  BEENOEREAR - BEN—MRENEMRRZERAEEN - HE - XTASIARINTE
it =P BZRRAEEBEARANBHERZNWZAEBE" (71 MERR . "BEEEXRENNEZES
X - BB TWANHENBEZRN" - AR EXWERN  NIAZRAEEAENEN  NAZNEK
RIREA - 24M - AR BRENWHR - AiER TEFRZ=ENEZ - tRARES TREEERNNS
M - E—PMREERNTAZSAFINERN - REERBELNAAECTANPEE -

A - BEEERIRENARRMMENZIKTH R RIZD) ( Global Civil Society ) » F724AK¥X - BES
FRENBZZREII B E(Jirgen Habermas - 1929-)1% : "HERARNF LTINS EL - FH XN FABEAT
HEBAARN - BXRHEE (HINERTTE—ARNSE ) D TALFIEFENRY - 2DBEBERMAIR
RMEEETAH - " BIFREIAN - BERENAC @M - BIRISHIAN - #RARNANIRZ : B
HW—UEMREAEE - RARNAERERE - I5IIEHEIAR - RTEEQREK—&KE  BFEXREEZ L
BIANL A IEFELE N -

PEREEZSEBENMHIEARBRIREREXNR - XEEXNWEREX - BirHtizFH
mET  -HREXSHFEXEROZN - —EHES "HR—X" - "HAEERK"  ZAEEHEE
B HFENHEGEERYERER  BUIREERBRRARETETE - AIAE - AEEHATD
BEMIESE AT - Mt REUTHWEFEZ2LEN - SEBATERABRIM BT - H=ENF KBS R
NEBEIFIENERNZE - HEASE XXM TEMBEIITER - AMMEEEXRH=EXFEF
REH - EETEEN - B2 - EAONRLEEL  -MHEREXNRE  £—MREXRP - LRIOGE
£ AMEFEEARER - TR ENWENDELERARES EERWILFETH -
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20t CHPEDREEENENHEREN

PERANSRBENEHETHERENUR  BAXMEFEX - BT AZD - B AN
(International Workers Association) ~ "ZMHFRILFE" - EFIBEN/R(internationalism) ~ HF=FENEZ
EENSMAR -  BAEXERZEARMZESHE  XUASBEREN - ASYHMEHE~EX "ES
ERNEE" - RTEON  EE22AN - HAZEZONHENENERENEIHAKRTE -

Z= 3% ( Qin Bangxian » 1907-1946 - X &Z1EH - BoGu) £ "EfrEXMEmHREEX"
ol "EMHREENXE" #hFUSun  Yat-sen,1866-1925 ) WIiFE . "HMNEMBHAENZE
Mot RENTE ? ENEBEEXNRELRY - BMNBREEREN - FB2REBEEZXIAE S
7T - MMREBEEXAENE - HREXTHRABERE - HEECH - HRENIFHTEEENX
ZW " BARINA - XRAENPURE  BEEEXES TEFEX (BIEHREX) - BT
i PEYBNI=REXELREMREXZRTHREN - BE  SXL REEXNSHRENX
“EHLEERREZ  c NREEXZLEFMPERAHEREX ZSXM - MH - _EFRNIIZ
:J;?lj/ o

20 CHEAPERBBRERA (Cai Dingcheng ) T (EEEXHHT - IEREXNFE - DT
FRENXHFNERM) (Socialism with nationalism as its formalities and cosmopolitanism as its purpose)= 5t :
REXMEREINHIK "Binga” - BRERE - "HEBCAEMEAENM 22 2FRRTHEEX,
MEZRAZEIS UERAZRNHE=AETLT, KERINEER - -" MFEHR . HTELAEER
KITEVEMAE - BRMSENRNETZEM @ FFLITZEE - MAtERESEXWENT YT - ZRE
5 MRUE - BREXSHESEX - IIEAFE - AR - FEREN - RER " [9] 2Am - FA
HiE  EBREXSHEENFERIELE  BAEREXMERETREN - BERESEXDUAERINE -
ARt FRojth - BRI RENF ? XIPEMENXEAFEEZYR - XPBANFTR - tEEPESFREEN
ERREE - A - UMERRNSS!| - WXEREIHFE XN ( BiR) - AR - HFAEST - KER
HER - @3 KX~ ODNREBEENZREEREN - HOOBERE - XigH - tRENEAPE -
SIEHIY - MARRE - BAZENR - RECZHREL2 - KBEHZWME - BERRXZEE - BARU - M
It ZERPEESXEPRERIRER -

ORERE "HRAE" WEBR - tIAABEERAELNER  IEIBMHASHNMRENESE
EMARBTFHRSESIEENZSHAENERERMNZIHFEN BRGNS  H=ENEHRAHER
BRAE—E - BHTHRDE  HEEXHRRBEFAEMMISENSYEE - REHNEGEREONE
QEANERDE - NEZEEFHNRE  FHRSEEAEASAEROENER - tRHIAELHFREX
AN—NEAE - BSREMERABZHAN ~ M1zp - "SR D AZERZI TP ABN R EF R it 5
ER - EE MR RESEFEKZR - " [I0OANXPMEX LR - PEEAHRZ R ENOEM - #RE
X TR IAE AR -

BEEFARMao  Zedong,1893-1976)in3d : "DIERWBIEMNE - RNZHEMNEKR (8 "HERF
=" (the Institute of New Citizens= /& ) A THRENX - HEZBAHTBFER ; LHNLHFIFE—
o —ERNANMSHALEFNER LS | SHAHTTECEAEN —AMAREEEENR
BTEEXHNE-EHR E—ZRE SEZE—SFAMAERNRE; BioJUHME T - IHPHEREX - B2
BEBEX  MEBREECH  ERAIAFMNEX - IMEMBEMSENX - NE2HEENX - EBZEFR
B BRANZETEEENEEN - " [NXENHEEEN  KEHFEN - MK ( Cai Hesen,1895-
1931 ) iz "AE—®" - "AZEFEENEE" [12] -
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LHREPEEASHEREX

“AVRE - EPENISHERENHN - ARPA  FHENESRREXEMBS@EE - <AMNE]
f5 5S5=BEXEAFENEN - BAERENUEMZTMENHE - AMARWEIRHEE - 5
AR - PE—EFERR - RUCEGELOTHNARME "EXREX" ZBIREENXHIFE - XZH %
BENEWHIT - PERBHNDSTRENEZELUBNE)IIWME - DARWERAEHR - fEFEANE
gInRm "HRAR" WML - X6 "BRREER WPEALKEM K -

FEREM=ZREXUE REEXZEEALQ WERFNERBEXNEZRFIILY - BREANP LU
A BEMMITFHSENBEIEREN - NRBEEXHEARNERENH  EFEEERZHNEH®E
(Zhou Fohai - 1897-1948) - A EBIANBEMIP "HREN" BX . —  ERAIENTFTEENE - — -+
KERBEFEENHEREDIC - AZRMNSKRAE  BEEES  H#HRENTINE_MEN - TRFNENX
AREAEN EMHREN - HFRENASENENSTRS/NRENES - BB - BUEFIF
W: "HAtREWER  EFEEXEALERT  ERERZMORFFEMEA - MEERNEAS B2
WELDEZ £ BREEREN - XEWHERENWERHE - B - SNHWERZEXPHEHREN
ZRTHZEXMMMURN -

Agthepll - BEBNHEHREXWAREZ TRAFE - BRENETRARNAREX EWHER
EN 0 RBARAP "REEXEMERPOHREN - XHEREN - ANANREE DR - MBEAMUE
BRENXAEMABETLI - " HNSKRME - HRENEAENREEXABERN - WMAEMEERENA
il - NEBENEERIERENHNEIL - BHEENR  TTREEN "MEXTHRENHE—
F - EAMBEXGICKZMAmME - BHEARE . "NMRECRELEINNVREFEZT - A
HAEN  BANRREEXHNFEA  MEREREXNNFEA - XEZ—TEHEFE - AMBENIH
B AT AMENEEEXNFHISE - SK - REFXMAEREN 2 - REEXAE2H
RENMWE -

EmFUHAESRNHRENY - BEREHN—FHEREN . "WIERNEEEBFEERMA
WERRZfF  ABRHHEREX - " BEHEERAMANREBRIIEXTHERENWER - &6 1 "HRE
X ERBEEXHIERE REFNEHRENHIT (E4 - Br—-s51F) " [13] 0l - #REXE
EREmHAFE - "AN" NH. REFEFEXESDE - DPUNEBERNEZEINE "BEXRE
X" (Supranationalism)SEBItH 5 3= X - X OIDIFE B AR ARt R BE -

)3

EUANEHREXIR
TEEHRNSERENEEKEQu  Qiubai - 1899-1935)M K NWEBHFREN - AAHZENKGHELK
BANEHREEMEEGRIZ - INEAMNOES  BEREXBHF=ENZE—M_  _M— - EXEXFR
B "EEE" SME - R N AN 0 "PEREEMERZfE 0 ARERTHAENX" - MiKE]
Mg XHENHREN - FBE - KZ2E - BAEATSENFERN - XENHEREN - JHEEERE
BZEBHHEEEAE !
EMBWBES=RENTE - AFNENPL (KE)  thERERKEN - BUARKEX
StHRFENEAHEHAW - TAPULIAEREXATRERN - HJIAIERENE=REXKE/NF -
INPILBR  AERSE (tENE "R EEIESREEXND (FiEF) - New Youth ) LUK - =R
FNAGHRER  EREEERFHENEHREN - EXBR - APUERBESRYXMHREX
Mme "AE—W" - Hta "BREHEREXHW  EtMZEXES oI DIMET" - A - E2NEETH
RENE? ZHRENWERE  XEBFEFB ? BRI - DEARBRESNARPH "X
VP IIEARFE T - EXBENSHPUNE . "FTEEXRREMEREN - " £33 BISKA
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B FEENEWIER  AAETHRENEE - 1fSMA - DEEENFEEREENX - #hcp ILIEEALL
Y "HEF" 2 "THNFTEEX" -

TERFEMATENIURK TAFSZER - ik - HRENERMNSIEE T EREERKN - FA
ERFEMEE - T ARAXMPES - HRENZBMATE  DRXERZEZER - AW - WAEL -
HRENTDIBRBENFAPNEZX - LAAXIEABENERTREN - HEEXRHEFTENBNE
HRAEFNBRAE—E - AFURIHAREERAE B "REEN" F=ZREN - 1924F - iR
= AEE AN bR REE XIRE=RE X ( Three Principles of the People ) - AR
BHFFR - hPUWIAR - "HREX" EPEHEEZ BI”_FHFAMN "XRTFEX" - X35 -
REZE "HRENE" - "HHPEMHSE  FEKHIXE RNREEX X (ERFE
X ) EIBEREKRR - " BMIAR - IRREBEEXANE - #RENMRAELRE - HRENBEERE
FENZP[14] -

INPWFT TR - —MEH - REEELSE - —HRTE - ME2R - DUANLESERESD
TR FIEREET S NNEENEKS - RERMIT 7K0F - XEFE "—IMBENRE" - EERE
HREN  MTFEAERZZNHIREEN - INPUIARAREDELIEE (HEREX ) MPERBEEXNH
e - BB PR "BEENRGEKABTE" 01k TE - XHTIABLEHE - L2
TEHEXR  WNRPTKRE (205 QMEREN)  ALBEXREN (ATFREEN ) EB? EKE=EAE
B - BER "SEAHENE £ EMRNTRE  DEBUSENREREEN -
ENEBECNER "BIREKITBER ( federal state ) - HATER « TMHRIFEZENX" [15] -

BB >K(Zhou Enlai,1898-1976)1%¢ : "MXM EEEXEHHIARE  2/ONANSEHERE - " [16]
TEEBRREARIEE - MAMSABREE®EE - "A0" B - 225K (Fei Juetian ) [17)1Rd "BEFR
BTH" - "HRHE BETERZIUS - ARNKSEXEGETR "BR" - £33 "KEHR"
- BRARETEEER” - HAKBHR” - “BREER - —#HERWAR  METEEER.... K
ML SR FRIR - BAERMER—1F - MARE T - "[18] = E X EEANEREHR D - M4
M4 « MBERZGHWITH - PEREERZIEBENHEA » RERINEREN - X5ERMEFRE
X BfrfizFamET -

