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1  Li Madou [Matteo Ricci], Tianzhu shiyi [The True Meaning of Tianzhu]  Lan Keshi [Douglas
Lancashire] Peter Hu Kuo-chen , (  Taibei  Lishi xueshe [Ricci Institute], 1985) 47-51
2 Li Madou [Matteo Ricci] , (Taibei: 1985), 51-52
3  Li Madou [Matteo Ricci], (Taibei: 1985), 52-53
4 Jaques Gernet, China and the Christian Impact A Conflict of Cultures Janet  Loyd  tr. (London/New York Oxford
University Press, Editions de la Maison des Sciences de l’Homme, Melbourne /Sydney New Rochelle Press) 212  Sun
Shangyang, Jidujiao yu Mingmo ruxue [Christianity and the Confucianism in the End of Ming] (
Beijing  Dongfang chubanshe [Dongfang Press], 1994) 67-71
5 “2 . 1 ”  Huang Baoluo  Zhou Yong , --------

Rujia, jidu zongjiao yu jiushu ---- Fu 18 pian hanyu xueshu shenxue duihua yu shuping [Confucianism, Christianity
and Salvation ---- 18 Appendicies on Sino-Christian Academic Theological Dialogue and Reviews] (  Beijing

 Zongjiao wenhua chubanshe [The Religion and Culture Press], 2009) 2006  Paulos Huang 2006
Confronting Confucian Understandings of the Christian Doctrine of Salvation---- A Systematic Theological Analysis of the Basic
Problems in the Confucian- Christian Dialogue  Helsinki, Edita Prima Oy, Finland.  Brill 2009

 Paulos Huang 2009 Confronting Confucian Understandings of the Christian Doctrine of Salvation
Leiden & Boston: Brill.
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Cong jidujiao de guandian kan quanqiu duihua zhuyi ---- Jian yu Jin Huimin jiaoshou duihua [The Global Dialogism in the Light of
Christianity ---- A Dialogue with Professor Jin Huimin]  He’nan daxue wenxueyuan [Faculty of Literature,
He’nan University] Chayi [Differences] , 6 (  Kaifeng:  He’nan daxue chubanshe [He’nan
University Press], 2011)  Huang  Baoluo,  << >> Daguoxue shiye zhong de hanyu
xueshu duihua shenxue [The Sino-Christian Academic Dialogical Theology in the Light of the Great guoxue] (  Beijing

  Minzu chubanshe [Ethnic Publishing House], 2012)
8   Liu Xiaoting ---- “ ”

 Wang Zhongxin , << >> Jidujiao yu Zhongguo [Christianity and China],  3 (
Enfu jijinhui [The Blessings Foundation, Inc], 2005) CA, USA. 9-30 15-16 2007-2009

Daguoxue shiye zhong de hanyu xueshu duihua shenxue [The Sino-Christian Academic Dialogical Theology in the Light of the
Great guoxue] “ ” “ ” “ ” “ ”

“ ” “ ” “ ”
“ ”

“ ” “ ” “ ” “ ”
“ ” 2009 6 “ ”

“ ” “
” “ ”

“ ”
“ ” “ ” “ ”
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academic 9 ecclesiastical
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<< >> the words of God (the event of

Jesus Christ, the incarnation of the Word of God)

“ ” theology

“ ” logos “

”

faith seeking understanding

”

 1990

“ ” (Sino-Christian Theology)

“ ” “ ”

“ ” “ ” “ ”
“ ” = “ ” “ ”

 “ ”
9 “ ” , Academia

“ ” “ ” Academia
(Akademeia) Academia “ ” “

” 17
academy academe academie 18 18

19 “ ” (Friedrich Wilhelm Christian Carl Ferdnant von Humboldt 1767-1835)
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10 Zhuo Xinping “ ”  Huang Baoluo, (  Beijing: 2008, 321)
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521 Su Yuantai,  Menwai xianhua fenfang: Keluni de bijiao shenxue
chutan [The Outside Flowers Smell Well: A Preliminary Exploration of Clooney’s Comparative Theology]  Zhao Lin

 Yang Xi’nan , << >> (  Guilin  Guangxi shifan daxue chubanshe
[Guangxi Normal University Press], 2008) 17-37
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13 Ward, Keith 1994: Religion and Revelation London: Clarendon Press, 48.  Lai Pinchao
Bijiao shenxue yu hanyu shenxue [The Comparative Theology and the Sino-Christian Theology]  Zhao Lin  Yang
Xi’nan , (2008), 1-16.
14 Pannikar, “Hermeneutics of Comparative Religion: Paradigms and Models”, in The Journal of Dharma, Vol. V., No.1 (1980), 45-
46  Si  Zhu,  Cong bijiao zhexue dao duihua zhexue: Xunqiu
kuazongjiao duihua de neizai pingtai [From the Comparative Philosophy to the Dialogical Philosophy: Seeking for the Internal
Platform of the Cross-religious Dialogue]  Zhao Lin  Yang Xi’nan , (2008), 44-46
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interior dialogue
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Comparative Religions ” Scientific

Study of Religions

 (an open-ended)  (an pluralistic)  (a

self-critical) 17

Theology of Religions
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vantage point

tabula rasa
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21

15  Huang Baoluo, (2008), 389-393
16 Clooney, Francis X., Hindu God, Christian God: How Reason Helps Break Down the Boundaries between Religions (

), (New York: Oxford Press, 2001) 166-168 169-172
17 Raimon Panikkar intrareligious dialogue Pannikar, “Hermeneutics of Comparative
Religion: Paradigms and Models”, in The Journal of Dharma, Vol. V., No.1 (1980), 38, 45-46 Keith Ward, Religion and Revelation,
(London: Clarendon Press, 1994), 48.
18 Clooney, Francis X., “Comparative Theology: A Review of Recent Books (1989-1995)”, in Theological Studies, No. 56 (1995),
521. Clooney, Francis X., Theology after Vedanta: An Experiment in Comparative Theology, (Albany: State University of New York
Press, 1993), 7, 193.
19

20  Wode  [Keith  Ward]  Li  Jingyi , Shenxue zuowei yimen bijiao de xueke
[Theology as a Comparative Academic Discipline]  Zhao Lin  Yang Xi’nan , (2008), 76
21  Lai Pinchao,  Bijiao shenxue yu hanyu shenxue [The Comparative Theology and the Sino-
Christian Theology]  Zhao Lin  Yang Xi’nan , (2008), 12
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22

23

24

Constructive Theology

homeomorphism 25

26

intrareligious dialogue 27 28

“ ”

a reciprocal conversation between  two  or  more  entities ”

dialogue dialog)

(diá, through ) +  (logos, word, speech )  “

”  “the flow of meaning between or in a relationship”  “ -” (diá-,

22 Clooney, Francis X., Theology after Vedanta: An Experiment in Comparative Theology (Albany: State University of New York
Press 1993), 7 Clooney, Francis X., Hindu God, Christian God: How Reason Helps Break Down the Boundaries between
Religions (New York: Oxford Press 2001), 193
23 D’Costa, Gavin, ”Book Review: Theology after Vedanta: An Experiment in Comparative Theology”, in Modern Theology, No. 10.
(1994), 431-432.
24 “ ”  Nite [Knitter]  Wang Zhicheng , <<

>> Zongjiao duihua moshi [The Mode of Religious Dialogue ] (  Beijing  Zhongguo renmin daxue
chubanshe [The Press of Renmin University of China ] 2004 , 260

25  Pannika [Raimon Panikkar]  Wang Zhicheng  Si  Zhu , << >> Zongjiao nei duihua
[Intrareligious dialogue] (  Beijing  Zongjiao wenhua chubanshe [The Religion and Culture Press], 2001)
88  Si Zhu, Cong bijiao zhexue dao duihua zhexue: Xunqiu
kuazongjiao duihua de neizai pingtai [From the Comparative Philosophy to the Dialogical Philosophy: Seeking for the Internal
Platform of the Corss-religious dialogue]  Zhao Lin  Yang Xi’nan 2008 46-51
26 Clooney, Francis X., “Comparative Theology: A Review of Recent Books (1989-1995)”, in Theological Studies, No. 56 (1995),
522.
27  Panika [Raimon Panikkar]  Wang Zhicheng  Si Zhu , (2001), “ ”
28  Su Yuantai, Menwai xianhua fenfang: Kuluni de bijiao shenxue chutan
[The Outside Flowers Smell Well: A Preliminary Exploration of Clooney’s Comparative Theology]  Zhao Lin
Yang Xi’nan , (2008), 23
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through )  “ -” (di-, two )

“ ”  a flow of meaning between us 29  “ ” “ ”

(Comparison) 30 “ ”(Contrast) 31 “ ”(Discussion)32 “ ”(Debate)33  ”

Negotiation ”34

“ ” “ ” “

” 1 Inter-Religious Dialogue)

1a

External/Explicit Religious Dialogue 1b

(Internal/Psychological-Religious Dialogue) 2 Intra-Religious

Dialogue
35

 “ ” Ecumenical theology

“ ”

“ ” “ ” “ ”

goal understanding

29  Huang Baoluo, (2008), 407-414
30 “ ” Comparison
31 contrast  dissimilarity or difference
32 “Discussion” “percussion”  “concussion”  “discus”  “to throw, fragment,
shatter ” “ ” discussion “ ” “ ”

,
33 “ ” “ ” learning  “ ” “ ”  winning
34 “ ”
35 Lai  Pinchao,  << >> Jindai Zhongguo fojiao yu jidu zongjiao de xiangyu [The
Encounter between Modern Chinese Buddhism and Christianity] (  Xianggang  Daofeng shushe [Logos & Pneuma
Press] 2003), 17-18
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” 3)

,  4 5

6 36

Exclusivism 37  (Inclusivism) 38

(Pluralism)39 Alan Race, 1946- 40

“ ” 41 “ ” “ ”

 (Mark Heim) 42

36   Wang Zhicheng, Jieshi, Lijie yu zongjiao duihua [Interpretation, Understanding and
Religious Dialogue ] (  Zongjiao wenhua chubanshe [The Religion and Culture Press] 2007),  17-34
37 Karl Barth “ ”
38 Karl Rahner 1904-1984 “ ”