“AI A ER - BB ENEZAE(LI Dazhao - 1889-1927)i218 "AL—KMWERE  HE—FMW
=" "MEIRGEEN - BEREXWER" @ HARREEN (FERSHULE—AX51E ) MER
Z5% . "WMARETFETHRAEFNK [19] - PEEREL LAFBEXRAKBEHERENNE - JLFFR
BARAERHERENE  HWME "BEHT" - SBMOoTHEREN - Am—KEEK - ttRFENXEERD
MRS - HMEZALEZ - FRENE © "HEFRONIK - BE2TREHETR - " [20]

DRBENEZTREREE "AE—MFENETE  HR-ZIWHER" - "MAXREBEEN - BXEX
MERE"  BARAEREZXFNMEREZS  "WMABEGFEETHRZFNK" [21]c PEEAELELNFR
BRAHERAERENUR - TREMEARPIERENE  ESEH "BEXRR" - "FEEE
F' o~ "ERUMBES - M RBEIBHEM - (22X EEKE RN "NEHEBNHEBEZX....HT
TER TMRPUHE=ENHER" 23]  PERPHHNESEREXNENATANRBREEXIED - M2
PRTFARACHE  WHRARXFEXKBLMER - TRENIC T ARARKOEREBRMBESEN - ik
SHFRALEAR—PALEWES  ER - BRZ2TW - SMERNALZAMEBSHERNERAK
B !" [24] PEMNSRRBENENREEROWZ T@ERLEX - YO RFHEHFERCHOEIR - S
FERMF BRI A - BESHRENIEZmMt -

TEFHRUHNERRENEYRNEREX - BF "HR—FEX" - "HRAEEX" - X
EHFEENWYORERYE © BRIEFF(Chen Duxiu ,1879-1942)% : "BIIARERENE - "#iRTr”
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MEAFEAEE - AFLUETNEREERENMABEX ANEE - BMNFEEBFIEAEE
XHIARYE - BRFEMG - i AZREREXEBIREEXE - FRFER "TALTHEHE" =& X
2 WSZERAMRFEIAN;, — SR TALSERMEKSEXR ; = - SETARNE "RIJHE
E" WENXAXERASERR2S] - PEXFZAEBHRRLHADFRIRFRIANGDHFTIE” - FRIRF
W cHFRIBEB 2R FREIAERENX 7] B REXKRTESLIPR - HFRIEINKRBETEMIL -
AERALERE - THE (AR) BERZRBIBEE - REFEREXZERS - [261EFRENZ -
MEFERE - FRBRFBEMAT "HRAEEN" @ X533 "—UEIEREA" - "—UBRMAER
B WBUAEK— - "Al" NEAMBRES (Chen Jiayi, £ZAF ) BIRERAXERFESE - A
N BHEXREXMEHREN - Z2HRFEROBEE - A - MRYERIE - RYRWEGXE - INRIXT)
& "RXEAT [27] c REABEMERENIE ? MERFASAZMMMENA S XE - &Y "GE"
HAxs "EHERE" [28]

HFEENEZEREL(Xiao Chuny, 1893-1927)X 73 7 MRt REN  BEEHAWHRENX (—UE - &
BIIRT LT ) MENEXHEEXWHEHREN ( FEAER - R - 7k ) - AR - XWPHERE
X ZREHEPIAEX - HEEXHWEREXUEPIEEWDIAREAM - B 7 AL "HRHOFERE
& e BMSKWA - ThHAI—REHEN "FE BERE - BERIMNEZXNTAEZLHRRA0E
BAMENZRE ? MBEDAFCESANIENIEEENE ? RBELIAN - £ "HAER" X—xE W
MR ENMEE - RELY “DEPFEFR" REH(Yu Jiaju ,1898-1976)" Bl N EE H M X tHFE
XIREHT - R RIEMAEGUAAEZNEEREX - BN "RESEXHWALB—FEFAEKHA
RAIWERFE NBFEEERER@POMERENAE - " [30]

FHARBAERFFAZ K R(Rabindranath Tagore + 1861-1941 ) M AF BEZER E N - % -
EMNEAAZRANEZRAETY - tHIANBCER "HREXER" - BXK - "HREN" BTk
Wz - AM XE2 ERENBIFERTERS - BXRBTEREN - HEF "FERE -
AZER" - A EHNER  HAREHREX - AT R EXTEEEREAZFEN R
S -HREIEN—HEMEERENEANUZE - HIEEARXREFHERENEN - MINERFEX
ML AERA  ARBZIW " EWEEREX - tHARNI T ZSFIEMFEREN -
BMBERRKBAAMER R T - SXETBEHAEENHEA "FETHROERBR" - M
HMEHR "&§—" - "ERLYN—BE—WiE  BRANMESAEEFEN - "MEERERS
ERH  E2EBE—EMNM A" (Shantam - Shivam,Advaitam, 5 —F2MF - BENE—M=2
Z)[31] - BZXREBZHNEAN - AEBZHMAT "AlN" Xt EER - SHE7TFERESR
M—T - thZFEKB WD - BUERIERENN "TER" WBEHS  IERENEFEMN
HINARXRIEERIE - ENETHITHE—HHMSECE - £ - EXEADENRIXRER "
Wig" [32] EMBIANRENERAER  HAZHREN - HRENREEBRBBEINE - F8EE
NEZR UHFENKEHEHR - EXARENELER - TR BEARTHRAE | X2HRIEX
ARTEBRAENZ8 - HFEEXMEERBET - BAESBEIEA - HRENREBHERIAT - X
HRAZENBG - AZ2MER - 1735 - & - AZRAKRN - BRXIEBEARNES - @ARNHEHRENX
TAZREBLEEREA - RANERBENERE - Bt S BUSHEREE (BN THREEMS ) -
REMNERNHBOIRERILAERIE  FUERMAHRRGN - F—8oNAEILLSEA - M
HAEKERAN— -

i

() FRERH - FRE - XFFH - OREERA - PEARERNHER - BER - H2EHR

s}
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— PEXIESHREEX

HREXTIAFSMEKR - FRUERBFEZARZERN - ERENAZRERES - MFTzA - F
WHFB - RIMNER - ARPEFABRASIHEREN - NNEERFESIZER A PETRERE
RUABEKEERNZIFMABHEREN - BIMIBNERSBBEXPBERIFFD -

5 FE X ( Cosmopolitanism ) PHcosmos/3EFH - BIEMBEHANE G LHFH - politants
HhmmE - HRENEZEREINESRERN - AEZREMESHRNAET - BHEESZ TER
AE - NREFTHEBRER  FEHF RERX - EHX 2 UEBZBLURAZE - HEHIKRA
ZM - AMABRZHERENNFEARNUER - RAZZEE - RENREBHERENE  BNSAFHE -
FRPEFANGEPIEREREN - RIBTY "ANEFR" WEFES - XRAAASFEINER - #E57
TRNRIBA R EN R - BERPENNSELGAZXRIMALSD

MRPEZABALSIHERENZF - XNEEHESIZER - sAipPESHLEE  RUNE
MR EZN ZRm AT REN - 2 - BHREME "ME" BER—#F  HAZHREN - HEPELER
BfZ "KF WRE—MEREN - KEEXFHKN—KEX - 32BN - AREBEN (1858-1927)
- RE#E(1873-1929) ~ B NPEMAH PIHIERENETT - BWDERHASEREN - HIESIA
KIH - RMNINERLSBBRRPERIFFD - —IRUREZHWEE - A0sEB "mE" (8B "2
E" ) W -

20 CHEAN P E T AEARNAK - AARBERAME - #RENEAPE - PEFAFBLA
FREBMZEMPERHERN - NEBPHEFELN - SHEESECUENSEY - IRFPEEREZN
e E YT - "ML - "BRE" - "L - "HREN" - "BEEX" SUZEILIN -
ERAFERN  F2EEDNHRENRAEFPEELRHALESF - NPHSEH "HREX" W - M1
ZEEHIIFEMLERE  NERTIHARE - EASH BEES FEARAS AN - GLBE
BUBERSKR » Wb 2Bt - BAFREAPLTEE - BANRBAHEPRIRE - RERRE - 9XBzm - R7op
"BEAZ" - AMERENEEAZPEMN "HE -

RAANSRERE

PEARNBENEREEN(Kang  Youwei + 1858-127)F B SENEN - BRARBARENX
BIEREN : —  REBER  2HRR QBT ; — - ZEXRE  BEXEAMATSE—F  BHEASA ;
= ILERBAFAH - ERZRE "RRE" - "XE" ;- tRINBRUARBRE C AHBES - AH
BE (ER AT~ AR "AHRKRE . tTkBEE) - XBE—FEIUELEAFBENE
M Z—AEOUEHERNZANE S EENERE - NAHFRBERERERENX - ol - BER
HREXZBPFEHEAEZ - NE -

RENECUREESWER . AtR  UAE  X2RABZENRE ; ZER - &AM - X
ERABZENLSR , BHE2ERT  FRIE =R BEAE . EXR - ARR  £EFR - BER/E
[33]  XEABREBHUOEN - hRREEHRRBE—NABE - £FE - BEK  TEHAW - thiZ2H
£ "RKEER b RFFMAZLE ARV ASHYABFAE - XBRELTFIHREFERE - R i
B "2HERALENFE" - DARKAIREZHRL -

RETERWE  BEALFET_F  BERREWRATE - MARNER - WwTEET "XE
zt" gy (RKER) HEEKIDBHE - EEAIEAAEM - 1891FLUE - FHLE (FEQAR)

140



LHREPEEASHEREX

( Multinational Communiqu ) EEFHZERBESE /NG (ESLELCHE) - WO T —5F AMISSTE
EREZ2000F - BER—F - HREREH - 2XMWBSE - B - REAUREIXMER T SE XM
17 ( Charles Fourier - 1772-1837 ) WIENE - EAAM (KEH) FiA 7 HFRAERYIERE - X—
REBERETMRT "AMES" 1R - A - M AUARZIE  HXETLERE - EEZANAT
PEERE ( Garden of Eden ) ERARBEZ=5E - 82— KBEH - K45 (John Locke,1632- 1704 ) By
BMR" (tabularasa ) AT ERFRE - XLFHLER - AWILENEERNS - A - FEANKERE
BIERT AMASR - RABWARYE - HOA AL AEKRKIBRNSE - —tIINAEBMNNSE
SSBEREN -

BiR - RAANEWEREHERN  RYEHE  ERFEREYL - AMEREXHFIFAERHEE Y
) M AREBERWA - RYABHNER - XMEHRHCEZONHESEN  BRE (HFEES) Wit
W BREAA—RR "BEERBNN (W) - AER" (X "FAREERER" B—%) - "X
SRERA DT 2" - —EIRERENEFEOR - BEREXNHFABRGEFE—MREEHEL T KX -
HRENET "AMe"  BHAET "H#BHie (BFEAHYE) - RENOMSHANE SR ES
TIEHE—H - BERKRUEFREXFEHEZM - "NEBX - @8HZ" - AMm  HRENEALZRH
F - (KEB) AEER . "AER  UAE" - IMEMERMENE - —PEMENX - BIXER R
HRENE  -HRENEMBAZEVNREENE - FEATIE TZEPEAZ T REFHNERESS 2
REXWER - "BERBTHEL —HBNEZFEMABRNEEE0%4/NENR - EAAN "HHREX
B" BRTEHZEREN - HANNIERAR  Eb2z—=F "ER" - BERASESERENXH) -
XBEEARHEREN  MEBEEBEX - EMENXT - (KEH) (Great Harmony ) BE - FAAM AR
A BURRAATH - E3ialt - WrdEEHERIEN -

ZE#8(Liang Qichao - 1873-1929)EHEREEANNEBENY : HEFZNEEIK - TRk - HbK -
HEFENIK - FMBHEE XK - BlIiEtKERBAE[34] - BBNERKRESH - MIAERES "BIR
ZEAEEARA  RFITSTARIFZMAME" - BMREMNIVET - "SEHKH - T - BFE
Hzn - BIOZEREZER - ZHRZABLX - IEEMEARESSR" [35] - iR "BEEAZR
ga" - BD - BEERREHE - AARKEEHRSREAER - ol @HIAAERE N Z MO RHFIEHE
FIRERIER -

RAANBRENEELLME/L M ESHRUNEBRE~EX E - TFPERWREFHE LIE EERKAD
HRENWMA - EUEIAN - PEXENERE "AFEX" (BMEREX)  MARNFLUNREE
X oo MRMEEIRE (Gu  Yanwu @ 1613-1682)3 "EH" 5 "X KaIF%K([36] - FEHAEAFAKRNE
BEXN - MANMBEASARER "FE" (cosmos) ° A - HAANRPEFTAE "MK 2R - PEEFE
AROMART - BIIAREHMEENEGRRAFERE - RZFERIR MG S TR ENHEHE -

ERLER - PEABRREHER  FooftszES - B5ENE  FENEMBEFZHIR - &I
RMEXLEINMRERS "HEeBZ" B - XRAZ2ENBEE EWEAS - B AELERN : " (KE
F) (Great Unity ) PHBREFEHSMNESNEMNZ/LELEAER - 'KE' WESASRERECEHE
ZIE " 3716100 - BARELD "HRABMERENERERN" - BIERESHA—E - B - IERAZS
oA "ERAR" ik "HRINE" - AR BAEUEER - HAKE - EEEONZFHINM - it
W "SMEKE - SBINE (B "THHR - BE - THE W=FKHER ) B2  RUKBFZ - 4%
PAWNEEZ  RELE  ZAMEREZ—HE " B84 XRAFZ4%4&m - IENGBPOS5]
HRW - PFEABRBHEHRENRYE  XREALAZE—HRREALE - EERR . "RAANET (KEH)
MR AN AT R R —REAKREVE - " 39190 - BFRIAANALENEKRE ZE 2B
KFan - BEBANIERENTAEN  RAEE  BEARSUFETY -
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PEFHNREBRRTEIZENREENE - BEREXE - IBRNERENX - ZEBEMMEZR
B "RERZWR - IERE - IEKE E—UIRE - MBEBEEX H#HREN  HISAERE
R ? B WEEN  HRSERRAMATINIRY - Ro/lE? WESHEFEDHTERE AR
HBSHEZRZ? .. EEHERME .. BIHE  MESE  BOXETSZELTF ?" 1902F
HZREBARNILEE N FBREHREN -

REBIANA  ERBEENMRIN . RNHEREN - BIE— - ZEBIAAN . "SHZZR - 3F
AR ENZRHED - ZRPUELORZE - MIERELZE  WERUERAR EZHE - MAMERR
RtEZAR - FELUM - " REBIAR - "HAXTITMAMBER AT —NZEBW - " [40]thEKE
K "BENEE" - "HZEZR S5

PHHNREBRERENENRITREA - DFXZEmE MIKNEENMAERE—2
- "BEIAZELODZAARE  MEBREXRHZEL - BEREXEZREASBEZEED - " [41]1Bfth
£ (E=BUABIESE) (A History of political thought of the pre-Qin period, 19215 ) h X177 - BE
THREX - XEMIISFERMBR - MNLRMEEPITHHERENHPRE - XSMEFHMHESE -
iy . "BRESRBZESEE  BURXMNANR - WERZAEN... . K F5E - BIAEEHAHZIE - A
FRBZ2E  RORNEWR  BEES - BEHBHN  BOTERAEKMZAZZELUT  MAR—E2 B
X - BN REN ZEE®@E - " [Q2)MIAR - "EREEHTZN  EMESEHRENCER - AE
FUREHOILEKY - TRE - MERRMAREFE EWEN - A— NS - " [431RFTIE
PEEE  EKEXE - BEABEMEREX !

RE®BY - PEIT - BV "INEAETMEZE  FERDXRTABXTEME" - RINISXAHB
BEffME NE% "'RiE" R ZEBEEBRARVERETZER - A" LHEeRERATEREANK
AAEBEN  HFIFREZAMBAOLLBEARE R EXNTARENREARHFEN - EX=FK
(1608-1678)F - HIFWRENEMN - REBIR . "EXRENSEEABAES  NEEED - EHPRER
FNEHBEREN - FAADL - " MERINA - WS KNE+TE - MBEWAL—E - ERAPEEK
TR[44] - BONER/NMEBZ AR - BEEAEY  AOURZ5EER—SGFEMAL - —5KF - B
H—11 ARTOERRZHEE - K—AFERMVSEFHERWE -

REBNIAA - FLF(Confucius + AIS51-RBI4791F (BEMK)  F—HER "TEFEIXIER" - iz
RR—4 - AMALFEEREBRVIEHES - DHOHEAZE  EABGHREN - KHEE - LELHR
N BHERFR - MESHREXE 24K - "IEA" AR "£" F - BER "8ER" - BF
INAXBEER - "ILRIEKBEXRFLE"  BRXAMNIEMBETILURAERLE  DHBNERHERRE
o "RABRP - AR "BEXREX" - AEDNRERINEREENAHR - REBR . 55
b "RKFEZHE - FFELTEERZIE - HINEEMEZIE - " [45/MFERI51M "1EZAETET"
CRIAXE NBECHBEXEY AU TEAEMHA T TFSE A" - 2 - "TUE" REEMA
#HRESDHE - LECHNEWNZRIMTHEHR - HIFHREX - BN H G TIUX AR - FhAEER
2 AOgEAug=EttRIEN - ZERBLN "RALE" - "HAFEH" - XKFEHT - "RFZmAKRKNE
—  BXHEHETE" - Am EHREXMELE XEWSHEBRL "MAE - #ipot . 22E" 00K
B HIFRRALCZMEATE - MOER - XEHREX@RE - BXAREK - HABEXE - BEKK -

REBEIANRN  BRBARAR 52K "DXFUXT" -~ "DUXBAXN - "#8—
AXRTH" 2 "8BEREX" (supranationalism ) [46] - XFAIRAARLIFT - IANEZR ( Mohist
School ) & "F&Z" (universal love) * “FEX" (non-attack ) ~ “E[E" - & "BEFRENX" - MthX
AR RE BEREN  NRRZULEKRE EEZ2U—  NAEZEBETXRE  BIRXZ
SUFRBEMRBR - EH "UAZEEHE" -0 N "BEXRWE - RAEBEX" - AR "KF—
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B (—%) RFzX  HtRENEERPTER" [47] - A0 - KL - ETFTEAR—ASS - XF
FH - —5XT  FEERE XK AETE - AREREN - ERTIME S At ER 77—
BAHREEX -

REBANNZERZEREN  BE2EXEKPIBNS— - FAWG— - REBENZWMNSTEM
tb - EEsktEE - "PEHRE—" EHAME - FAERUA - — I TEHENATE  BSELAES
BMEH%E  BESEBEN - IENAKE  RELBEAL—FEN - REBINA - HRENT)
TE "HEEY" c XAFEEX - MIAABEKEELE  ERSF - BIBHRE X (iR
MR "EREX" - "BAREX" ) MINHERENR "BEREX"  "REREX" - "EX
TEX" - IAREEAFERE XN RO "BESE" ZFE[48]) - "AMN" #FX{binoh
FPEARRNIRTY —TFTHREX - REBR : WA "HRAE" - AMAEN "EfRKR" &
5 "TERRE"  MEZRHERRE  BMRKEBEE "BREE" FAAL  EAXME  EBRETRIE
X TIR - EM I TIH"  EKEY "HRENER" - "BREEMN  EBLELEMERR
WHEBBLEREE" - "BIMWEE —EAEANBER  FHBEMA  —HAEMBER - FHNA
HE" [49] -

REBANAPEERERZZEKMN - B "HREXKK" =% - A8 BEA - SR - E88E
FFEHZAR  HIAKEMA (5T ) WRME - SN AEEZERALE 2 - U825 =R2ZIE - KAR
BE - MIARN - FEAR "EXT I—KO#A : L FEKE - EF(F1476-F1390T 4200 EKNELE - &
F (BYUCKRBA  £FFLF ) 18— - FOTELBLE.CHEREDSHFR AL - A "R
E X" BIFEKR[50] - AT - FHAVAR - HREXMARAEREZ IR XA ELEIFC R E X
ZRENXEZRFHPE - P FhE - TUNE - TREXAESHBNENSHES - 2OEHEE—RNE
A KB DERUENEM - PEZEER - ISR R E N E@AEIF -

TEFEMNPEREREERENANY - ZHFCEABRN—IR - i (FEXEEX) BIHE
Bl - MNP ESER TRRRBTZER - AAXZE "ET U ENS—MECERNSR—BEZ IR M
REMF" - BAARERENES "XRTF—41" ELHEZN - BRENHAEZRATAMWREKLSE—X
T HRENAZRHEREN - FZ2FH - SAHECERREHRENWRHIE - RFESIREBHW "HEBEIL
AT RESEE  FFEEREEEMERE  AERERWNITER S - 28 - mEshz30
WMANBEBZREBE MWL 2 FZ2IMA" [S1IMEBEREX - A - EFRL - KEFRE - )
BT  HFFEEBBAAZBHEANR - T3 "ERAN" - BREERINN - PEARZERE
EWERE - "REMR  WPEARIMER - AMBLUA "HEAE" TEfE—1 LR
cMEIARAPTEAB "ATIUR" - "XRT BMEHRAEKERRS2] - iR AEARBRXT
SHT - RUBXARFET - AATEHNKEA "HE" BEF—IRFAE "HF —FEWUR
RE - AIAR KT ERNRRRER - AOoBHE - BIAA - HRENTI A - ERRZMER
EEHIMLE -

PRWERERD "HARXT—F" WIR - XE/FFEEOHE T PEANRESHE - RiIRHE
BWAERNFEEF  ANARZBAENESR—H—KEN - XBEAIZAEEEE - EFRRANPER
MALTRNF  EEABHEXFKRE - BRFREANNFRFENTALES—  BDEmMBLEAE - FHE
INATERSUZPIRERZEZU - MEER "X T - BEUERDVEGREXNTIHES3] - BFIAR -
GROERX Y - BN OERZ BRI - BAREHERENXIE ? BRI - NKREST - BRET -
ABHREN - PHENSIIRER "XRTFNE - EXAR" - BHKEEEESHZ "BEXUR"
MERD T "BERXREN" [54] - iR AR "BHFERATERK—PEBEEE  AEITRER  H
BEEATHEEZA - " S51MtEXFRBERESR  AREBAATFESE - BRFEXN—HEMEST
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St~ Eirt - WAATSMA - RREY - REBE (SRBUAEREL) b "SEAEABHAE
X URFRAMR" [56] - XRITHRFCEAIL © "RFN - FFREXREXMTEN . NEREFZ
W BHREINSERENZHH" [57] c SIFEERMEREN - ELTEBERTAES THRENIG ? B
BB ZEXNEG - XFEH - SEREL - BT - AREREXWAAFSE - ZRER . "BA
FABHBREENERRR.. . EERSR.ERNERE - PEALERREE  EWEX - ZlX
N [58]A%E - PEIAREMIRER - BARM - "MEEESIEZAN" - BREANHKEE - R
EARBEXREIR AENZRNE - ZRAAN - BRESAMEBEZNE © "HELEPENRE 2
EA—HRUKRERN - MAZFR—PER - " [S9RHEANRNREZAFEYN - NG "PELTEE"
ARNZAR" s "RESRIEZAN - REATENE "BR - XEBEFARLIES - IFFEX
E2 "B - WiHARE -

HIBIM R

202230 - £ (Qian Mu - 1895-1990)Z (FEXEESiE) @

( Introduction to Chinese Cultural History ) [60] ° fIAN - PEHANELRIEEE "K FRFSH
RAE" - XECEAESEEHE  BHEEBEXEUEN —MESPERAERFENENEFR - HALT
BRE -MMNERPEIUSAN  falS - ZERREEMN . "PEREZMEOMFENEE"
- B HRENEBEEZQEME - BFHEEN - BAERK—ITERSE - 512 AR0 "HEHR"
TheBEMHEPE - AIPEHE ESELID - XIEHERE 7THE LM EANEE - EFAMIANPERLEIN
. DNPEARARNMRES - BH% - A EHASEIMER - PEZEOVES - A - WAPE
AR "—REY - Bt EAVZEN—RIE - HBAMRMAERER "R TFTRF - HRKE" B
AR - BEEATFERSNISERREPEE - SEXEMNFEABKER "HREX" - PEEKNHNZ
FHEM - "RBLE" 165 "HREX" ELUEM - B IEBITE - 5SAH EBFaFE - XNE
VI =5 S T TR

HEEAMSAERNUTFERZ "FEILHHOBAE" - XUREEDNAER - tHEEZETRE
iy . NREFREAENHEHRELIN - BRARAEFEXN - AR - MzEREFERIED
BEES - " [61XOER TR - thiF  HRESCERPHERD "BAX" IE - BEBTH—K
BHERNEY . "ERIDEENWERIN - EALCEZRNERNERERA - AASNIRNEABRR - —
ENZE—PFREN  H—ZEEFRPAMRBBFRNEAN (BIXA ) BRSUSHOBUIT" [62] - &
B - LITAR46FRAERLI T —D "HRBA" [63] - XZEIE "RENH" W - A - HIVRME
EEROERWMEKEN "HREA" PR - KEDHANBEORE - R2NE - BHESCE - A2 EM
BEXFHHRENE -