Hendrik Kraemer 1888-1965 Emil Brunner 1889-1966 “ ”
Kraemer, The

Christian Message in a Non-Christian World, (London: Edinburgh House Press, 1938); World Cultures and World Religions: The
Coming Dialogue, (James Clarke Company, 1999); Religion and the Christian Faith (James Clarke Company, 2002) Brunner &
Brunner, Christianity and Civilization, 2 vol., (Ams Pr Inc, 1948-1949) Gavin D´Costa  Dupuis

Gavin D’Costa ed., Christian Uniqueness Reconsidered, (New York: Orbis Books, 1990) Dupuis,
Toward a Christian Theology of Religious Pluralism, (Maryknoll, New York Orbis Book, 1997)
39 2005 (Raimon
Panikkar)  Wang Zhicheng  Si Zhu , << >> Kan bujian de hexie [The Invisible Harmony] (
Beijing  Zongjiao wenhua chubanshe [The Religion and Culture Press], 2005) John B. Cobb, Beyond Dialogue:
Towards a Mutual Transformation of Christianity and Buddhism, (Minneapolis: Fortress Press, 1982);Transforming Christianity and
the World: A Way beyond Absolutism and Relativism, (Maryknoll: Orbis Books, 1999) Heim, Salvations: Truth and Difference in
Religion, (Maryknoll, NY: Orbis Books, 1995)  Lin  Beike  [George  Lindbeck],  << >>  Jiaoyi  de  benzhi  [The
Nature of Doctrine: Religion and Theology in a Postliberal Age] (  Xianggang:  Daofeng shushe [Logos & Pneuma
Press], 1997)
40 Race, Alan, Christians and religious pluralism: Patterns in the Christian theology of religions (SCM: London, 1983)
41  Xike [Hick]  Wang Zhicheng , << >> Duoming de Shangdi [God  Has  Many  Names],  (
Beijing  Zhongguo renmin daxue chubanshe [The Press of Renmin University of China], 2005)
42 Heim, Mark, The Depth of the Riches: A Trinitarian Theology of Religious Ends. Sacra Doctrina Series (Grand Rapids, Mich. and
Cambridge, UK: William B. Eerdmans Publishing Company, 2001).
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 (John Hick) “ - ” Cognitive-

Propositional Approach

 (Schleiemacher) “ -

” Experiential-Expressive Apporach  (Lindbeck) “ -

” Cultural-Lingustic Approach

Particularism
43

 .  (Paul Knitter 1939-)

Gavin D’Costa  Jacques Dupuis  Karl Rahner )

 John Hick  Raimon Panikkar  Paul Knitter

 George Lindbeck  Mark Heim 44

1

 Comparative Religion , ,

2 “ ” Theology of Religions ,

43  Huang Baoluo, (2008), 365-371
44  Nite  [Knitter]  Wang Zhicheng , (2004),
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45 46

47

45 Paulos Huang 2006:
46  Aomen Lishi xueshe [Macau Ricci Institute]  Taibei Lishi xueshe [Taipei Ricci Institute]

 “ ” “ ” Theological
Perspectives in Other Faiths “ ” 1996  Lai Pinchao  Li
Jingxiong 2001 Yeru duihua xin licheng [The New Mileage of Christian-Confucian Dialogue]

 Lai Pinchao  Jidu zongjiao yu rujia duitan shengming yu lunli [The
Dialogue between Christianity and Confucianism on Life and Ethics]  He Guanghu  Xu Zhiwei 1992

, Duihua: Ru, shi, dao yu jidujiao [Dialogue: Confucianism, Buddhism, Daoism and Christianity]),
 Shijie zongjiao bowuguan fazhan jijinhui [The Developing Foundation of World’s Religious Museums]

 He Guanghu  Xu Zhiwei Duihua 2: Ru, shi, dao yu jidujiao [Dialogue 2:
Confucianism, Buddhism, Daoism and Christianity]),  Beijing  Shehui kexue wenxian chubanshe
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Ching Feng  Luo Mingjia [Miikka Ruokanen]  Huang Baoluo ——
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Theology] 2007 5 30 6 1  Luo Bingxiang
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47  Lai Pinchao  Lin Hongxing, << >> Ru Ye duihua yu shengtai guanhuai [The Confucian-
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English Title:

A Construction of Sino-Christian Academic Dialogical Theology in the

Light of Great guoxue

Paulos HUANG
Ph.D. & Th.D., University of Helsinki; Post-doctor, Tokyo University
Kuang Yaming Chair-Professor, Jilin University, Changchun, Jilin, 130012, China
Editor-in-chief, International Journal of Sino-Western Studies
Adjunct-Professor, University of Helsinki
Email: pauloshuang@yahoo.com

Abstract: The present article aims to offer an outline of constructing the Sino-Christian Academic

Dialogical Theology. The plural nature of the Sino context challenges the Christian Theology to

make a shift from the traditional missiological approach to a dialogical one. My focus has been

concentrated on the dialogical theories and the real dialogical partners in Chinese language and

Sino-culture, which has “one head” (Authority), “two wings” (Chinese and Western), “four legs”

(Indigenized foot, universal foot, contextualized foot and the foreign foot, which is still in the

process  of  contextualization)  and  “one  tail”  (all  kinds  of  small  and  new  elements).  Thus,  the

dialogue should be conducted between Christianity and Confucianism, Daoism, Buddhism, folk

religions, Marxism, secularism, Rationality/Science and others. In addition, some other dialogues

between  Christianity  and  Islam,  etc,  should  also  be  paid  attention.  Extreme  political  and  cultural

nationalism is the main danger, which may change rational and friendly dialogues into emotional

exclusive actions.

Keywords Sino, Academic, dialogue, theology, one-head-two-wings-four-legs-one-tail

mailto:pauloshuang@yahoo.com
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The Transcendental Dimension of the Age of Disenchantment:
The Paradox of Religion in the Contemporary Context of China

YANG Xusheng
(Professor, Institute for Advanced Humanistic Studies, Peking University, 100872 Beijing, China)

Abstract: In the context of modern China, the question of religion has unique significance as a cultural and
social issue. This article tries to clarify the basic paradoxes and dilemmas which are often neglected of this
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In the contemporary context of modern China, the question of religion has unique

significance as a cultural and social issue. This essay cannot unfold the various dimension

of the problem of religion in China, nor can it provide thorough research data for one

related question. What we can expect from a short paper like this is that it may clarify

some of the basic paradoxes and dilemmas of this area, some of which are often

neglected because they seem to be so obvious and familiar. Thus I want to present a very

simple discussion of these dilemmas in order to tackle the issue of religion in China from

a more basic point of departure.

The First Paradox: The special context of the concept of religion in China: Name

and Reality (Ming yu Shi).

Seen from a theoretical and academic perspective, the dilemma of religion in China is

first of all a dilemma of name and reality.

We know that religion is an important form or an important dimension of the spiritual

life of mankind, and religion did more or less develop parallel to the progress of mankind.

Being a form of dialogue between the limited human existence and the world of
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transcendence, being a special way of listening and responding to the world of

transcendence, being a spiritual activity and social conduct as providing meaning

(Sinngebung) for life from the background of a transcendental world, religion has never

ceased to be alive in the history of mankind. However, on the academic map of the

humanities the scientific study of religions as one of the secular academic disciplines has

only a history of some 150 years, since the efforts of the generation of the German-born

English scholar Max Mueller helped to set up the science of religions as a young

academic discipline among all the others. The English Protestant missionary James Legge

translated a series of Chinese classical texts, and these texts were to become an important

part of the great project of the series Sacred Books of the East, which were published

continually in Europe at that time.

We are confronted with the fact that if a young academic discipline uses its critical

expressions to treat the world of religious phenomena which accompanies mankind on its

journey through time, then this discipline will face all kinds of shortcomings and

deficiencies. This situation happens in the context of China. When we use the religions of

revelation that come from the Semitic culture and are related to the tradition of Abraham

(Jewish religion, Christianity and Islam) as basic standard in order to analyze religion in

our culture and religion within other cultures, then we see that this problem of

shortcomings and deficiencies is even more serious.

Here we must state, that the etymological studies within Chinese scholarship is unable

to meet the urgent needs of the academic world. In the texts of the old Chinese

documents and classical books, the word “religion” (in Chinese zong-jiao) is a combined

word of two characters and appears in manuscripts that are usually notes and anthologies.

Most of these documents in the form of notes basically mention “zongjiao” as having the

meaning of character formation (“jiao hua”) within traditional Confucianism, and this

would roughly mean “to establish an authoritative master who teaches (for the local

community)” (“she zongshi yi wei jiao”). The entry “religion” (zongjiao) in the Jizuan

yuanhai (vol. 28) compiled by Pan Zimu from the Song dynasty may be taken as the most

representative:

“Zong jiao (religion),
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In the fifth year of the Han Dynasty (equals 5 AD) authoritative masters (zongshi)
were set up in every province, in order to correct the descendants of the royal family
(in the provinces) and in order to educate (jiaoxun) them. These (masters) could choose
men of virtue and justice and employ them, and they could write reports to the emperor
about those who did not fulfill their duties. In the third year of the Xianning period of
the Jin Dynasty (227 AD), authoritative masters (zongshi) were established in order to
encourage the royal family to follow virtue and justice, and if somebody’s conduct was
not correct they would hold an assembly and discuss the matter. In the third year of the
Wude period of the Tang Dynasty (620 AD), all literati of the whole country were
ordered to set up one authoritative master (zongshi) in every district (zhou), in order to
be a general supervisor. At the beginning of the Chongning period of our Dynasty
(Song) (1102), Cai Jing asked to set up a Court for Moral Life (Dun zong yuan) and
ordered to build schools, appointing masters for the supervision of the examinations…

In this text we find the origins of the system of “authoritative masters” (zong shi) in the

Han, Jin, Tang, and Song Dynasty. In all of these texts we do not find anything

mysterious or esoteric, it is all only about character formation (“jiaohua”). In the

Buddhist scriptures, for example in the Hongming jishi, Song Gaoseng zhuan, Wudeng

Huiyuan, Chanlin Sengbao, Linjian Lu, Fozu Lidai Tongzai and other scriptures there

appears the word “zongjiao” with various frequency, but its basic meaning is always

“adherence to some direction (within Buddhism)”, that is to say to confirm and to confess

one special school of thought, or it means directly the adherence to “one of the sects”,

namely the teaching of one’s own sect, and here it usually denotes the Zen School – the

Buddhist school which has been thoroughly Sinicized and is still in the process of being

Sinicized.