BEBIAAN - PEEAREERABMHORERR - XMW EAAHEY) BlaER - BIKEF TN
BRE - iR HEE—UBMELNLELTROENTR  BEPNAEWARBEZERAN—B—ERLE
[64] - XPFE2PFEERNXRNEB—ROMZHIRE - A - ERAEWWZRKE - XVOEAREMIL -
HER=ZARAPHAZEFPEELARE - PEERAFRANREEX ZBRERF  BRELFHARNEXRT
PAERAERRANZ - FEBAIIAAN - PEHANERMZFXRIES - A - WIE ( KESE - EE
) MRRRIE - HFARHRR T EXERE - RFHONZSHFBFHOWZMELEERN - BRXFRINRSE
ESHRBAEE - AEGEBRNENNARBEROERN "MFizsh” - EDBUSAZL - EAA

2 B (PEYEESIE) - 199%4F - HFHPIE -
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ZHIE - "EMENE" TRIEZINGIS  c HBERXFHNRIEMAE "BHER (EEE ) WERI
= 2ERWE - RTFUR" [65] F HIEXMZERZTEHARLER - XDEUS NG - KAIKERECS
S5EFRIMNRAKRIE -

TEEEMBRAN - PRESHMOET "EIR" - "MEHE" - "IRER" - "HEERH
- "REIEN" BHABHNRHERN - "FEREHFRMPL" DEHELXEEL - "RBEPIVN - E
EXSN - BRT "EARR” SN - AR EOAER AR XN - SEFBEEN - PEAKFEANE
MNFPELSEFEREREN - IHFFHERTPERBEREN - BARMXPLIELRARHEREN -
ARPEZANERENDONEE "HO" - ARPEEZRBRBRETERERENAIER - ti]—@|
MEREEN - S—EXEEZIREALKE - Tib(Wang Tao ,1828-1897 ) 2 "KE" W= - FHIR
(Chen Chi,1855-1900) - BARLFIK - ME (BEH) PREFIAEKERAEN, TKRFEIAHFLLKE
38 ° BRYL(Chen Chi ,1851-1904) 8 EERRE—FIM N T EZR MHFEFE - HIRHEAZE "B
mE®e" -

= AEEEFREE A EX P E VRS

F_REARAEF - ERWEBEEHER - TEXREASERLRTENERE  XMERLEEE - A
FETINRBPIERAFPOWNERENZEEBEN - BEREX - IRFMAREERERNE - ®HHE
RERSE - AMMIEEBCHEZR MR  INABZEMZNNN - o IAZERAR - XMER - BE
RERKEFEERTUE - EREX—TENRERADETERRRRIEN - (FEANAENNEER UMM
FREER - #ANERRANERS - EXRTEHERE/) - #kiEs - HIREREIRE - K—ZWER
WEREHISE - KERBX EHNERTEETHET - EXRHEM AT IVERMX SN - XX THREHE
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English Title:

Chinese Cultural Tradition and Cosmopolitanism

AN Ximeng

Professor, Department of Philosophy, Shanxi University, 03006 Taiyuan, Shanxi Province, P. R. China. Email(482497661(@qq.com)
tel:13293915565.

Abstract: Cosmopolitanism is an ideal, not a reality. It’s a decentralized theory, not a systematic theory. It has many different names. From the
ancient to the modern times, it has been increasingly perfect and close to realization. It has been partially fulfilled in the world. Confucius once
advocated “great harmony with the world”. Sun Yat-sen carried forward the concept of “the world for the common good”, and he absorbed the
“universal ideas” of Western socialists. The idea of “world government” was formed in recent times. It was the ideal of our sages to organize a
“union of sovereign states” to jointly maintain peace and eliminate war. This article is just to sort out the idea of the unity of the world, without
any practical suggestions. This is a theoretical idea, not a practical one. Chinese scholars in modern times studied western ideas and then used
them to examine Chinese classics to find new ideas. By combing through old papers, they gained a lot and were able to enlighten the people.

‘We should have a grand vision, facing the world more advanced thinkers broad spirit.

Keywords: Internationalism; stateless world; World government; The legal system; Democracy; Citizens of the world
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On the Succession of the Thrones in Early Ancient China
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Abstract: This essay argues that the succession of the thrones possibly originated from Confucius, and then it was developed by his seventy
famous disciples, and later it faded when confronted by Xunzi’s strong assertion in the Rites system. This process reflects the arduous
exploration of the pre-Qin Confucianist School into traditional Chinese political system from both theory and practice. The succession of the
thrones is not only an innovation based on the historical facts in early ancient China, but also a reconciliation for the chaos back then. The scene
of societal prosperity brought by the succession of the thrones is depicted at the beginning of chapter Yao Code, the Book of History. Also, in
the Analects, the praise of the Kings Yao, Shun and Yu can be regarded as the praise of the succession of the thrones, yet it has an inner tension
with the Rites system. The strong relationship between the primitive Confucianist School and the Way of Tang and Yu as well as Rong Cheng
Shi, the bamboo slips unearthed in Hubei Province, negates the possibility that the latter are the works of the Mohist School. The succession of
the thrones proposed by the pre-Qin Confucianist School was strongly suppressed both by the feudal lords for the sake of their vested interests
and the traditional Rites system, which are the genuine reasons for the disappearance of the fore-mentioned and related literature. At the very
core of the succession of the thrones, there exists a spirit of criticism on the reality at the time, which showed strong sympathy towards the

masses who lived in adversity, and it is an important national resource in the process of China’s modern construction of its political system.
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Since the publications of the Way of Tang and Yu, Zi Gao and Rong Cheng Shi, the bamboo slips which were
unearthed in the Chu tombs in Jingmen, Hubei Province, the issue of the succession of the thrones has become
one of the most heated topics in the academia both home and abroad. It is argued that the succession of the thrones
possibly originated from Confucius, and then it was developed by his seventy famous disciples, and later it faded
when confronted by Xunzi’s strong assertion in the Rites system. This process reflects the arduous exploration
of the pre-Qin Confucianist School into traditional Chinese political system from both theory and practice. The
succession of the thrones is not only a narrative of the early ancient Chinese history, but also a reconciliation for
the chaos of the pre-Qin vassal states that “battled for land, and the battlefields were filled with the slain; battled

for cities, and the cities were full of the slain” at the time. An in-depth study into this issue would not only assist the
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academia in further understanding the essence of the political philosophy of the pre-Qin Confucianist School and
the development of Confucianism, but also sort out the political and philosophical resources of the Chinese nation
from the perspective of the succession of the thrones, so that it would provide China with insights for its political

system construction in the modern era.

The Background of the Succession of the Thrones

We argue that the primary significance of the discovery of the Way of Tang and Yu and Rong Cheng Shi is that
they not only invalidated Gu Xiegang’s assertion that “the legend of the succession of the thrones originated from
the Mohist School”, but also invalidated Tong Shuye’s claim that the word “Tang and Yu” had not existed before
Mencius. As Tong Shuye stated in his essay, Probing into the Origins of Emperor Yao and the Taotang Tribe, in
the following:

In Chapter Wanzhang, the Book of Mencius, it writes: “Confucius said, ‘The abdications of Tang and
Yu, as well as the successions of the thrones throughout the dynasties of Xia, Shang and Chou, are

of the same significance.””

If the above quotation had not been added into the Book of Mencius by later scholars, then the word
“Tang and Yu” first appeared here, hence the association of Tang and Yao. The consecutive order of
“Tang” and “Yu” is rarely seen in the pre-Qin classics, yet quite common in the works of the scholars

in Han Dynasty. @

In today’s research field of the unearthed bamboo slips and silk books, a consensus has been reached by
scholars that the burial date of Chu slips at Guodian is between the eras of Confucius and Mencius. Therefore,
Mencius’ words proved that the use of “Tang” and “Yu” together as a word had emerged before him. The
authenticity of this passage by Mencius could be confirmed in that Confucius did mention the successions of the
thrones by the two kings “Tang” and “Yu”. On top of this, the above statement cannot be invalidated until further
contrary evidence is presented. In the following, we would further analyze the rationality of this statement based
on the Analects. As Gu Xiegang, the standard-bearer of the modern skeptical school, pointed out in his essay, A

Study on the Origin of the Legend of the Succession of the Thrones from the Mohist School, in the following:

The successions of the thrones by Yao, Shun and Yu were ancient history that everyone had held
to be true; ever since Kang Changsu raised the issue of Confucius’ reorganization of the political
system with reference to the early ancient times, the dignity of those historical idols had started to
shake gradually. However, even if people suspected the hypocrisy of the succession of the thrones,
they had always believed that the idea was made up by Confucius and it was the crystallization of
the pre-Qin Confucianist School. Nobody knew that such a legend wouldn’t have appeared until the
Warring States Period, and that it couldn’t have been fabricated by the Confucianist School. Now, the
purpose of this essay is to reassign the legacy, which was considered to have been inherited from the

early ancient times or the Confucianist School, back to its true master—the Mohist School. The fake

2) EBN Tong Shuye, (EPWSFEEEUICE) Tong Shuye Shiji kaozheng lunji] Textual Research Collections of Ancient Classics by Tong
Shuye], ( 3EZRBeijing : P55 Zhonghua shuju [Zhonghua Book Company] » 2005 ) - 100.
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historical facts of Yao, Shun and Yu would need to be exposed to show the true spirit of the Mohist

School!®

From Gu Xiegang’s perspective, he insisted on drawing a clear boundary between the Confucianist School
and the Mohist School, so that the ideas of the two were not confused with each other, yet such a way of thinking
is quite controversial. Although unprecedented archaeological discoveries were made in Gu’s time, the excavated
literature did not change the state of “darkness and indistinctness” concerning knowledge of the early ancient times
in the academia. Therefore, it is fair to say that Gu’s study was not sophisticated enough, and that he lacked an
understanding of the development of ancient Chinese academics shown in Chapter Tianxia, the Book of Zhuangzi.

According to Sun Yirang’s research, Mozi was from the state of Lu. In Chapter Yaolue, Huainanzi, it
says, “Mozi studied Confucianism and learned from Confucius. He thought that the Rites of Confucianism were
cumbersome and unpleasant, the funerals were excessively extravagant and made the masses poor, people wore
mourning clothes for too long, and their businesses became affected.”® Evidence could also be found in Chapter
Dangran, Master Lii'’s Spring and Autumn Annals that Mozi received education in the state of Lu. In his Outline
of the History of Chinese Philosophy, Hu Shi stated clearly, “Mozi must have been influenced by the Confucianist
School dramatically.” ® Therefore, even though the Mohist School advocated “the succession of the thrones”, it
cannot be denied that the same theory had not been proposed by the pre-Qin Confucianist School.

If one considers this from the perspective of history, it cannot be said that the succession of the thrones had
not existed before Confucius. In Chapter Biluxun, Huainanzi, it says, “King Yao had no corridor of more than a
hundred chi (about 1.09 feet)in length, King Shun had no land to place his personal belongings”, and that “King
Yu never had a village of more than 10 households.” © Also, in Chapter Zhiben, Yuliaozi, it says, “There was no
private knitting or farming, and everyone experienced the cold weather and famine together.” ¥ With extremely
low productivity and under extremely harsh material conditions in the primitive society, the society could only
have been managed based on the principle of egalitarianism. In History of the Pre-Qin Period, Jian Bozan termed
the eras of the kings Yao, Shun and Yu “the middle age of barbarism”. ® Therefore, Gu’s statement was categorical
in that he claimed the legend of the succession of the thrones had been a “fake pseudo-historical fact”. Moreover,
even if the argued “succession of the thrones” had been “pseudo-history”, there is no denying of its significance
in China’s intellectual history.

In addition, in Chapter Xianxue, Hanfeizi, itsays, “Both Confucius and Mozi claimed that they had followed

the true Way of the kings Yao and Shun, yet their practices were completely different; now that Yao and Shun are

3) MENIGu Xiegang, (BIHFINIGSEIEXE) Gu Xiegang gushi lunwenji[ Theses Collections of Ancient ChineseHistory by Gu Xiegang], (
1E3RBeijing : B 1E4FZhonghua shuju [Zhonghua Book Company] - 2011 ) - 119.

(4) fTHe Ning, (CERTFER) Huainanzi jishi [Explaining the Book of Huainanzi], ( 3tRBeijing : B 1E43/§Zhonghua shuju [Zhonghua
Book Company] + 1998 ) - 1459.

(5) tH%EHu Shi, (FPEBZEARN) Zhongguo zhexueshi dagang[Outline of the History of Chinese Philosophy], ( L=7ZShanghai : i858
i AR %t Shanghai guji chubanshe [Shanghai: Shanghai Classics Publishing House] - 1997 ) - 105.

(6) fTHe Ning, (CERIFER) Huainanzi jishi [Explaining the Book of Huainanzi], ( 353RBeijing : §1E43/8Zhonghua shuju [Zhonghua
Book Company] + 1998 ) - 954.

(7) 1EFfi%RHua Luzong, (RIZEFIEE) Yuliaozi zhuyi [Explaining the Book of Yuliaozi], ( 3bZRBeijing : 1 /FHZhonghua shuju
[Zhonghua Book Company] * 1979 ) - 44.

(8) B31A%EJian Bozan, (5TZ=S) Xiangin shi[History of the Pre-Qin Period], ( 35&RBeijing : I6ZRAZ H AR Beijing daxue chubanshe
[Beijing: Beijing University Press] + 1990 ) - 88-96.
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gone, who is to judge which school of thought is the authentic one?”” @ It is thus obvious that both the Confucianist
School and the Mohist School have advocated the succession of the thrones, since both schools of thought have

inherited the same culture and been confronted by the same social issues, therefore it is entirely possible for them

to offer similar strategies for the transformation of social systems.

legend. However, in the era of Confucius, scholars began to consider this issue rationally. Based on an in-depth

study on the Analects, a few budding ideas about the succession of the thrones have already been proposed, as in

As mentioned above, the succession of the thrones in the pre-Qin era originated from an early ancient

the following:

(1) Chapter Weizheng
Aigong asks, “What needs to be done to make the masses obedient?”
Confucius replies, “If the upright and the just were chosen, then the people would obey them; if the

dishonest were chosen, then people would not be convinced.”!?

(2) Chapter Yongye

Zigong asks, “What if someone could love the masses extensively and help them? Is this benevolence?”
Confucius answers, “Such a person is more than being benevolent and he could be called a ‘sage’!
Both King Yao and King Shun felt ashamed for they had not been capable of loving the masses
enough! A benevolent man is someone who not only makes accomplishments himself, but also helps
others do so; he not only becomes successful himself, but also helps others do so. If a person cares for

others at all times, then we could say he would have practiced benevolence.” 'V

(3) Chapter Taibo

Confucius says, “How great King Yao was! How sublime! Only Heaven would be the highest, yet
Yao could be compared to the majesty of Heaven! How magnificent he was, that the masses did not
know what language to use to express their gratitude! How accomplished he was, that the system he

had formulated was so splendid and brilliant!”(?

(4) Chapter Taibo

King Shun only had five ministers yet the country was ruled in order. King Wu says, “Now I have ten
ministers to manage the country.”

Confucius says, “Sages are hard to come by, aren’t they? In the eras of the kings Yao, Shun and Wu

of Zhou Dynasty, there was the largest number of sages. Among the ten ministers who worked for

©

FScEWang Xianshen, (E5IFFER) Hanfeizi jishi [Explaining the Book of Hanfeizi], ( 6% Beijing : P 1EF /S Zhonghua shuju

[Zhonghua Book Company] * 1998 ) - 457.

(10) %£EZhu Xi, (UPEIEE) Sishu zhangju ji zhu[Commentaries on the Four Books], ( b3 Beijing : 1 /FZhonghua shuju

[Zhonghua Book Company] - 2012) - 58.
(11 BELEFH - 591927 -
Ibid., pp, 91-92.
(12) BEH - 10700 - .
1bid., pp, 107.
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King Wu, there was even one woman. King Wen acquired two-thirds of the world’s land, yet he still

served the Yin Dynasty whole-heartedly. The moralities of the Chou Dynasty have been the highest.”(®

(5) Chapter Yanyuan

Ji Kangzi asks Confucius a political question, “What do you think of killing those who did not abide
by the Way in order to clear the path for those who did?”

Confucius answers, “Why would any king need to enforce the death penalty to manage a country?
If he does good deeds, then the masses would follow! The morality of the king is like the wind, and
the morality of the masses is like the grass: once the wind blows on the grass, the grass would surely

be affected.” 4

(6) Chapter Zizhang

“He who excels in learning should be promoted to be a government official.” (!

How can “the upright” be promoted to leadership positions from among the masses? This issue wasn’t
discussed directly in the Analects. However, Confucius highly praised Zigong’s claim that a leader should “give
unselfishly to the masses and help them”, and his definition is “such a leader would be more than being benevolent
and he could be called a sage! Both King Yao and King Shun felt ashamed for they had not been capable of loving
the masses enough”, as shown in the quotation (2) above, which has reflected his yearning beyond words. From
quotation (3), Confucius couldn’t be any more emotional when he praised “Shun being the king”. He was also
outspoken about the political achievements brought by the social management model of the succession of the
thrones. Limited to its form, the Analects did not discuss the succession of the thrones in detail, yet it did not
mean that Confucius had not witnessed the fact that the feudal warlords robbed the masses and treated them as
private property, much less did it mean that the issue of the succession of the thrones had not been involved when
Confucius had various discussions with his disciples. The excavation of the Chu bamboo slips Zi Gao shows
exactly that Confucius held a strong critical view towards the prevailing phenomena of regime change at the time.
From the above-mentioned quotations, it has also been clear that to fully realize the political ideals advocated in
the Analects, the inevitable path can only be the implementation of the succession of the thrones. It is only through
this approach that the ultimate goal, “the morality of the king as the wind”, could be achieved, and the proposal
that “he who excels in learning should be promoted to be a government official” could become reality.

Therefore, Gu stated that “the succession of the thrones” was the embodiment of the Mohists’ thought of
“honoring the virtuous”. Gu also quoted Mozi as evidence: “If one would like to inherit the Way of the kings Yao,
Shun, Yu and Tang, one must not disrespect the sages.” '® This assertion could neither be confirmed nor invalidated,

yet if one can confirm that Mozi started his career from Confucius’ teaching according to the quotations above,

(13) ELH - 5107-10871 - .

Ibid., pp, 107-108.

(14) B - 513970 - .

1bid., pp, 139.

(15) BEH - ZFI1910T -

1bid., pp, 191.

(16) #MA1ESun Yirang, (Z&EFIRIE) Mozi xiangu[Annotations of Mozi], ( 1bRBeijing : FEHFZhonghua shuju [Zhonghua Book
Company] * 2001 ) - 48-49.

159



EXSMhFERFNE248,2023F A H

one would be certain that either his “honoring the virtuous” or “the succession of the thrones” was based on the
Confucianist School, or at least inspired by it.

In light of the texts of bamboo slips the Way of Tang and Yu and Rong Cheng Shi at Guodian, it is known that
the thoughts are both from the Confucianist School and the Mohist School. With a more in-depth study, it is proved
that these two works are closer in relation to Confucianism while further away from Mohism. Even if these two
works are not downright Confucian, it can be inferred that there is a strong Confucian inclination. In Rong Cheng

Shi, there are indeed traces of the Mohist School, yet there are also multiple inconsistencies.

The Succession of the Thrones Is an Aborted Dream

Based on a review of the handed-down literature of Confucius, his “succession of the thrones” is much weaker than
his idea of “Rites”. According to Wang Guowei’s essay On the Political Systems of the Yin and Chou Dynasties,
it is obvious that the system based on patriarchal blood kinship had ruled the whole China since the early Chou
Dynasty. While advocating “benevolence”, Confucius also vigorously advocated the Rites system. (' Confucius
said to his highly talented disciple Yanyuan, “Restraining oneself and acting according to the rules of Rites are
called benevolence. Once this were achieved, then the world would be full of benevolence.” This results in the
conclusion that the “Rites” are “benevolence”, and that if the Rites were implemented, then all the people would
become “benevolent”. Therefore, the Rites have been pushed to the extreme: “One should look, listen, speak and
act according to the requirements of the Rites and not the opposite”, ‘®which apparently, is Confucius’ attempt to
reverse the situation of the “disintegration of the social institutions” during the Spring and Autumn Period.

It is worth noting that the Rites system in the pre-Qin period, as Yang Xiangkui put it, “No matter Chougong
from the early Chou Dynasty or Confucius from the Spring and Autumn Period, their theories were all derivatives
of the Rites and customs from the past.” 1®In the early Chou Dynasty, the Rites had been elevated to the level
of social norms which included looking, listening, speaking and acting. Therefore, when discussing the division
of Jin Dynasty by the three schools, Sima Guang wrote, “Among a king’s duties, the most important one is to
maintain the Rites, in which the most important thing is to differentiate the ruling and the ruled, and in which the
most important thing is the rankings of officials. What are Rites? It is the law. What is differentiation? It is that
the ruling and the ruled are different. What are titles? They are the rankings of officials, such as Gong, Hou, Qing
and Dafu...Practicing the so-called Rites is to distinguish between the noble and the humble, to compare relatives
to strangers, to categorize all things there are in the world, and to deal with daily affairs, for without a title one
cannot articulate and without the object there is no form; only by using titles for people and names for things can
the country be in order, and this is the very essence of the Rites. If there were no titles or names, how could the
Rites exist on their own?” @ The reason why Sima Guang’s book History as a Mirror started from “Jin Dynasty

divided by the three schools of thought” is that he tried to use the situation to emphasize that the Confucian Rites

(17) EE% Wang Guowei, ( EEI4EICFE) Wang Guowei lun xue jil A Collection of Wang Guowei’s Works ( 353 Beijing : PEHSRIZFH
MR #tZhongguo shehui kexue chubanshe [China Social Sciences Publishing House] - 1997 ) - 1-14.

(18) %£&zhu Xi, (UPEZEIEE) Sishu zhangju ji zhu[Commentaries on the Four Books], ( b3 Beijing : 1 /FZhonghua shuju
[Zhonghua Book Company] + 2012 ) - 113.

(19) #7EZEYang Xiangkui, (fLAYEEIRE) Li de qiyuan [On the Origin of Li]l - (FLFHMFE) Kongzi yanjiu [ Confucius Studies] - No. 1,
( F¥FEJinan: P EFLFEE S Zhongguo kongzi jijinhui [ China Confucius Foundation] - 1986 - 34.

(20) E53tSima Guang, (FAMBLE) Zi zhi tong jian[History as a Mirror], ( _EShanghai : /85554 bkt Shanghai guji chubanshe
[Shanghai: Shanghai Classics Publishing House] * 1987 ) - 1.
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were the most authoritative norms throughout Chinese history. The Rites advocated by Chougong had the same
idea that Confucius pursued; therefore both had the same logic and were the same in essence. From the perspective
of cultural inheritance, the very founder of the Confucianist School tried to use the ubiquitous “Rites” to reverse
the situation of the “disintegration of the social institutions” in the Spring and Autumn Period. As in Chapter Liqi,
the Book of the Rites, it says, “If one wished to understand things without the Rites, he would fail; if one acted
without the Rites, he wouldn’t be respected; if one spoke without the Rites, he wouldn’t be trusted. Therefore, the
Rites are the highest standards of all things.” @V Thus, it is true that this is a specific portrayal of the Rites system
in the early Chou Dynasty.

Based on Wang Guowei’s research essay Explaining Rites, the word “Li (the Rites)” had already appeared in
the oracle bone inscriptions, as he quoted on Shuo Wen Jie Zi: “Li is the norm of social etiquette: obeying the Rites
is like people wearing shoes to walk. Abiding by the Rites leads to blessings.” ?? Thus, it is obvious that the Rites
had always been a tradition throughout Chinese history. In addition, in Chapter Yueji, the Book of the Rites, it says,
“The Rites are for people to restore their nature, to study the ancient Way, and not to forget its original intentions.”
3 In Chapter Yueji, the Book of the Rites, it also says, “The nature of Music is to give, and the nature of the Rites is
to return”, and that “the meanings of the Rites and Music are indeed the same.”?? In fact, the words “gu (ancient)”
and “chu (the beginning)” referred to the ancestors who went through adversity to cultivate the mountains and
forests. Therefore, it is concluded that the essence of the Rites is patriarchal blood kinship.