(The monk of Changsha) enters the hall (and says): “If I would always preach to
you  about  our  school  (zongjiao),  then  this  temple  would  be  a  desert  already.  This
matter has nothing to do with me, (and) I just want to tell you this. All of the worlds are
just  an  eye  of  the  monk,  all  of  the  worlds  are  just  the  body  of  the  monk,  all  of  the
worlds are just one’s own light, all of the worlds are just within one’s light, in all of the
worlds everybody is himself. I have often talked to you about the three worlds and the
many  Buddhas  who  help  all  the  living  beings,  and  this  is  always  the  light  of
mahaprajna (great wisdom). When the light has not started to shine yet, where can you
go? When the light has not started to shine yet, there is no Buddha and no message
about the all the living beings, and where could there be mountains, rivers, and the
land?”1

1 Shi Puji ,  Wudeng huiyuan Compendium of Five Lamps , vol.4, (Hunan Changsha Jing Cen
Zhaoxian Zen master).



YANG: The Transcendental Dimension of the Age of Disenchantment

30

At a first glance, the expression “if I would always preach to you about our school”

entail a certain dogmatic differentiation (panjiao), which may look similar to the

apologetic tradition (Apologie) of Christianity, but in fact the spiritual orientation of the

two is absolutely different. When the people expect that the master will tell them

something about his own school and enlighten them with his special method, this crazy

monk tells them that if they would always talk about his own school then the temple

would have been deserted long ago. This kind of extreme and paradoxical way of

expression leads religious life to a world of light: “All of the worlds are just one’s own

light, all of the worlds are just within one’s light, in all of the worlds everybody is

himself”. This on the contrary leads to the association with Derrida’s cherished concept

of Deiwo, this concept of deity and godhead common to the Indo-European languages.

The original meaning of this word is “bright”, “heavenly”. 2  In this self-sufficient

transparency of the Zen school, the “avidya” dissolves and disappears by itself.

As a matter of fact, the expression “zongjiao” as used in the context of Chinese

classical scriptures is very far away from the context of academic studies today. The

contemporary academic meaning of the of the term “zongjiao” (religion) was introduced

from the Western word “religion” through Japan, and it is now an academic term

translated into Chinese (after 1911, the main propagator of the Movement of

Confucianism as State Religion of China, the loyal disciple of Kang Youwei, Chen

Huanzhang, used a somewhat cumbersome transliteration of the word religion as “Li-li-

jin” (“re-li-gion”).3 However, one can find similar or corresponding words in the Chinese

documents of antiquity, namely even in writings from before the Qin dynasty. In the

Shangshu . Yaodian we can find the expression “Yin yu liu zong” (sacrifice to the six

masters), but this “zong” is very far away from the modern usage of the word “religion”

(zongjiao). We should first understand it from a sociological point of view. On the other

hand, an expression found in the Zhouyi (Guangua, Huici) is like this: “watching the

divine Dao of Heaven, and keeping it throughout the four seasons; the sage (shengren)

uses the divine Dao to establish education (shengren yi shendao she jiao), and the whole

2 Jac. Derrida / Gianni Vattimo, Zongjiao (Religion), (Sanlian, Beijing 2006), 10.
3 See his Kongjiao Lun, Minguo Congshu Discussion on Confucian Religion, Series of Republic of China , 4,2,
(Shanghai Shudian, 1989).
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country becomes peaceful.” This expression can really lead to a dialogue with the

concept of religion in the modern paradigms. In this phrase, the various elements of

religion which are confirmed by different modern academic schools of the study of

religion  are  already  clearly  manifest.  Here  is  the  transcendental  dimension  which  is

confirmed by different academic schools as the essential dimension of religion, namely:

the “divine Dao” (shendao),  and  it  is  even  called  the  “shendao of heaven” (tian zhi

shendao), which is an absolute, divine, non-secular, and transcendental reality. Here is

the problem of the “establishment of education” (she jiao), which most institutionalized

religions have to face; here is also mentioned the problem of the sociology of religion and

ethics of religion, namely the beneficial social factors of religion, which means that “the

whole country becomes peaceful” (tianxia fu) – religion is not only concerned with the

spiritual life of the individual person, it does not only offer meaning and orientation of

life for the individual, but it is also concerned with the life of the whole society. In other

words, is not merely about the private sphere, but even more about the common public

life.  If  we  use  the  wording  of  the  academic  language  of  today,  we  can  say  that  this

ancient discourse already implies the question how a religion can construct the meaning

of the world of common life, namely how to enhance the spiritual harmony of the

individual and on this basis establish the harmony of the society as a whole.

However, exactly this expression from the Yijing , which implies the ideal concept of

“divine Dao establishing education” (shen dao she jiao) from a perspective of

comparative religion, also presents to us a most vague paradox of religion in China – and

this  first  of  all  is  the  paradox  of  Confucianism.  In  which  sense  is  a  sage  (shengren)

establishing “education” (jiao)? Where is the transcendental dimension of this “jiao”

(education)? What is the concrete morphological feature of this religion? What is the

institutional basis of it? What is the model of the practice of this religion? What are the

daily ceremonies of it? What kind of clergy supports this religion? All these questions

leave those who debate Confucianist religion today with many questions.

The Second Paradox: The Historical Facts of Religion and the Spirit of Religion: Is

China a country of religion or has she been an irreligious country right from the

beginning?
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If we want to discuss the historical facts of religion in China, this doubtless is a topic

without limits. Everybody knows that the question of religion in China is an important

field of research within the history of thought in China. Putting aside the continuing

debate concerning the question of Confucianism as a religion, the fact is that starting with

the Wuism (shamanism) of antiquity, the Han Dynasty developed a religion which

originated in China, namely Daoism, and during the Han Dynasty Buddhism also started

to spread far and wide in China, all these developments are historical facts that are not

doubted within religious or secular circles. Besides Buddhism, the research on the history

of the interaction between Chinese and western religions has become the hot spot in the

studies of international sinology, and it also has presented countless topics of research for

the field of comparative religion studies. The Jingjiao (Nestorian Church) entered China

in the year 635 AD during the Tang Dynasty. About the date when Islam entered China

there are different views, but the date ascertained by Chen Yuan (giving the second year

of the Yonghui period of the Tang Dynasty, 651 AD) seems to be quite convincing. At

the same time, Manichaeism and Zoroastrianism, entering China through Persia and

Central  Asia,  were also quite  popular  in  the time of  the Tang Dynasty.  The studies  on

them constitute an interdisciplinary subject of great topical interest in the field of

Sinology, Religion studies and Central Asia Studies.

During the three phases of the Roman Catholic Church entering China in the eras of

Yuan Dynasty, Ming Dynasty and Mid-19th Centrury, positive dialogue between Chinese

culture and Christian culture has been kept on till today, with its beginning from the 16th

century Catholic missionaries as Matteo Ricci. Since Robert Morrison, a Protestant

missionary from London Missionary Society, entered China in 1807, the interaction

between Christian civilization and Chinese civilization began on the level of institution

and system, differing from comparatively pure spiritual activities of Catholic

missionaries, through establishment of modern newspapers, hospitals and schools, getting

involved into the construction of modern Chinese public space.

Apart from the above comparatively institutionalized religions, a combination the

southern school of Daoism (zheng yi jiao) and folk religions in the South, taking shape in

the form of various folk religions and worships, has been active in rural areas. Lamaism,
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coming into being as the fusion of Buddhism with the native cultures of Tibet and

Mongolia, itself is a branch of studies, impossible to be investigated thoroughly. All

above counts for much in academic research, not to mention active shamanistic tradition

among nationalities of Altay language, ranging from the Greater Xin’an Mountains to the

Tianshan Mountains, and popular belief in Matzu across Taiwan Strait. Any topic in the

above field will naturally result in numerous and heated discussions.

However, contrary to the facts mentioned above, among the elite thinkers, including

Liang Qichao, Xia Zengyou, Cai Yuanpei, Chen Duxiu, Hu Shi, Liang Shumin, existed

the discussion on “Is China a country of religion?” in the early 20th century; a new circle

of discussion with similar spirit was stimulated by Ren Jiyu in the 1980s and has been

carried on into this century. Have they all ignored the above questions concerning the

history of religion and the related phenomena?  The answer tends to be negative. For both

parties of such a discussion, the religious phenomena in Chinese history are actually out

of question. Under such presupposition, how could the question whether China is a

country of religion come into being? The absurdness of this issue presents us a deeper

consideration.

In short, we can make a preliminary remark. In the 20th century’s context of academic

thought, the elite thinkers and scholars of China live in a world of real facts with

Confucianism-oriented spiritual life, which actually should have been discussed with a

quite different paradigm. Is there a world of religious sprituality with universal character

above this world of real facts? How should we embrace this unique spiritual tradition?

The religious concepts, based on paradigm of institutionalized monotheism (Judaism,

Christianity, and Islam, originated from Semitic areas), led to the judgment of those elites

without them being aware of it. Hence, in the context of Chinese civilization, when

religious matters are the focus of discussion, monotheistic prophetic religion and revealed

religion come to serve as reference and standard. While Europe witnessed openness of

Christian theology and religion studies, along with a variety of methods and criteria, in

the 20th century, Chinese scholars picked up conservative religious concepts in the

framework of Christian theology. Therefore, quite paradoxical questions come out now

and then.
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Gustav Mensching, a noted German theologian, who succeeded in separating

independent religious studies from theology in the 20th century academic context, set his

definition of “Religion” in the authoritative encyclopeadia of religion studies, Religion in

Geschichte und Gegenwart, simply as erlebnishafte Begegnung mit heiliger Wirklichkeit

und als antwortendes Handeln des vom Heiligen existentiell bestimmten Menschen.4 With

his universal theological studies and experience of religious dialogues, Hans Küng, also a

noted theologian in Germany, presented his three great world religions “river systems”:

the Semitic–prophetic (Judaism, Christianity, Islam), the Indian-mystic (Buddhism,

Hinduism), and the China-sage (Confucianism, Taoism, Mahayana Buddhism with

Chinese coloring). The two theories may provide us with a new starting-point for the

question concerned in this section. Following their working approaches, we can promote

religion studies in the light of morphological methodology.

Once the morphological methodology is confirmed, a number of spiritual phenomena,

kept in the world of ancient Chinese thought, will have connection with our present

academic research, and in the meanwhile, establish relationship with our present living

world and spiritual orientation.

We hereby take the above mentioned Wu in  early  ancient  times  as  an  example.  In

recent years, under the influence of cultural anthropology and Chinese studies with an

American paradigm, Chinese academic circles get used to taking Shamanism to refer to

early ancient Wu culture. However, are early ancient Wu and today’s Shamanism linked

by one genealogy if viewed in the light of the phenomenology of religion? Werner

Eichhorn, a German sinologist, directly applied the rigid term Wuismus in his Die

Religionen Chinas. This term corresponds to that early ancient Wuism (Wujiao)

discoursed by Wen Yiduo.5 The term Wuismus can hardly take its hold in academic

circles. It is because of this queer term that the morphological character of the ancient

Chinese spiritual world is revealed and simple equivalent between Wu culture, a specific

Chinese tradition, and Shamanism, a significant learning in anthropology, can be avoided.

There is much space for detailed investigation in differences of theory between

4 Religion, S. 2. Digitale Bibliothek Band 12: Religion in Geschichte und Gegenwart, S. 27411 (vgl. RGG Bd. 5, S. 961)
(c) J.C.B. Mohr (Paul Siebeck).
5  Wen Yiduo, Wen Yiduo quanji Complete Works of Wen Yiduo , Vol. I, (Kaiming Press,
1948), 143.
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Shamanism, still active among nomadics in Central and North-eastern Asia, and Wuism, a

belief of the ancient Chinese forefathers with settled farming life.

From the double standpoints of spiritual history and religion studies, the transition

from Wu to Shi was the key to the exposition of early development of rationalism and a

decisive factor for the morphological character of ancient Chinese religiosity. In light of

morphology, maybe we can be exempted from this spiritual dilemma: either pay no

attention to the basic phenomena and numerous facts of ancient Chinese spirituality, or

ignore religiosity of Confucianism tradition, alleging that China has no religion, or

simply step into the footprints of some Jesuit missionaries to China as Joachim Bouvet,

Jean Francois Foucquet, affirming the monotheism within this spiritual history with their

Figurist approach.

The Third Paradox: Religion in the construction of Modernity: Enchantment and

Disenchantment

In terms of Max Weber, the noted German sociologist, modern history is actually a

history of spiritual disenchantment; religion is one aspect of, or maybe the leading aspect

of a “magic charm” that needs to be eliminated. With the progress of the Renaissance and

the Reformation, rationalism, scientific and industrial revolution, technical application,

representative democracy, the “magic charm” has been gradually taken out from the

spiritual world. In the present age, the world of networks and digital tools can only

embrace a senseless transparency and colorless nakedness. However, the question is

whether religion has stepped off the world and whether the individual spiritual stage

follows Nietzsche’s remark “God is dead”. This would be a serious misunderstanding

coming from an ignorance concerning the modern developments and the present situation

of spiritual life in the West.

In his famous lecture Wird der Westen das universale Modell der Menschheit?. 6

Maurice Godelier, the sociologist in France, pointed out that the modern Western world

was constructed on three axes: capitalism, representative democracy and Christianity.

They  constitute  the  essentials  of  western  modernity:  laissez-faire  as  the  core  of

6 Maurice Godelier, Wird der Westen das universale Modell der Menschheit? (Wien: Picus Verlag, 1991).
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capitalistic economy; universal suffrage and representative system as the core of political

democracy; Christianity as the core of spiritual life. To use a more generalized language,

these are the backbones of modernity: production and communication form the pattern in

economic life; organizing skills formt the pattern in political life; individual conversion

and establishment of meaning are the pattern in spiritual life.

In this way, maybe we can avoid being superficial and can learn to appreciate Weber’s

proposition of modern world history simply as a process of disenchantment; we can

understand the reason why religious life is thriving incredibly with different forms in an

age of the globalization of rationalism and scientism; we can face religion’s role as a

double-edged sword in its social function: dynamics for harmony and root of conflicts. In

a world disenchanted by scientific technology and industrialized civilization, a more

challenging problem is to reset the transcendental aspect of spiritual life and to reconfirm

the richness of individual spirituality without limitation. In a disenchanted world,

returning back to enchantment has been a pseudo-problem, just like an adult cannot

magically return back to be an innocent and naive child. The problem we are facing is

actually one of enchantment. Technical rationality is shining over the world brightly but

destroys the sense of the mysterious, religious life doesn’t “prepare a way” for modern

human beings, who are advancing bravely on the bleak and desolate wasteland without

traces of gods and spirits; instead, religious life can provide a spirit-oriented “home to

return to” in an awkward situation --- and it can show the way to a specific “home to

return to”. That is probably an important base for us to understand religious life in the

modern age, otherwise we cannot comprehend the new turn with the rejuvenation of

institutionalized religions worldwide during the recent decades and the flourishing New

Age Movement, along with various forms of new religiosity or substandard religiosity.

Disenchantment and enchantment are probably a starting point for us to understand the

vigorous development of Chinese religions during the last 20 years. Discussions on

Confucianism’s religiosity are now in the ascendant. Buddhism and Taoism with folk

colorings, reviving in the vast countryside, gradually come onto the scene of Chinese

modern life. The dialogue between Christianity and Chinese religion has long been

beyond the circles of scholar-officials and missionaries. In brief, individual, spiritual and

inherent  aspects  of  modernity  cannot  be  separated  from  religious  life.  This  is  not  an
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exeptional phenomenon within the building-up of Chinese modernity. Making thorough

investigations and conducting studies concerning religion and religiosity has become an

inevitable aspect for the construction of Chinese modernity.

Obviously, in the social, spiritual, and academic contexts of the 21th century, we can

make a candid remark - the question whether China is a country of religion has long been

a pseudo-problem, yet one with profound significance. Based on this pseudo-problem, all

discussions and studies on religion reveal their pressing character and thereby get their

significance.
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Since the reform and opening-up of China in the late 1970s, Christianity has been

developing very fast. This has become the focus for the academics of religious studies

and has drawn much attention from society. The Chinese society has undergone great

changes in the process of recognizing Christianity since 1949. For 30 years  Christianity

had been seen as the opposite to the mainstream of values, and Christianity had been

described to most Chinese people as something negative and called ‘yangjiao’(foreign

religion), cultural invader, and so on. On the one hand, there was some strong tension

between Christianity and Chinese society for a long time; and on the other hand, owing to

the limitation of places for Christian activities, Christian influence on society was very

small. In recent years, more and more Chinese have changed their views of Christianity,

but their perspectives, generally speaking, are very limited. And Christianity has also

undergone great changes in the process of exposing itself to step by step. Of course, there

1 This article was presented at the Nordic Workshop: Religion, faith, state and society, in Lidingö, Stockholm, on June
8th, 2011. And it was responsed by Knud Jorgensen, Adjunct Professor, Norwegian School of Theology, Oslo.
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has been some interaction between the knowing and the known which is worth thinking

and reflecting on.

I. The Past and Present Reality

As a foreign religion, after entering China, Christianity faced all kinds of

misunderstandings and even distortions, so its development was never smooth. However,

the Christian  churches, especially from the late 19th century to 1949, still carried out

many activities  beneficial to the Chinese society, including introducing western science

and technology, setting up different kinds of schools, founding modern hospitals and

training doctors, propagating public health care, establishing Chinese enterprise of

modern press and the enterprises of charity, relieving suffering in disasters and

advocating the modern ways of life such as weekly work-days system and monogamy,

and even the abolishment of women’s feet-binding. In summary, at the beginning stage of

the transformation of China from a traditional society to a modern one, Christianity

played an active and important role.

From these activities, we note two important characteristics: firstly, Christianity has

played many kinds of positive social roles; secondly, the church was the sponsor,

organizer and actor in all these activities, through which Christianity exerted its positive

and impressive social influence. So, naturally, the activities of the Church became the

main channel though which many Chinese came to know and understand Christianity.

So, although there have been some tensions between Christianity and Chinese

society, to a higher or lower degree,  a very important thing for Chinese is to increase

their knowledge and understanding of Christianity. And although it is a long way, we can

make it shorter through knowing and understanding the positive roles played by Christian

churches and their beneficial influence on Chinese society. Thus, through the

achievement of the Church activities for the improvement of the society, more and more

Chinese have got a positive impression of Christianity. In this sense, we can say that the

influence of the activities mentioned above is an important cause for the development of

Christianity in China. Although by 1949 when the People’s Republic of China (P.R.C)
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was founded there were only 3.2 million Catholics and 1 million Protestant Christians,

their impact was much greater than their percentage of the population.

After 1949, because of the radical change in the ideological and political situation,

the tension between Chinese society and Christianity became much higher and came to a

peak during the Culture Revolution (1966-1976) when Christianity was swept out of

society. After the reform and opening-up, the tension between the two began to decrease.

Nowadays the tension still exists and has in some ways become more complex, but on the

whole it has been reduced to the lowest level in many aspects since 1949.

Linked with the tension since 1949, the process for the Chinese society to know and

understand Christianity could be divided into three phases.

The first phase was from 1949 to the late 1970s when all the ways of knowing and

understanding Christianity were derived from the propaganda and criticism by the Party

and the official media, and even from the self-criticism of the Christian church itself. It is

very natural that all the knowledge and understanding not only were negative, and even

offensive: Christianity, together with other religions, was criticized and attacked as an

ideology in opposition to socialism, as backward superstition and as reactionary thought

and a running-dog of western imperialism. These influences have been so deep and vast

that some people still hold this view of Christianity today.

The second phase was from the early 1980s when China began the reform and

opening-up, to the end of the last century. The feature of this phase is very clear: with the

development of Christianity especially in the countryside, the growth of Christian studies,

the increase of publications about Christianity, and the policy of ‘leading religion to adapt

to the society’ by the government, the negative knowledge and understanding of

Christianity slowly but clearly decreased. The idea of Christianity and religion as opium

has been changed into the idea of religion as part of culture. And more and more people

have been willing to know and understand Christianity. Some of them gradually began to

take a neutral or even sympathetic attitude to it; some even came to accept it and became

Christians.