Regarding the origin and connotations of the Rites, the above quotations are not supposed to probe into the
profound relationship between the Rites and patriarchal blood kinship, but to explain that since the very nature
of the Rites is patriarchal blood kinship, upon which the political system was built, it can only result in a family-
world, autocratic and centralized model in which the power is passed down from fathers to their sons. Although
there are humanistic concerns in Confucius’ filial piety system, which has been revolutionary since the Shang and
Chou Dynasties, they cannot cut off the complex relationships between fathers and their sons, as well as kings
and the masses at the institutional level. If pushed to the extreme, the Rites are in fact an autocracy in which the
power is inherited within the family. This is the inevitable result of the inseparability of the Confucianist’ ethics
and political theory. From this, one can see the sharp conflict between the idea of Rites which were inherited from
Chougong in the Analects and the idea of the succession of the thrones.

Regarding the issue above, answers have been sought from Commentary on the Book of Changes. As Zhang
Xuecheng mentioned in General Principles of History, “The Book of Changes used the Way of Heaven to judge
human affairs, while the Spring and Autumn Annals used human affairs to coordinate with the Way of Heaven, as
examples can be found in the texts, which indicates that the sage should always be cautious.” @ As far as “Qie

Renshi” is concerned, it means that Commentary on the Book of Changes has a theoretical dimension of history,

(21) FLFZEKong Yingda, ($LIZIEM ) Liji zheng yi [Explaining the Book of the Rites], ( _L=}8Shanghai : /8%t B tt Shanghai guji
chubanshe [Shanghai: Shanghai Classics Publishing House] + 2008 ) + 1000.

(22) ¥1EXu Shen, (1H3XEEF) Shuo wen jie zi[Explanation of Script and Elucidation of Characters], ( 15ZBeijing : T4} /FZhonghua
shuju [Zhonghua Book Company] + 2013 ) - 1.

(23) FLEEKong Yingda, ($LICIEN ) Liji zheng yi [Explaining the Book of the Rites], ( _L=}8Shanghai : /8%t A tt Shanghai guji
chubanshe [Shanghai: Shanghai Classics Publishing House] + 2008 ) + 1000.

(24) B LS - 5150871 »

1bid., pp, 1508.

(25) EZiHZhang Xuecheng, (X BN ) Wen shi tong yi[General Principles of History], ( 3bZRBeijing : P FHZhonghua shuju
[Zhonghua Book Company] * 2000 ) - 20.
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culture, politics and the society. In Xi Ci Zhuan, it says, “Was the prosperity of the Book of Changes in the middle
ancient times? Did the author not worry?”, @9 which has a spirit of reflection and a sense of anxiety. Although
one cannot be sure if Xi Ci Zhuan was written by Confucius, there is no denying that Confucius had advocated
such ideas in the Book of Changes based on the excavated silk books in Mawangdui—Commentary on the Book
of Changes in Changsha, Hunan Province, let alone denying the fact that the core ideas of the handed-down Xi Ci
Zhuan are indeed Confucius’. Based on the handed-down documents and the silk books unearthed in Mawangdui,
Li Xueqin concluded that “in his later years, Confucius was very fond of the Book of Changes, and he also
wrote Commentary on the Book of Changes, or he wrote part of it at least.” ?”He also added, “I certainly do not
think Commentary on the Book of Changes in the pre-Qin era is the same version as the one we see today. The
finalization of ancient books always required a long process, yet the main structure of Commentary on the Book of
Changes had been constructed in the same era as the Analects, therefore it is closely associated with Confucius.”
% Based on such a premise, one would not be surprised to discover that Chapter I of Xi Ci Zhuan I has a deep

inner tension:

(7) Heaven is high and honorable, and the earth is low; Qian and Kun are determined accordingly.
Things in the low and high are displayed; and they appear in order. Movement and stillness are
constant, hence the distinction of the strong and the weak. Things of the same kind come together,

and they are classified into different categories, hence the lucky and the unfortunate are produced.

(8) In Heaven there are signs and on earth there are forms, therefore transformations are seen. The
hard and the soft interact with each other, and the eight triagrams are formed. Motivated by thunder
and lightning, and fertilized by wind and rain, the orbit of the sun and the moon are created, hence

the cold and the warmth. The Way of Qian makes the male and the Way of Kun makes the female.

(9) Qian brings the beginnings of all things, and Kun completes them. It is easy to perceive Qian
through night and day, as well as Kun through all things in the world. The rules of Yi are easy to
comprehend and follow. Such ease for comprehension would bring people closer to each other and
such ease for implementation would help people achieve successes. Hence, Qian would be eternal
and Kun would become spectacular, which would lead to the moralities and careers of the sages. With
such ease, the Way of the world would be attained. With such attainment, people would then be able

to find their places in the world.

From above, paragraph (7) is about the unchanging Rites, which means “Yi”; paragraph (8) is about change,
which includes a view of historical development, either in order or chaos, and dialectics; and paragraph (9) is

about how to comprehend the greatest morality. If one combined the three points above with the developments of

(26) %£EZhu Xi, BRAZELiao Chunming, (EZS7AX) Zhouyi ben yi [The Original Meanings of the Book of Changes], ( _E&Shanghai : /&
T %& ) AR ¥f Shanghai guji chubanshe [Shanghai: Shanghai Classics Publishing House] © 2009 ) - 254.

(27) Z=ZE) Li Xueqin, (FHXFKAIE) Gu wenxian conglun [On the Academics and Thoughts in Early Ancient China], ( 35ZRBeijing : T E
AR KZ i bk ttZhongguo renmin daxue chubanshe [China Renmin University Pres] + 2009 ) - 4.

(28) BLEH - 5T -

1bid., pp, 5.

(29) %£E=Zhu Xi, BRAZELiao Chunming, (EZ7AX) Zhouyi ben yi [The Original Meanings of the Book of Changes], ( _E&Shanghai : /8
T %& ) AR ¥ Shanghai guji chubanshe [Shanghai: Shanghai Classics Publishing House] - 2009 ) - 221-223.

162



OUYANG Zhenren: On the Succession of the Thrones in Early Ancient China

politics and history, he could see that Confucius had the budding idea or tendency to deny the immutable autocracy
and the cyclical social model of ruling and disorder, and eventually advocated the succession of the thrones which
led to a peak of Confucianists’ moral politics—the Confucian “governance through inaction”. Such governance
of Yi morality is the same as the morality mentioned in Commentary on the Book of Changes. If one combined
Confucius’ diligence in studying the Book of Changes (Chapter Confucius’ Life, Records of the Historian) with
his obsession in Commentary on the Book of Changes (Chapter Yao, Commentary on the Book of Changes from
the excavated silk books in Mawangdui) in his later years, one could deduce that the three lost classics, the Way
of Tang and Yu,Zi Gao and Rong Cheng Shi might have had some direct or indirect relationship with Confucius.

It is known to all that Confucius was humble all his life and he never claimed to have been a “sage” or
“benevolent man”, yet he had no modesty in his diligent and enterprising spirit in pursuing his ideals, as he said
in Chapter Shu’er, the Analects, “I have been so hard-working that I always forget to eat; | have been so happy
that I did not have any worries; and I did not even realize that I have grown old.” ®° In Chapter Gongyechang, the
Analects, he said, “Even in a place as small as ten households, there must be people who are loyal and trustworthy
like me, but they are not as eager to learn as I am.” @D As recorded in Chapter Confucius’ Life, Records of the
Historian, Confucius had been fond of the Rites at an early age, which led to the gathering of disciples from
everywhere, and as a result turned his dreams into reality: the great cause of educating three thousand disciples,
among whom there were seventy sages. However, one wonders, with the “hard-working and enterprising spirit”
and throughout the adversities, if Confucius’ further developed his ideals at all. Is it logically possible for him to
go into self-denial? Regardless of whether the above reasoning is affirmed, the inner tension in the first paragraph
from the above Xi Ci Zhuan I is obvious. An explanation is that Confucius had a very brave spirit of self-denial.
Of course, the question raised could only offer one dimension for consideration, and one should not draw any
conclusions based on the reasoning above. However, from the texts in the Analects and Commentary on the Book
of Changes, one could discover the internal contradiction between Confucius’ideas on the Rites and the succession
of the thrones, which shows that there were two kinds of directions of development that existed in the pre-Qin
primitive Confucianism.

As a unique critique of regime change at the time, why did the succession of the thrones eventually disappear
throughout Chinese history? The answers should be sought through the terms “reasoning” and “potential” from
ancient Chinese history and philosophy. In the realm of ancient Chinese history and philosophy, there is a saying
called “resisting the potential with reasoning”. If this saying were applied to the study of the succession of the
thrones, one could probably state that the potential development of the Rites centered on the patriarchal legal system
is “potential”; in his later years, together with a few figures among the seventy disciples, Confucius witnessed
the severe harms caused by the feudal warlords and the social model of regime change, and then advocated his
political ideal, the succession of the thrones, which is “reasoning”. In other words, even though the succession
of the thrones in the era of the pre-Qin Confucianist School was appealing in theory, and although it did possess
an incomparably critical spirit against the cruel reality of the Spring and Autumn Period and the Warring States

Period, it was impossible to be implemented at the time.

(30) £=Zhu Xi, (UPEIEE) Sishu zhangju ji zhu[Commentaries on the Four Books], ( 3bZBeijing : 14 /FZhonghua shuju
[Zhonghua Book Company] + 2012) - 98.

(31) FLH - 5837 -

1bid., pp, 83.
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Therefore, the succession of the thrones is “reasoning”, and the development of the pre-Qin society had
its profound and complex historical logic, which is “potential”. The interaction of “reasoning” and “potential”
in the pre-Qin era resulted in the loss of the former. When faced with the long-standing and deeply rooted
patriarchal kinship system, the rise of the succession of the thrones was like hitting a stone with an egg, which is
the fundamental reason why documents related to the succession of the thrones had been lost since the middle of
the Warring States Period.

After examining the classics of the pre-Qin Confucianist School thoroughly, one could deduce that the true
killer of the succession of the thrones was the Rites system. Li Xueqin held that the demise of the succession of
the thrones was related to the farce of “the succession of the thrones” in the state of Yan. However, this was just
accidental. How can this farce have such a huge impact on the demise of this great, long-standing trend of thought?
One could be suspicious, for the development of history cannot be oversimplified, and he would need to rely on
positive evidence from the classics only.

We hold that the ideals of Xunzi, who was the leader of the Jixia Academy, represented the mainstream of
thought at the time. It is through Xunzi that one could find out how the ideal of the succession of the thrones of the
pre-Qin Confucianist Schoolcame to an end. In Chapter Zhenglun, the Book of Xunzi, a summative criticism was
made regarding the succession of the thrones from the perspective of supreme monarchical power and a bird-view
perspective of the Rites, which might have been the consensus of most scholars from the Jixia Academy. This also
reflects the irreversible trend of autocracy and the centralization of power in the development of pre-Qin society.

First, Xunzi put forward his criticism on the succession of the thrones in his essay Zhenglun. Before his
criticism, Xunzi respected the Rites proposed by Confucius on the surface, yet his Rites had already been very
different. Even though Confucius inherited the Rites from Chougong, he particularly emphasized the spirit of
“benevolence”, the beauty of “neutralization”, and the integration of the Rites and Music, which was full of
humanism and humanitarianism. However, in his works, Xunzi set the Rites as the norms of the society and he
claimed in Chapter Zhenglun that “The Rites were the root of everything else.” ¢» The idea that “the superior
acts and the inferior follows, as well as kings should set examples for the masses” was originally proposed by
the pre-Qin Confucianist School, yet the representative works of the primitive Confucianist School, such as the
Analects and the Book of Mencius, not only pursued the relationship between the superior and the inferior, but also
emphasized the interaction of the two, as evidence could be found in Chapter Lilouxia, the Book of Mencius: “If
the king treated the people like siblings, then they would treat him like a confidant; if the king treated the people
like dogs or horses, then they would treat him like a stranger; if the king treated the people like dirt, then they
would treat him like an enemy.” ¥ In Xunzi’s view, the king was the criteria for the people, all the reasoning,
and the source of existence. Thus, the spirit of equality and interaction was changed by Xunzi and it was replaced
by the authoritativeness of kings who became the criteria for everything there was, which was a precursor for the
“Three Cardinal Guides and the Five Constant Virtues”.

Second, Xunzi believed that if the Rites had been implemented all over the country, there would be sage
kings, which would restrain a fatuous king like Jiezhou from stealing the supreme power of the state. “Jiezhou

only stole the power of the state, not the power of the world”, as Xunzi argued in Chapter Zhenglun, ... A state is

(32) ESctkWang Xiangian, (& FEEME) Xunzi ji jie[Explaining the Book of Xunzi], ( 3tZRBeijing : F1EF/FZhonghua shuju [Zhonghua
Book Company] - 1988 ) - 321.