The third phase began at the turn of the 21st century. In the recent 10 years the so-

called house-churches have been growing quickly like bamboo shoots after a spring rain.2

2 In 1998, some house churches published two announcements: The Attitudes towards the Religious Policy of The
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With this and other developments, the more positive knowledge and understanding of

Christianity have become apparent in Chinese society. President Hu Jintao could tell the

17th National Congress of Communist Party ‘to give full play to the positive role of

religious personages and the mass of believers in accelerating economic and social

development’. The situation has given Christianity a larger room for activity, and at the

same time Chinese society has had more ways to understand Christianity.

This changing process throughout the 60 years since 1949 has a very important trait,

that is, the Church, as one side of the tension had almost been totally passive for the first

30 years. And for the second 30 years, the subjective consciousness of the Church has

awaked to some degree, but as a result of limitations by the religious administration, the

established church (so-called Three Self-Church) cannot arrange any activities anywhere

except within sites approved by the government. This means that it cannot play its role in

the public life of society. This is also true for the so-called ‘house-churches’ which have

been flourishing during the recent 10 years. Having been constrained to some kind of

illegal status, they have often lived in unsafe, unstable and half open or half secret

situations. Since the Church cannot take an active part in the social life as it did before

1949 and cannot display itself to the public, by what kind of ways does the Chinese

society know and understand Christianity?

II. Displaying itself---- from the Perspective of Sociological Investigation

The process of Christianity’s display to Chinese society, corresponding to the process of

society’s knowing and understanding Christianity may also be divided into three phases.

The first can be called the phase of being criticised and attacked. Except for being

criticised, all the churches and all the Christians had no way to display themselves. For

the Church, survival was the first task, and then constant self-criticism became an

expedient for self-protection.

In the second phase, Christianity (especially in the countryside) developed very fast,

but the churches lived in a much closed situation. The 20 years from 1980s to the end of

Government and Three Self Church by the House Church, Confession of Faith from the House Church.  The  two
announcements show that the family-church exists in Chinese society as an independent power. Henceforth, the family-
churches developed fast.
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20the century was the period of reconstructing and rebuilding Chinese churches. During

the period, Christian churches in the countryside focused on the struggle for ‘being

spiritual or not’ on the one hand, and on the struggle for their legal status on the other

hand.  At  the  same  time,  the  three-self  churches  were  occupied  with  their  own

reconstruction and could not spare time for considering other things; as for the new

churches or house churches in the urban area, they had no legal status, so they had to take

care of their situation and had to put aside all the problems of society.

 The third phase began at the beginning of the new century when the Christian

Church grew strongly and had more chances and space to display its faith and its impact.

This display is a process from an individual level to a collective level, and a process in

which churches began to enter the social stage. For the sake of their own development

and to alleviate the suppressive situation, house churches began to take care of their own

rights,  social image and social role; and as for the believers, when their Christian

identities could be open to the public, their role as ‘light and salt’ could also be displayed.

There is much evidence from the sociological investigation that can support the

observations above.

In 2003, I issued a questionnaire to 500 Christians in Beijing, in order to know what

the main approach is for the common people to understand Christianity. In the

questionnaire I listed a variety of possible factors which might affect their knowing and

understanding of Christianity. In the 464 valid questionnaires received, 56.6% of

Christians said they approached Christianity for the first time through the example of

Christians’ behaviour; 47.9% through Christians’ missionary work; 23% through

electronic and other audio-visual products; 14.3% through books and teachers’

introduction. In 2009, when I did the same thing in Guiyang city, the percentage of the

first and second kind of people was much higher, up to 76.2%.

From these statistics we can clearly see that among the various ways by which

people know and understand Christianity, the one with the greatest impact is through the

behavior of individual Christians.

This investigation is a Hi-fi reflection of the situation of Chinese society today as

regards this aspect. Though the official ideology of Chinese society has weakened greatly,

there is still very little knowledge about Christianity taught in schools, and there are only
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a few universities which have departments of religious studies. There is very little

concerning Christianity in the programs of television, radio, magazines, and Christianity

is not allowed to be propagated through mass media. The publications about Christian

knowledge and study have increased since the reform and opening-up, but they are still

under the constrains and censorship imposed by the Party’s propaganda department, and

relatively speaking, only a minority of people can read and understand these books which

are quite academic.

In the absence of the church in the public life, the behaviors of individual Christians,

with their character, morality, responsibility for work and love for neighbors, are

naturally standing out. In the investigation we have found that after becoming Christian,

many believers have changed greatly and become different persons.

In fact, when Jesuit missionaries came into China in the 16th and 17the centuries,

they spread the Christian faith through their own examples, which became their

missionary policy. “They did not talk anything about the faith in public when they

appeared in the mass at first in order not to make the Chinese doubtful of this new

religion”.3 What they did was “just to build up themselves and their holy life as an

example to others in everyday with the purpose to win the local peoples’ favour”.4 In

today’s China, it is common for Christians to present good examples, and many live

according to their faith without any other purpose. In such a society with the decline of

social ethos and the “collapse” of ethics, the good behaviors of most Christians

recognized by more and more people are very prominent and have become a main

window through which the Chinese society has known and understood Christianity.

In addition the influence of the Christians’ enthusiasm for mission should not be

ignored. According to my survey in Beijing, more than half (55.8%) of the Christian

recipients think that missionary work is so important that they always participate in it. No

doubt, this enthusiasm let more people to have more opportunities to know Christianity.

It is worth mentioning that the traditional forms of missionary work are changing,

from the way of ‘face to face’ into E-media including Internet and mobile-phone. And in

3  Li Madou Matteo Ricci : Li Madou Zhongguo shuzha Matteo Ricci’s letters in
China , (  Beijing  Zongjiao wenhua chubanshe Religion and Culture Press , 2006), 176—
168.
4 Ibid, 168.
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fact, in recent years, many young people, especially the students at universities, have

come to know and understand Christianity from the E-media. In some cases, E-media

have become the main gateway for them, and we have reason to say that in the near

future E-media will become one of the most important ways to get to know Christianity.5

In recent years, the good behaviours of collective Christians have begun to appear,

which has made the window of knowing larger and larger for Chinese society. Let me

mention some behaviours of a group of Christian enterprisers as an example.

On 24-26th of April, 2009, there was a conference of national Christian-

businessmen held at Taihu Lake. More than 280 Christian businessmen joined and all of

them voluntarily signed an agreement consisting of three articles: 1) do no tax-dodging or

tax-evasion, 2) be just and kind to the employees, 3) have no concubines. When I told

about this agreement to a friend who is a businessman, he said: “It’s not easy, especially

for businessmen. I dare not sign it, though I have not done such bad things”.

In other words, with the development of social economy, many Christian

enterprisers began to pay attention to paying back to society. Such kind of stories can be

heard very often in my investigations.

When the government and the people have come to realize the contributions and

effects of NGOs and NPOs, the church would have more opportunity to appear in the

public life.

Let us take an example in Yunnan Province. For historical and geographical reasons,

Yunnan has been heavily afflicted with drug crimes since 1980’s. The official statistics

show that at the beginning of the 1990s, the number of drug addicts rose to a historic

record of 57.000; at the end of 2002, the number was still high (over 48000). The central

and local governments have used considerable resources on therapy of drug addicts, but it

is very difficult to control the situation. From the 1990s to 2006, clinical statistics show

the number of drug abstainers is much less than 10% of addicts, that is to say, it is very

hard  to  get  the  abusers  rehabilitated,  and  still  harder  to  keep  them  clean.  Under  such

circumstances, the idea of Christian spiritual therapy for drug rehabilitation came out

with the basic philosophy: Do not rely on medicines or yourself; rely solely on God. In

Yunnan, many Christian communities set up a Christian Rehabilitation Tutoring Station

5 This kind of study has just begun and the investigative information still needs to collect. So, my paper is limited to it.
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for this purpose and attained great achievements: in Taocheng (a small town of Yunnan)

for example, from 1999—2006, a total number of 82 drug users received assistance from

the Christian Rehabilitation Tutoring Station; at the end of 2006, the statistics of recovery

are as follow: 62 of them have stayed clean; 4 of them stayed clean until their deaths; 3 of

them have relapsed; 5 of them have relapsed and were placed in compulsory

rehabilitation centres; 8 of them have no information. The integrity rate is 80%.6 The

church’s success has been recognized by the government, and the interaction between the

two began then.

It is after the earthquake in Sichuan Province, on May 12, 2008 that the church

began openly to take part in public activities. Since the huge disaster began, various

religious organizations have been silently, yet actively contributing to the rescuing work

in all kinds of specific ways. Among them, Christian churches, whether large or small,

contributed a lot from financial donations (a house-church with nearly 800 members

donated 200,000 RMB in one day!) to sending volunteers more than 50% of them are

Christians, 80% of Christians came from house-churches), from organizing large-scale

prayer meetings, to the mental help in disaster areas, from saving lives at the beginning of

the earthquake, to the home-reconstruction one year after. In May last year, when I

visited one of the most severely destroyed towns, Beicuan, I found there were still many

Christian volunteers, supported by their churches. Christians appeared in the public

activities during that disaster more frequently than ever before. More and more people,

especially those from the earthquake areas, began to feel personally the role played by

churches. Some investigations after the earthquake show that many common people have

changed their idea of Christianity, and the number of believers has been increasing in the

local churches: e.g. in Mianzhu County, before the earthquake, there were 483 Christians

and only less than 100 took part in the church activities; two years after earthquake, there

are 292 persons baptized and 700-800 people taking part in the church activities. In An

County, there were just 30 and some Christians for many years before, but more than 100

now.7

6  Wang Aiguo, “Christian Spiritual Therapy for Drug Rehabilitation----Explorations and Experiments of Yunnan
Christian Community in Social Services”, presented in “Religion & Rule of Law: The Legal System and Religion in a
Harmonious Society”, (Beijing, 2008).
7 Gao Yanting: The rescuing work in / after earthquake in Wencuan County by Chinese Church.



GAO: Knowing and Being Known

49

The church’s involvement is not only in the social services. The year from 2008 to

2009 can be called the ‘year of churches’ events’, because many house churches, such as

Qiuyuzhifu in Chengdu, Wanbang in Shanghai, Linfen in Shanxi, Shouwang in Beijing,

Liangren in Guangzhou and so on, were attacked in different ways by local government.