(33) K= Zhu Xi, (WUPEZDEE) Sishu zhangju ji zhu [Commentaries on the Four Books], ( 35&RBeijing : F 445 /EZhonghua shuju
[Zhonghua Book Company] + 2012 ) - 295.
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small, which could be owned by the inferior, obtained stealthily and maintained by a weak force; yet the world is
big, which could not be owned, obtained or maintained in the same way.” ¥ According to Xunzi, since the king
rose above the Rites system, he should be entitled to holiness naturally. Therefore, the king has a supreme and

unshakable position, as evidence can be found in Chapter Zhenglun:

The world must be ruled by the right people. In the world, the heaviest burden could not be carried by
those who are not most powerful; the broadest scope could not be distinguished by those are not most
intelligent; the largest number of people could not be harmonized by those who are not most brilliant.
Such a mission could not be accomplished by those who are not sages, and those who are not sages
could not run the world. Sages are those who have the best moralities and are perfect in every way
and they are the criteria for everything in the world...Countries could be owned by the inferior yet

they would perish; the world is the broadest and it could only be owned by sages. ¢%

From above, Xunzi separated “the state” from “the world”, and he treated them as two distinct concepts. In
addition, he argued further and distinguished the ordinary feudal warlords of a state from the supreme sage kings
in the world, and the latter the acme of all human relations. In any case, Xunzi’s arguments were of utopian nature,
and they had only helped strengthen the mysteriousness of the power of the so-called “sage kings”, which had
created a pavilion for China’s future kings who could only be looked up to and the masses had to be obedient. Of
course, it is one thing that Xunzi’s theory is incomplete, it is another that his theory has been deliberately misused
and transformed.

Third, it is therefore logical that according to Xunzi, in a country ruled by the unrealistic “sage king”, “King
Yao and King Shun had perfect morals and wisdom. They sat facing the south and ruled the world, and there was
no commoner who did not fear to obey, or did not get educated to bow before them, and there were no hermits or
decent men who went missing. Everything said or done by Yao and Shun were right, so why would the succession
of the thrones be necessary?” G9 From this point of view, Xunzi completely justified that the Confucianists’
Rites system he reformed would lead to the birth of “sage kings”, and everything would be perfect, so it was
not necessary to implement the succession of thrones. In fact, according to Taishigong’s critique in Chapter the
Essential Ideas of the Six Schools, Records of the Historian, Xunzi’s thoughts had a fatal flaw that “they were
extensive but unessential, requiring much effort yet having little effect, so they were hard to comply with fully.”
@7 In addition, according to Xunzi, the legend of the successions of the thrones of King Yao and King Shun, as he
put it in Chapter Zhenglun, “is nonsense, and it is a rumor from the shallow, who had no sense of right or wrong,
who didn’t have the right understanding of the country and the world, as well as the superior and the inferior, and

who couldn’t comprehend the greatest truth of the world.” ©® Just as he failed to understand Mencius’ theory of

(34) E5EHWang Xiangian, (ETERE) Xunzi ji jie[Explaining the Book of Xunzi], ( 35ZRBeijing : B EHFZhonghua shuju [Zhonghua
Book Company] + 1988 ) - 326.

(35) B - 53243257 -

Ibid., pp, 324-325.

(36) B L+ - 331 -

1bid., pp, 331.

(37) S)5%ESima Qian, {SE1C) Shiji[Records of the Historian], ( 353X Beijing : §1E43/§Zhonghua shuju [Zhonghua Book Company] = 1959
) - 3289.

(38) EscHWang Xiangian, (ETFERE) Xunzi ji jie[Explaining the Book of Xunzi], ( 35ZRBeijing : PP EHFZhonghua shuju [Zhonghua
Book Company] + 1988 ) - 3.
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good nature, Xunzi didn’t truly understand the value of the succession of the thrones due to the limitations of his
era. Relying on the long-standing influence of the Rites system, Xunzi advocated the idea of the so-called “sage

b3

king” to replace the pre-Qin primitive Confucianist’ “succession of the thrones”, and hence indeed simplified a
profound issue.

In fact, in more than two thousand years of history that followed, the Rites had indeed been implemented,
yet there was never a “sage king” and the perfect scene depicted by Xunzi had never appeared. Thus, it can be
seen that as an ideal from the early ancient times, the succession of the thrones still needs to be pursued through

Chinese people’s relentless efforts.

Conclusion

Throughout history, all great philosophers have been inevitably entangled in the past and future visions. The
contradiction manifested in the theory of state power embodied by the Analects shows exactly the dilemma the
majority of the intellectual was in when they were in a state of being torn apart by history. From the perspective
of the Rites, it has a profound folklore foundation, that is, the “potential” of historical philosophy and has an
irresistible historical inertia. From the perspective of the “succession of the thrones”, it has extensive universality,
and it is the greatest truth in the world. The introduction of the succession of the thrones by the pre-Qin Confucianist
Schoolshows their criticism of reality and that it is an attempt to “revolt against the potential with reasoning”.

Undoubtedly, judging from the contents above, if one examined the chaotic situation of the Spring and
Autumn Period and the Warring States Period, the ideal of the “succession of the thrones” had been extremely
pedantic, and it had been nothing but a dream. It was crashed by the ruling class of multiple feudal states and
the traditional Rites system, and this only led to a dead end. However, the succession of the thrones had a spirit
towards criticism of reality, as well as deep sympathy for the vast number of people who lived in adversity. In the
dark political arena of the pre-Qin era, the “succession of the thrones” was like a comet’s light sparkling across
the vast night sky and faded away within seconds. Other than being a utopia throughout a few thousand years of
Chinese political history and manipulated by those who had tried to steal power, it never really played an important
role. However, in today’s era of economic globalization, the “succession of the thrones” seems to have become
a bridge between ancient Chinese political culture and the modern “democratic system”. The succession of the
thrones was a dream of the Chinese ancestors a few thousand years ago which was never realized in the eras of
ancient autocracy. It is worth noting that the succession of the thrones is only a political ideal, as well as a value
and philosophy. It has profoundly reflected the Chinese people’s thirst for the justice of the political system and
power since the ancient times. This national psychology of “longing” might just be a bridge and cornerstone for
the contemporary Chinese political system to meet the world.

In Zi Gao, it asks: “What would it take to be king?”” ®”In Parents of the Masses, it also asks, “How could a
king become the guardian of the masses?” “” These two quotations have raised a question concerning the justice

of political power. As the Way of Tang and Yu narrates in detail: “The successions of the thrones regard moralities

(39) S#F(REMa ChengyuanE4s : ( EBEWIERSEERTH) () Shanghai bowuguan cang zhanguo chuzhu shu (er’) [Chu Slips of
the Warring States Period from Shanghai Museum II] - ( _i8Shanghai : /85 %8 4 B #t Shanghai guji chubanshe [Shanghai: Shanghai Classics
Publishing House] * 2001 ) - 33.

(40) BEH - FE1701 -

1bid., pp, 17.

166



OUYANG Zhenren: On the Succession of the Thrones in Early Ancient China

as the priority and therefore the power of the state should be given to the sages. With such kings, there would be
justice in the world and the people would pursue the Way of Heaven and the Way of Man. Without such kings,
there would be no better way to rule the world.” “WThis passage from the Way of Tang and Yu has raised a sharp
question, that is, a country or regime should not only make the masses fed; more importantly, it should make the
masses “comprehend the Way”. In other words, each independent individual must be an integration of the Way of
Man and the Way of Heaven. It is only through this way that social intergrity and harmony can be established. The
fundamental premise of these establishments is the legitimacy and justice of the political power. This is at least
the very essence of the primitive Confucianists’ political philosophy that is seen today when one interprets the
succession of the thrones of the pre-Qin primitive Confucianist School. As early as more than two thousand years
ago, the Chinese ancestors had already had such political ideals, one should be very proud as heirs of the Chinese
culture. However, if this ideal could not be realized through the means of modern science and democracy, then it

would indeed be a shame.

41) Z=ZLilLing, (IEEERILIZ) Guodian chu jian jiaodu jil Annotations on the Unearthed Bamboo Slips of Chu State Tombs at Guodian],
( d63RBeijing : FE AR AZF H R Zhongguo renmin daxue chubanshe [China Renmin University Pres] © 2007 ) - 125.
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English Title:

From “Respect” in Confucianism to “Three Respects” in Korean
Donghak

WANG Kun

Assistant researcher, Department of Philosophy, Tsinghua University, Beijing 100084, China. Email: 191929117@qq.com;
Tel:+86 130-1114-1168.

Abstract: Confucianism advocates jing 24 [ Respect], and the Neo-Confucianism of Song and Ming considers chijing 528 [Maitaining Respect]
as a method for cultivating awareness and virtue. Cheng-Zhu Neo-Confucianism was formally introduced to the Korean peninsula at the end of
the Goryeo period, having greatly enriched the Korean Confucianism and created a Neo-Confucianism with Korean local characteristics. The
Joseon Dynasty had Confucianism as its founding philosophy, as a result the basic virtues of Confucianism such as Maintaining Respect and
Sincerity (354771 )are well known to the common people. In the 19th century, Donghak emerged as a major trend of thought championing
self-cultivation through “Three Respects” (i.e., respect for heaven, for people and for things), a concept that is, this article argues, grounded
in the teaching of jing ( & ) and chijing ( 581 ) in Confucianism. It emphasizes “Respect for Things”, promoting a warm and thoughtful
attitude towards nature, thus setting it in sharp contrast with the apathy of modern Western anthropocentrism and individualism that leads to
environmental pollution, ecological imbalance, and human indifference. “Respect for Things” in Donghak, as a reverberation of “Respect” in

Confucianism, serves well as a forward-looking insight in addressing the current human condition.

Keywords: Confucianism, Respect, Korean Donghak, Respect for Things
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English Title:

An Analysis of Cognitive Philosophy on the Dilemma of Cognitive
Subject Caused by Metaverse

WANG Zhiqing
Doctoral Student of East China Normal University, Email: wangzhq02@163.com, Tel: +86 13818796886

Abstract: Metaverse becomes a prevalent topic from the end of 2021. As the Metaverse has been embraced enthusiastic by the society, one of
its unavoidable issues is to have an integrated consideration on the potential encounter of individuals towards the Metaverse. Due to the effect
by related technologies and self-capability of cognition, cognitive subject will experience various difficulties during his interaction with the
Metaverse. Therefore, an analysis of cognitive philosophy on the dilemma of cognitive subject caused by Metaverse may deepen our cognition

on the issue and exert a positive influence on the problem-solving.
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“LERREBUEM R ( ERFRESUEMRIIFPE - MEFAHFERNRASSUEZLERAR ) ;

“HBESBEIN (BIENNERAEFSARFRIB 2T - mBENNERSEFBNFZARNSSH
B ) -

1 - AFINGERBEEAOTSE © (1) AFSHIES (Research  Articles ) : B ~ AZMHE « KEZ
MAZERWRBIMFEARIEI « (2) B ( Book Reviews ) :XIRKERHWBERFEAREZMEN  (3)
SR FNIRIE ( Conference Reports ) : WHERFASIWNAIRARE -

2 - AHEEAFIER - MEXFHARBSERWERIEXIIRBERA LIRS - BEREDTIEER(
B S IN5RER) R =R BIMEFRITFEAR -

3. PENNEEHEES - LB RIE XX B EEENRERE ; DEXRENRES
M SR EMRRIE - R E - B EERPIRHFANZ000E 120007 N E - B2 FHREXBHLL
A 120007 RHE - BERSWIRETRE —ME3000F AR - HHRIBFRSIE -

4 - MREXWEBEARIRFNOT :

(1) 80 PEHAR - FERKARAN (PEXYR - RS KRR - @iflithilt - 8135 - BF e
EBEAN) -

(2) PEBE (FLL200-700 FRE ) ~ REE (S MFRR) -

(3) EXEFR ( EXRIRESEEZEEFENERER @ SIRFER AN ESMNEAEZRER
F—AW - PNRGIREER (BF50%  BirEf) 89 CEREFREKR) #E) -

5 RBBEFHEHEBEMWREMD - FUBFHESEMAS XTI RIEB AR Word XX R F i —
e

6 - ATEWRFTRWIEXE - ATIREBEZRSFAHATEZYE - YEEHIERUBNENFEES
ZEH EFERINAANNBEE-_MFENE ; FTRHEWEIR=TRRARIEFE - BHARERE
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ME - JETRERG - ATRAER - FEEEBER - BEBUET  —KLFREZFSRKEET
HEREHIEE - BREXBIXE - TURATHABESIEX BT - RESATIRBEEIENL (A8E
BERBIEAR ) HRFEXAREREXR - EUEREHEANREZRASSTRAESTHHIL -

7 ZEARBAN - RRERTZER - AEENATBENEMATES ZHZRERTE - By
MRS - RINAF MR FEETR - AOUBEERER -

8 - AHFAHERNNT  FENEER - —IEARERATNS - ARNYARFIFRE -

9- BHEATE  ATPETHREEEZETIIARIENBNS - A5 TRE -

10 - AHWIER - 1% - RESAITESEE - BRR (EZ5BZF  BRxZET) 89 "HiT kRS
TR I -

11 - kfsek Bl - 155 -

(Ex5m% : BrzH) miEs W
Vellikellontie 3 A 4, 00410 Helsinki, Finland.
BBFNIHHIBEF R | ijofsws@gmail.fi
Tel. + 358-40-836-0793

www.SinoWesternStudies.com
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International Journal of Sino-Western Studies
Notes for Contributors

1. International Journal of Sino-Western Studies ( 1JS ) is published semi-annually every June and December
by the Nordic Forum of Sino-Western Studies (members from Finland, Sweden, Norway, and Denmark) and
sponsored by the University of Helsinki, Peking University, and Jilin University. It covers areas in

Humanities, Theology, and Chinese guoxue (National Studies),

Practical Theology and Sino-Western Views on Church and Society,

Chinese and Western Classics and the Bible,

History of the Church and State in the West and in China,

Comparative Religious and Cultural Studies,

Reviews and Reports on Academic Conferences.

2. The types of work we prefer to publish:
a. Research Articles: Original articles related to the topics mentioned above.
b. Book Reviews: Reviews on books or articles that are related to our themes.

c. Academic News: In-depth reports on conferences or other academic news related to our themes.

3. 1JS welcomes the submission of texts throughout the year; it is required that the text is original and has not been

previously published.

4. The text can be written in Chinese or in English. An English article should have a Chinese abstract, and vice
versa. The length of a Chinese article should be between 8,000 and 12,000 Chinese characters, including footnotes.
An English article should have no more than 12,000 words, including footnotes. A book review or a report on

academic news is usually limited to 3,000 words. Exceptions will be decided separately.

5. Articles should follow the following format:
a. Both a Chinese and an English title, the author’s occupation, position, and contact information; see the
Article Submission Cover Page.
b. A 200-700-word abstract and the maximum of 5 keywords in English and Chinese should be included.
c. Full information on publications should be included in the footnotes.
Footnotes must follow the style stated in our Footnote Format and Requirements. For the purpose of an
anonymous review, please refrain from revealing the author’s identity in the article; when citing the author’s own

work, please refrain from using the first person pronoun.

6. Please submit two paper copies of the article by mail and one in an electronic form through email. The electronic
file should take the Microsoft Word format.

7. Article submitted to 1JS will be peer-reviewed first by the editorial committee, then by two scholars of a relevant

field, and if necessary a third scholar will be invited to review. The author will receive the decision within three
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months after submitting the article. The editorial committee has the right to ask for a revision of an article and will

thereafter decide whether the article will be published.

8. The author shall agree to authorize 1JS the right to the reproduction of the article either electronically or in print.

9. The author is solely responsible for the content of the article, and any viewpoint expressed therein does not

necessarily reflect the opinion of IJS. After publication, 1JS reserves the copyright of the article.

10. The author will receive two copies of the IJS in which the article is published, no fees or royalties are paid to

the author.

Please send your article or suggestion to:
Editorial Committee
International Journal of Sino-Western Studies,
Vellikellontie 3 A 4, 00410 Helsinki, Finland
Email with attachment to: ijjofsws@gmail.fi
Tel. + 358-40-836-0793

www.SinoWesternStudies.com
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AR R EK

Footnote Format and Requirements

— + @M|General Principles

1~ XEIUNE (BhE) - AXEZEKRRINE -
Use continuous footnotes from the start to the end of your article.
2 —MBERT - SIRMNIXBGERIDMNRYX - TASTED -
Use original literature when the reference is in a language other than the article, a translation of the
citation is not required.
3 XBIEXGASHS "S&m"
Independent bibliography is not required.
4~ PRSIFRI R EDERSSKESE ~ & - AI5E -
Please use authentic, accurate, and standard literature references.
5 IENEES XA -

We use English as an example of all the non-Chinese languages.
— ~ 737l Detailed Rules

1+ E&Monograph :

& {RZ Huang Baoluo, (JNIBFARMZE) Hanyu xueshu shenxue [Sino-Christian Academic Theology] - ( 3b
R Beijing : SREEH Mt Zongjiao wenhua chubanshe [Religion and Culture Press] - 2008 ) , 155 - 159 ©
Paulos Huang, Confronting Confucian Understandings of the Christian Doctrine of Salvation: A Systematic
Theological Analysis of the Basic Problems in the Confucian-Christian Dialogue, ( Leiden & Boston: Brill, 2009 ) ,
88-89.

2 ~ 45 Z Compiled works :

LA Luo Mingjia ~ R % Huang BaoluoFE 4k, (BEERBSHPEE) Jiduzongjiao yu zhongguo wenhua
[Christianity and Chinese Culture], ( 53R Beijing : P EHL SR F HARFE Zhongguo shehui kexue chubanshe
[Chinese Social Sciences Press] - 2004 ) - 155 °

Miikka Ruokanen & Paulos Huang, eds., Christianity and Chinese Culture, (Grand Rapids & Cambridge:
Eerdmans, 2010), 3.

3 * i¥Z Translated literature :

Z 52« /R Maike Agaier, (REULNIEF) Zongjiao xinlixue [Religious Psychology] = PRz Chen Biaoi¥ -
( 63% Beijing : FE AR AXZFH R Zhongguo renmin daxue chubanshe [The Press of Renmin University of
China] ) - 2005 - 30 °

Fung Yulan, 4 History of Chinese Philosophy, tr. by Derk Bodde, ( Princeton: Princeton University Press,
1952) , 150.
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4 ~ N FEESI A B 3E R Chinese literature in non-Chinese articles :
Liang Qichao, Gushu zhenwei jigi niandai [The Genuinity of Chinese Ancient Books and their Dates], ( Shanghai:
Shangwu yinshuguan [The Commercial Press], 1923 ) , 20.

5~ LEPHYISIE Articles in collections :
K8 Zhang Min, "EBRESMHIAE
[The Personal Identity of Christians] = 5&5% Zhang JingE %% : (BMIAEHE : W= - BE - BIE) Shenfen
rentong yanjiu . guannian - taidu - liju [A Study on Personal Identity] - ( _£/8 Shanghai : 8 AR L AR
Shanghai renmin chubanshe [Shanghai People’s Publishing House] © 2006 ) - 101-105 °

Zhuo Xinping, “Comprehensive Theology: An Attempt to Combine Christianity with Chinese Culture,” in Miikka

AR MZEB]" Jidutu shenfen rentong ---- Zhejiang Wenzhou anli

Ruokanen & Paulos Huang, eds., Christianity and Chinese Culture, (Grand Rapids & Cambridge: Eerdmans,
2010), 185-192.

6 ~ R PAISZE Articles in newspapers :

ERBZL Cao Shuhong, (EIZHk BEZ1T— EBIHESTREREINBSSIHAREITLE) Xinyang zhi
1, Cishan zhi xing ---- Shanghai Fochansi Juequn ciai gongdehui canfangtuan Xizang xing jishi [The Trip of Faith
and the Travel of Charity] - (FEREHR) Zhongguo minzubao [The Newspaper of Chinese Ethnic Minorities]
(2011E8H23H) - %5k -

David E. Sanger, “U.S. and Seoul Try to Ease Rift on Talks with the North,” New York Times, (11 June, 2005).

7 ~ BBFHIPY3ZE Articles in journals :

ZJRE Li Chichang, "BEX AR | ARFPEEEFZFMNFE" Kuawenben yuedu celue: Mingmo
Zhongguo jidutu zhuzuo yanjiu [ The Strategy of Readings in Chinese Christian Writings] - (EEZL
=H) Jidujiao wenhua xuekan [ Journal of Christian Culture] , No. 10, (3552 Beijing: P E AR AZF L AR
Zhongguo renmin daxeue chubanshe [ The Press of Renmin University of China] , 2003), 168 -

J. R. Carrette, “Religion and Mestrovic’s Postemotional Society: The Manufacturing of Religious Emotion,”
Religion, vol. 34, (2004), 271.

8 * 1L X Conference papers :

H’81E Tian Haihua, NIHEEEPH "TH"  UTAEHLSEERAEFE A" Hanyu yujing zhong de
’Shijie’: Yi shijiu shiji jiduxinjiao de quanshi wei li [The Ten Commandments in the Chinese Context] - “£5[
B EEHSTEMEE BERFESFEENITR"  Disijie ‘Jidujiao yu Zhongguo shehui wenhua’ guoji
qingnian xuezhe yantaohui [The Fourth International Young Scholar Conference on Christianity and Chinese
Social Culture], (B8 Xianggang @ & & AKF Xianggang zhongwen daxue [Chinese University of Hong
Kong] - 2008%F1285-9H) - 3 -

John Barwick, “Liu Tingfang, Chinese Protestant Elites, and the Quest for Modernity in Repu Xinping Republican
China”, presented in “The 4th International Young Scholars’ Symposium on ‘Christianity and Chinese Society and

Culture’,” (Hong Kong: The Chinese University of Hong Kong, 5-9 December, 2008).
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9 « Z{IiE3Z Dissertations :

XK Liv Jiafeng, ( PEEEHANZ NREIZIBINITF(1907—1950)) Zhongguo jidujiao xiangcun jianshe
yundong yanjiu [A Study on the Movement of Chinese Christian Countryside Construction] - (E/’XWuhan :
1EhYMSE A8 18X Huazhong shifan daxue boshi lunwen [Ph.D. dissertation in Central China Normal
University] * 2001) + 55 °

Nathan C. Faries, The Narratives of Contemporary Chinese Christianity, ( The Pennsylvania State University,
PhD dissertation, 2005 ) , 22.

10 - HEXMZ # Internet source :
http://www.leeds.ac.uk/polis/englishschool/wilson03.doc,2005-03-27.

11 ~ EE5|A Consecutively repeated citations :
EEH - HB19TT -
Ibid., pp. T3-75.

12 * ¥5| Quotation from a secondary source :

B RIEM R B Xinjiang dang’anguan dang’an zheng 2 —5 —140 [Xinjiang Archives . Politics] » ¥ 5|8
AR FEEWIE Mulati Heiniyati © (I8 18InEEHFREFELE) Kashigeer Ruidian chuanjiaotuan
jiantang lishikao [A Study on the Hisotry of Church Establishment in Kashgar by Sweden Missionaries] = {
B SRIZE)  Xinjiang shehui kexue [Social Sciences in Xinjiang] » (3E87K5F Wulumugi : 2002 F553 i),
64-65 -

Stanley A. Erickson, “Economic and Technological Trend Affecting Nuclear Nonproliferation,” The
Nonproliferation Review, vol. 8, no.2, 2001, p. 43, quoted from Michael Wesley, “It’s Time to Scrap the NPT,”
Australian Journal of International Affairs, vol. 59, no. 3, (September 2005), 292.

13 ~ IE A B 5% Writing of Chinese personal names :

MREAWBINET - MHRAXHFNZAIYE - W0 : Paulos Huang ; ERAPNEF, MIZPEHL Y
BI&fE - W : Zhuo XinpingZs - If a Chinese person uses the Westernized first name, his name can be written
in this way: Paulos Huang; but if he ONLY uses the Chinese name, it must be written in the Chinese way, for

instance: Zhuo Xinping, etc.

14 ~ Eftt Others :

JIEB S B REZ A= Hebei sheng difangzhi bianzhuan weiyuanhui [The Editorial Committee of Hebei
Provincial Chorography] 4% : (JUJE&E-SR¥E) Hebeishengzhi. Zongjiaozhi [Hebei Provincial Chorography
. Religions] - (3EZR Beijing : B EH%E L Mt Zhongguo shuji chubanshe [Chinese Books Publishing House]
. 1995) - 224 -

U.S. Agency for International Development, Foreign Aid in the National Interest, (Washington, D.C., 2002), 1.
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