The tensions between the house churches and the government were clearly growing. In

this situation, these churches no longer insisted on the policy of retreat, conceding and

concealment, but have begun to maintain their right of religious freedom through the use

of reasonable and peaceful ways. Some of them went into public places for arranging

worship services after having lost their meeting houses. This kind of action of exposing

themselves, even threatening the existence of the churches, has made a deep impression

on many people; some people began to know that there is such a religion as Christianity,

and some of them wanted to know more about it.

I can give another example: In my home town Guiyang city (capital of Guizhou

Province), a city with nearly 20 thousand Christians, there is only one church house

capable of holding 800 persons. What is worse is that the house has been in a dangerous

condition for many years. So you can imagine how crowded it is every Sunday and

Christmas. The worshipping people outside the house make traffic jam for the whole day.

This spectacle draws and attracts crowds of people. They have become interested in

Christianity, from hearing to watching, from questioning to knowing. In my investigation,

the percentage of believers who began knowing Christianity in this way is up to 25%.

The main way to get to know Christianity for urban citizens is different from the

way for the people in rural areas. While the way people get to know Christianity in cities

is mainly through individual Christians’ behaviours, in the countryside, it is through the

power of miracles appearing after conversion to the Christian faith. The role of

Christianity in ethical and moral life still has a great effect on the mass in the countryside.

Some scholars of sociology of religion have observed that in today’s rural area, such

traditional values as filial piety have declined with the development of urbanization and

the dismissal of the kindred relationship. It is Christians who practise those traditional

values of Confucianism.8

8 Cf. the presentation of Li Huawei, a Ph.D. candidate of Peking University, in ‘Religion and Cultural Diversity in a
Global World international Conference’  (Wuxi: July 10—12, 2009).
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III. Further Reflections

During the last century, the status of Christianity in China has undergone very dramatic

changes: from the beginning of the 20th century to 1949, the Christian church was active

in society, taking part in public affairs and exerting huge influence on the transformation

of Chinese society; from 1949 to the late 1970s, all the churches had lost their activity

under increasing pressure and severe attacks, having no impact on society but just caring

about their own existence; from the early 1980s onwards, the growth of the church has

brought about the change in the Chinese society’s knowledge of Christianity and the

increase of Christian influence on the society. Remembering their role as ‘Light and Salt’,

Chinese Christians have taken an active part in churches’ charities and social service.

Furthermore, their activities for defending rights of their own and of the underprivileged

have made contributions to the democratic course in Chinese society.

Based on these developments, we can proceed to some reflections:

1. The realization of religion’s social function has a lot to do with the social

circumstances, that is to say, the attitude of the society in which religion exists, especially

the attitude of the government toward the religion decides to great degree whether and

how the religion may realize its social function. The function is different from the role-

playing. What a role Christianity could play in contemporary Chinese society, in sum,

mainly depends on its relationship to the state in the social system.

2. Judging from the present development, on the one hand, Christians’ potential is

very great even though their role in and effect on society is still small nowadays, and on

the other hand, the church’s involvement in public affairs is very significant even though

it is just beginning.

As the Christian faith has deep and positive effects on the lives of numerous

Christians in today’s China, and its influence upon individuals’ morality and ethics is

especially notable, such effect and influence may gradually spread to the whole society

through the role of ‘Light and Salt’ of scores of millions of Christians. That would be a

great impact.
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On the other hand, in contrast to her great contribution to the public life before 1949,

the church has done very little, but she has now many more human resources (scores of

times) than before. In other words, she should and could make a much greater

contribution, if the channel for her to go into social public life was opened. She should

and could become an important and effective non-governmental and not-profit

organization, which is the necessary factor of a modern and sound society as the ‘third

sector’ and the actual means to an autonomic society.

3. Christian church’s organizations could play a very important role in the

reconstruction of civil society in China. American scholar of religion, Max Stackhouse,

points out that the church is the institution which existed in popular culture prior to civil

society; therefore, religion is the main source of civil society’s independent of political

institutional system. Although Christianity’s involvement in social affairs is still very

limited, we can see that the Christian church is the largest non-governmental organization

today in terms of the number of her members and the degree of organization. So, her

actions for defending her own rights, her activities of serving the grassroots, her

members’ consciousness of taking part in the churches’ affair, etc., should and could

make significant contributions to the formation of civil society in China.

4. The Chinese society between 1949 and late 1970s is called by some academics a

‘totalitarian society’ or a unitary society. In that society, the state held the power of

controlling and distributing nearly all the resources, and individual persons were provided

with their basic existence through the institutional arrangement by the state. Between the

state and the individual, there were no social institutions as a bridge or any kind of

mediation. Nowadays the situation has greatly changed. While there are emerging many

social organizations, be they GONGO (Government organized NGO) or not, more and

more people have begun to recognize the importance of social organization and civil

society. We can therefore expect that, with the increase of Chinese people’s knowledge

of Christianity, more and more people will realize the significance and contribution of the

Christian church as an important organization that is beneficial to Chinese society.
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Abstract: In the fever of traditional Chinese cultural study and religious studies,

university students’ trend of interest in religions deserves to be surveyed due to the great

influence of the student movements in the history of modern and contemporary China.

Based on the data collected through PPS from 13 universities in Beijing, and focused on

the problem of meaning, a perspective derived from sociology of religion, this article

demonstrates that most of the university students in Beijing keep thinking of the meaning

of life frequently, but more than half of them do not find satisfying answers, a fact which

signify the existence of scarcity of meaning among them. In searching for meaning, fewer

than 20% of them become believers of religions. The sequence of religions that interest

them is as following: Buddhism, Christianity, Taoism, Confucianism and Islamism, and

the sequence of meaning system to which they resort when they are in crisis of meaning

is as following: scientific view of the world, non-Marxist philosophy of life, religion and

Marxist philosophy. This fact means that their supportive system of meaning is

characterized by secularization and pluralism. But the fact that those who turn to

Marxism are fewer than those who turn to religion is of symbolic meaning, namely, the

orthodoxy ideology is losing its hegemony of discourse.

Key words: fever of traditional Chinese cultural study, problem of meaning, trend of

interest in religion, secularization, pluralism
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Abstract: In Eastern culture, wisdom has been considered as a distinct ability of thinking and
understanding, consisting of two aspects: Perspective and Judgment. According to the Proverbs, wisdom
also refers to the “right attitude and approach to life”. Both of them point to a distinct perspective, which
includes perspective of totality and perspective of depth. As far as the former is concerned, the fool people
refuse to think from plural angles, but wise people open their perspectives of observation. As far as the later
is concerned, it is needed to have the ability of observing and judging which surpasses ordinary knowledge.
Such a clear mind comes from the control of the low leveled needs, and only through practice can one
reach a still heart. Wisdom does not only need a perspective to face life, but also needs a self-reflecting
heart to face oneself internally. Therefore, wise people do not always consider themselves as the center of
everything, in fact, they may observe problems freely from a transcendent perspective. When the Proverbs
say that Fear of the Lord is the Beginning of Wisdom (Pr. 9:10), it points out the basis of perspective of
totality and of depth, and it also denies the blind low level needs and the self-centered seeking.

Key words Proverbs, wisdom, perspective, Daodejing

Author: Milton WAN, Ph.D. in Christian Theology and Philosophy, Oxford University; Ph.D. in
Confucianism, Chinese University of Hong Kong. Researcher, Center for Asian Theology, Toronto
University, Canada. Professor, Chinese University of Hong Kong and Institute of Sino-Christian Studies,
Visiting Professor in several Chinese Universities. Email milton@arts.cuhk.edu.hk

      “What is wisdom?”  Chinese philosopher Tang Junyi  furnished two long

essays on a comprehensive study of wisdom entitled “The Meaning and Character of

Wisdom” and “The Manifestation of Wisdom and Moral Practice”.  In one of the essays

he  defines  “wisdom”  as  “a  kind  of  creative  thinking  which  surpasses  [ordinary]

knowledge and is [constructed] upon a [targeted] problem, towards a goal, along a

direction, and synthetically employing known information”.1 According to this definition,

wisdom, as a distinct ability of thinking and understanding, consists of two aspects:

1. Wisdom as Perspective: a way of perception “upon a targeted problem, towards a

goal, along a direction” ;

2. Wisdom as Judgment: a creative synthesis of known information rendering into an

1  Tang Junyi, “Appendix: The Manifestation of Wisdom and Moral Practice” in Daode
ziwo zhi jianli Founding a Moral Self , (Hong Kong:  Rensheng chubanshe Human Life
Publishers , 1963), 46.
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understanding “which surpasses ordinary knowledge”.

  In this essay we try to follow these two general schema and see how the Book of

Proverbs illustrates wisdom in the Judaeo-Christian Wisdom Literature tradition.

1. Wisdom as Knowledge and Discernment

“Blessed is the man who finds wisdom, the man who gains understanding.  For she
is more profitable than silver and yields better returns than gold” (Pr 3:13-14).

Wisdom, as described in Proverbs, is generally referred to as “a right attitude and

approach to all areas of life.”2  And  a  right  attitude  and  approach  to  life  begins  with  a

right understanding.  According to Proverbs,  a  person  with  wisdom  can  view  life

differently from ordinary perception.3  For example, regarding happiness and sorrow,

Proverbs says, “even in laughter the heart may ache, and joy may end in grief” (14:13).

As for regarding “to give” and “to gain”, Proverbs says, “one man gives freely, yet gains

even more; another withholds unduly, but comes to poverty”. (11:24) This view point is

shared by the Chinese Daoist text Daodejing which also singles out

paradoxical concepts in order to direct its readers to a deeper understanding of life.4  But

how can one achieve such an unconventional view of life?  In fact, the “view”, the

perspective, is indeed the crux of the matter here.

“Perspective” ( guan), the way one perceives and contemplates, is well studied

and discussed in both Chinese and Western philosophical traditions.5 In the Book of

Proverbs, a Wise is a person who can perceive life from a higher level of perception,

namely, perspective of totality and perspective of depth.

2 Eldon G. Woodcock, “Basic Terminology of Wisdom, Folly, Righteous, and Wickedness” in Learning From the Sages:
Selected Studies on the Book of Proverbs, edited by Roy B. Zuck, (Grand Rapids: Baker Books, 1995), 112.  For a more
comprehensive discussion on the meaning of “wisdom” in Proverbs, see Tomas Frydrych, Living  Under  the  Sun:
Examination of Proverbs and Qoheleth, (Leiden: Brill, 2002), 15-23.
3 For example, Pr 14:12, “There is a way that seems right to a man, but in the end it leads to death.”
4 A few illustrative examples are: “something” and “nothing”, “the difficult” and “the easy” (Book I: Ch.2), “disaster”
and “good fortune” (Book II: Ch.58); “the submissive and weak” and “the hard and strong” (Book I: Ch.36, Book II:
Ch.52); “doing nothing” and “nothing that is undone” (Book II: Ch.48, Book I: Ch.37).
5 See, for example, H.-G. Gadamer, Truth and Method,  (New  York:  Seabury  Press,  1975),  269;  and  Cornelius  van
Peursen, “The Horizon” in Husserl: Expositions and Appraisals, edited by F. Ellison and P. McComick, (Notre Dame:
University of Notre Dame Press, 1977), 188. In Chinese Buddhism, Zhiguan ( zhiguan fixed mind meditation) is a
central doctrine of Tiantai Buddhism and Fajieguan ( fajieguan meditation of dharmadhâtu) is also a major
meditative practice in Huayan Buddhism.
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2. Perspective of Totality

A few years ago I visited the Ryoanji (Temple of Dragon Peace) in Kyoto, fancied by the

belief that contemplation upon its famous Stone Garden will lead to attainment of

enlightenment.  So I decided to give it a try and spend some quiet moments meditating at

the Stone Garden.  Not long after my mind became restful, there came a group of tourists.

Their talking and laughter dissipated the peace and serenity in the air and my effort to

attain tranquility was completely foiled.  Unable to compose myself again, I looked

around aimlessly and saw one of the tourists taking photos of the Garden.  Perhaps he

realized that it is impossible to capture the artistic garden in one single photo, he took a

few more shots from different angles.  While I was admiring his cleverness, my attention

was drawn to another gentleman who pulled out his video camera and attempted to catch

a more comprehensive view of the Garden by walking around the entire area. Looking at

these two gentlemen and comparing them with the rest of the group who were satisfied

by merely purchasing postcards, I was suddenly enlightened!  Different attempts to

capture the scenic garden manifested different modes of perspective.  A postcard, no

matter how beautiful it is, presents only one single perspective of the Garden.  Taking

several photos can certainly capture more faces of the beauty, yet it was still far from

being able to appreciate the Garden in its totality.  Not even the gentleman with his video

camera could do the job.  For there are infinitely different ways to perceive the Garden ---

perspective from a helicopter high up in the sky, perspective from an ant under one of the

stones in the Garden, perspective from the tree top above the wall of the temple …In

order to attain a comprehensive perspective of the Garden, one has to see it from all

possible places, which is not feasible at all.  However, the more different angles one

perceives the Garden from, the greater the proximity s/he will be able to present the

reality of the object.

The way we look at life resembles the same manner one looks at the Stone

Garden:   It  all  depends.   It  all  depends on the perspective that  we take.   Life  seems so

miserable, regrettable, or hopeless when we confine our ways of looking at it with a

“tunnel vision”.  When we open up our mind and view life from different perspectives,
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the world is still full of beauty and wonders and life becomes worth of living again.  And

this is how Proverbs tries to contrast between “the Wise” and “the Fool”.6

The Fool

The Fool is one who stubbornly sticks to his/her own way, as portrayed in Proverbs, “a

man who remains stiff-necked after many rebukes will suddenly be destroyed – without

remedy” (29:1). It is because “a fool finds no pleasure in understanding but delights in

airing his own opinions” (18:2). In other words, it means that a Fool refrains from multi-

dimensional thinking.

In the Book of Proverbs, the possibility of extending one’s dimensions of

perspective comes not mainly from self-reflexive enlightenment, as is in most of the

Eastern traditions.  Rather, the breakthrough in one’s perception comes from receiving

advice from experienced and knowledgeable people.  Whereas the Fool “hates

knowledge” (Pr 1:22, 29) which is different from his/her own opinions,7 the Wise loves

to listen to those who think differently.  This is why Proverbs puts so much emphasis on

the virtue of listening to advice: “The way of a fool seems right to him, but a wise man

listens to advice” (Pr 12:15).8

The Wise

For Proverbs, learning is both informative and transformative. Learning does not only

increase one’s informative knowledge, the learning process itself can also be served as a

means to acquire wisdom.  Pr 9:8-9 says,

“Rebuke  a  wise  man  and  he  will  love  you.  Instruct  a  wise  man  and  he  will  wise
still.”

Why  does  the  wise  love  rebuke?   It  is  because  rebuke  means  somebody  is  holding  an

opinion which is radically different from yours.  The wise would take this as an

opportunity to open up new dimensions of thinking.  And this is why Proverbs says  a

Wise will love you even more if you rebuke him/her.  When a person is capable of

6 It is interesting to find that one of the most important Chinese “wisdom literatures” The Analects Lunyu
[by Confucius] also contrasts the “gentleman’s” ( junzi) way of life with that of the “inferior man” ( xiaoren).
7 Pr 23:9, “Do not speak to a fool, for he will scorn the wisdom of your words.”
8 See also, Pr 13:10; 15:22; 19:20-21; 27:9.
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opening up his/her view to different dimensions of perspective, s/he will even be able to

see the concerns or issues from his/her counterpart’s perspective.  As a result, there won’t

be anymore anger and resentment, but understanding and patience.  That is why Proverbs

says, “A man’s wisdom gives him patience; it is to his glory to overlook an offense” (Pr

19:11).

3. Perspective of Depth

When we read the Book of Proverbs, we find many verses relating anger with the Foolish,

and staying calm with the Wise:

“A quick-tempered man does foolish things, and a crafty man is hated” (Pr 14:17).
“A patient man has great understanding, but a quick-tempered man displays folly”
(Pr 14:29).

But why is it so important that a Wise should not be a quick-tempered person?  This

reveals the next characteristic which distinguishes a Wise from a Fool, namely, the

perspective of depth.

Impulsivity and a Tranquil Heart

As indicated in many places in Proverbs, temper is only one of the many outward

expressions of a person’s heart.9  Quick-temper reflects a restless heart within: “the heart

of the righteous weighs its answer, but the mouth of the wicked gushes evil”. (Pr 15:28)

It takes a clear mind and a still heart when one makes wise judgment, but a reactive-

impulsive heart will gush forth evil words.  Such an understanding seems to echo what is

said in Lao Zi’s Daodejing,

“The heavy is the root of the light;
The tranquil is the lord of the hasty…
If he is lighthearted, then the root is lost;
If he is hasty, then the lord is lost” (Book I: Ch.26).

Proverbs encourages self-control of one’s anger and directly relates this virtue with the

Wise: “A fool gives full vent to his anger, but a wise man keeps himself under control”

9 For example, Pr 15:28; 16:21; 16:23; 18:12; 18:14; 20:5; 21:23; 26:23-25; 27:19.
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(Pr 29:11). 10  It is because when one’s temper is controlled, s/he can scrutinize the

situation more clearly and comprehensively.11 And this is why Proverbs sees a divine

origin in a wise person’s listening and perceiving ability,

“Ears that hear and eyes that see –
The Lord has made them both” (Pr 20:12).12

Lower Needs and Discernment

The Book of Proverbs also relates wisdom with discernment:

“A rich man may be wise in his own eyes, but a poor man who has discernment
sees through him” (Pr 28:11).

The interesting thing here is, Proverbs also contrasts the rich with the poor in the same

context.  Why is that so?  The reason could be that a rich person who mistakably regards

him/herself as “wise” identifies lower needs (i.e., the physiological needs, the safety

needs, etc. 13 ) with one’s self-actualization.  However, despite being deprived of

physiological gratification, a Wise pursues the depth of discernment (i.e., “seeing

through”).

Here it appears that lower needs gratification is antithetical to a wise heart.

“Perspective of depth” here implies a heart that will not rest on superficial and immediate

needs.  Thus Proverbs says,

“Listen, my son, and be wise,
And keep your heart on the right path.
Do not join those who drink too much wine,
Or gorge themselves on meat” (Pr 23:19-20).

Lower needs provide immediate satisfaction, but higher needs like “cognitive needs”

(knowledge, understanding, wisdom, etc.) 14  demand discipline, patience and

10 See James L Crenshaw, Old Testament Wisdom: An Introduction,  (Atlanta:  John  Knox  Press,  1981),  83-86,  for  a
discussion on the relationship between “subordination of the passions” and “wisdom”.
11 Daode Jing has a similar saying that says when “I hold firmly to stillness, the myriad creatures all rise together. And I
see thereby their return.”(Book I: Ch.16)
12 Here the seeing “eyes” and the hearing “ears” are not in their ordinary physiological sense, but referring to the
perceptive  mind  and  receptive  attitude  of  the  Wise.  See  R.  N.  Whybray, Proverbs [The New Century Bible
Commentary], (Grand Rapids: Eerdmans, 1994), 293-294.
13 See A. H. Maslow, “A Theory of Human Motivation” in Motivation and Personality, (New York: Harper & Row,
1970), 35-58.
14 See Maslow, Motivation and Personality, 48-51, 100.
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concentration of mind.  Perhaps this is the reason why most of the ancient cultures that

emphasize the pursuit of wisdom also emphasize asceticism.  And the tradition of the

Book of Proverbs is no exception.  In order to acquire wisdom, one has to “pay

tremendous attention” and “apply one’s heart” (Pr 2:2; 5:1). And “he who restrains his

words has knowledge, and he who has a cool spirit is a man of understanding” (Pr 17:27).

4. A Self-Reflexive Mind

In our discussion above, we have seen that in order to acquire wisdom, one has to attain

“perspective of totality” and “perspective of depth”.  In fact, when we take a closer look

into the ability of attaining these perspectives, we find that both of them are related to the

trouble of self-centeredness and settling the place of self in one’s life.

Self-Centeredness: The Cause of Blindness

 When a person is too preoccupied with his/her own opinions or reputation, it becomes

much harder to admit his/her own mistakes.15  And  in  order  to  defend  his/her  self-

righteousness, stubbornness blinds his/her eyes and s/he can no longer perceive situations

from beyond his/her own perspective. 16 According to Proverbs,  this  is  how  self-

centeredness makes a Fool.  A Fool is one who holds no reflexive mind:

“As a dog returns to its vomit,
So a fool repeats his folly” (Pr 26:11).

In the same way, when a person is overcome by desires of immediate gratification or

anger, his/her attention will be engaged and driven by instinctoid yearnings.  As a result,

s/he losses his/her patience and can no longer think freely and reflexively.  Attachment,

as the Chinese Buddhism frequently claims, is the enemy of wisdom.17

Proverbs says,

          “Stone is heavy and sand a burden, but provocation by a fool is heavier than both”

15 Pr 18:2, “A fool finds no pleasure in understanding, but delights in airing his own opinions.”
16 Pr 12:15, “The way of a fool seems right to him, but a wise man listens to advice.”
17 See, for example, Hui Neng ,  Lizu tan jing The Platform Sutra of the Sixth Patriarch  on
“non-attachment ( Wuzhu)”.
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(27:3).18

Fear of the Lord as the Beginning of Wisdom

With the above understanding, we are now ready to apprehend why the Book of Proverbs

claims  that  a  person  who  fears  the  Lord  can  acquire  wisdom.   But  before  we  relate

“fearing of the Lord” with “acquiring wisdom”, we must first find out what is the

meaning of “fear of the Lord” in Proverbs.

When Proverbs proclaims that

“The fear of the Lord is the beginning of wisdom,
And knowledge of the Holy One is understanding” (Pr 9:10).

The book is not describing a general kind of intelligence that can be acquired

autonomously by anyone who cultivates learning and deep thinking.  Rather, the

“wisdom” and “understanding” mentioned here must first be directly referred to an

attitude of reverence towards God.19  Daniel J. Estes summarizes the meaning of “fear of

the Lord” as follows:

“The term ‘fear’ (yir’â) in the Old Testament can refer to dread (Dt. 2:25) or terror
(Jon. 1:10, 16), or more positively to awe or reverence.  The expression ‘the fear of
Yahweh’ combines the senses of ‘shrinking back in fear and of drawing close in
awe’ (Ross 1991:907).  This response is not abject terror which causes humans to
cringe before Yahweh, but a sense of awe before the exalted Lord, such as Isaiah
experienced when he saw the vision of Yahweh in the temple (Is. 6:1-5)”.20

According to Proverbs, such a strong consciousness of the presence of God generates the

four subsequent characteristics in the believer:

1. A sense of humility;21

2. A sense of security;22

18 See also Tang Junyi’s discussion on how “unnatural desire” can obstruct one’s ability to acquire wisdom in his
Founding a Moral Self, “Appendix: The Manifestation of Wisdom and Moral Practice”, 87-91.
19  Pr 3:5-7, “Trust in the Lord with all your heart and lean not on your own understanding; in all your ways
acknowledge him, and he will make your paths straight. Do not be wise in your own eyes; fear the Lord and shun evil.”
Also, Pr 21:30, “There is no wisdom, no insight, no plan that can succeed against the Lord.”  See Carole R. Fontaine,
“Wisdom in Proverbs” in In Search of Wisdom: Essays in Memory of John G. Gammie, edited by Leo G. Perdue, et al.,
(Louisville: Westminster/John Knox Press, 1993), 111-112.
20 Daniel J. Estes, Hear, My Son: Teaching & Learning in Proverbs 1-9, (Grand Rapids: Eerdmans, 1997), 37.
21 Pr 22:4, “Humility and the fear of the Lord bring wealth and honor and life.”  Also, Pr 23:17, “Do not let your heart
envy sinners, but always be zealous for the fear of the Lord.”
22 Pr  14:26,  “He who fears  the  Lord has  a  secure  fortress,  and for  his  children it  will  be  a  refuge.”   Also,  Pr  15:16,
“Better a little with the fear of the Lord than great wealth with turmoil.”
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3. A sense of contentment;23

4. Away from evil.24

“Humility” is the ground for an openness of mind and enhances one’s ability to

apprehend comprehensively.  Accordingly, humility before the Lord as an expression of

self-renunciation opens one’s mind to advice or opinions that are different from one’s

own.  Then, one is on his/her way to acquiring the “perspective of totality”.  That is why

Proverbs says, “When pride comes, then comes disgrace, but with humility comes

wisdom” (Pr 11:2).

     Regarding the “perspective of depth”, as we have seen, a sense of security and restful

contentment are essential to one’s pursuit of wisdom and acquisition of a reflexive mind.

Similarly, when a person “hates evil”,25 his/her purity of heart releases him/her from the

attachment to sensual desires (for example, covetousness or lust) and self-centeredness

(for example, anger or pride). With such a tranquil heart, the Wise can perceive the world

from a higher level of consciousness, and thus more penetratingly.26

    The statement “fear of the Lord is the beginning of wisdom” might not be able to gain

universal acceptance, especially for those who do not belong to the Judaeo-Christian

tradition.  As Asians, we do have a long and enriched tradition of wisdom that does not

presume a belief in a personal infinite Being like Yahweh.  Nonetheless, if we do not

regard the word “beginning” as an exclusive term, we can still appreciate one of the

world’s great religious traditions which does provide insightful contribution to human

inquiry of wisdom.

23 Pr 19:23, “The fear of the Lord leads to life: Then one rests content, untouched by trouble.”
24 Pr 8:13, “To fear the Lord is to hate evil; I hate pride and arrogance, evil behavior and perverse speech.”
25 See n.25, Pr 8:13.
26 See Rollo May’s discussion on “creative self-consciousness” as the highest stage in a person’s consciousness of
oneself, in Rollo May, Man’s Search for Himself, (London: Souvenir Press, 1975), 139-142.
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Comparative Scriptural Studies

YOU Bin
Ph.D., Peking University
Professor & Vice-Dean, Faculty of Philosophy and Religion, Minzu University of China, Beijing, 100872,
China
Email Youbin99@sohu.com

Abstract Being concerned about the multi-scriptural context of the Chinese Biblical

studies, this paper is to propose the Comparative Scriptural Studies as the approach of

doing Biblical studies in China. Through a historical review about the discipline of the

Biblical studies, this paper believes that the comparative scriptural approach has always

been a methodology in the Biblical studies. Some contemporary biblical interpretations

like “textual reasoning”, and “scriptural reasoning”, could be regarded as the

predecessors of the comparative scriptural studies, since they agree in the methodological

presuppositions, ideas and even practices. This paper tries to reach a working definition

for the comparative scriptural studies, and then analyze its working areas. Regarding to

the intellectual context of the Chinese biblical studies, the author believes that the

comparative scriptural studies is a discipline in-between humanity and theology,

somehow similar to the nature of comparative theology. Finally, this paper takes an

exemplary study of comparative scriptural reading with Zhu Xi’s Confucian scriptural

reading strategy, especially his approaches to the questions of “what is the scripture?”,

“why to read the scripture?”, and “how to read the scripture?”, to investigate the

significance of his Confucian answers for the construction of Sino-Christian Scriptural

hermeneutics.

Key words: comparative scriptural studies, Sino-Christian scriptural studies, scriptural

reasoning, cross-textual hermeneutics
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Islam  of  Kashgar  as  observed  by  the  missionaries  from  the

Mission Covenant Church of Sweden and their contacts with

the Uyghur Muslim Society of Southern Xinjiang

WANG Jianping
Ph.D., Lund University, Sweden
Professor, Faculty of Philosophy, Shanghai Normal University, Shanghai, 200234, China
Email: Wangjp27@shnu.edu.cn

Abstract The present article focuses on the relationship between the Islam of Kashgar

and the Uyghur Muslim Society of South Xinjiang in the eyes of the missionaries from

the Mission Covenant Church of Sweden (MCCS). In addition to the introduction and

closing words, there are mainly four parts: The history of MCCS missionary work in

Kashgar, the Islam of Kashgar in the eyes of Swedish missionaries, the Muslim life and

customs of Xinjiang in over 80 years ago, the hostility and persecution that Swedish

missionaries encountered from Muslims in Xinjiang, and the relationship between

Christianity and Islam in the war time.

Keywords Mission Covenant Church of Sweden, the Islam of Kashgar, the Uyghur

Muslim Society of South Xinjiang77

77 Dr. Fredrik Fällman was invited as a special editor to this article.
[Note by the editorial committee ]
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Abstract: Until now much research focuses on the interaction between the West and

China during the late Ming and early Qing dynasties from the perspectives of thought and

culture. However, few of the researchers concentrate on the religious practices of Chinese

Catholics in that time. This article first analyzes the main literatures about the religious

practice of Chinese Catholics during the late Ming and early Qing. Then it focuses on the

characters and meaning of the religious practices from personal religious lives and

groups’ organizations. The conclusion compares Chinese Catholicism and Buddhism on

“reciting scriptures” and “merit” so as to find out the distinction of Chinese Catholicism

to shape its identity. The author tries to point out that the emphasis on the religious

practices by Chinese Catholicism during late Ming and early Qing is one of the decisive

causes to make people convert to Catholicism.

Key words: Catholic Christianity in Ming and Qing, religious practice, reciting

scriptures, merit
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Abstract: For the ancient Romans the Pax Romana had to be maintained at all costs for the socio-political
stability of the great Roman Empire. Modern China's current quest for a “harmonious society” seems to
have been prompted by a similar concern, hence the Pax Sinica. There is no question about the legitimacy
of the respective concerns of the two “Empires” for this matter, although fundamental questions on the
means by which the pax is maintained may justifiably be raised. Recognizing the vast contextual
differences between the two Empires, this paper does not attempt to do a comparative study in this paper in
any technical sense. Yet what links the two cases together is the consistency of the Christian understanding
of the “two kingdoms” and the nature of powers and authorities throughout the ages. While recognizing the
raison d'etre of China's quest for socio-political harmony and stability, the paper takes a strong view that
the end alone should not be allowed to justify the means without equality and justice. “Ancient wisdom” in
both Chinese and Biblical resources are readily available for those who are seriously and sincerely
committed to such a laudable project. But its use will require a great deal of modern wisdom, as well as
political will and moral courage.

Key words: Pax, stability, harmonious society, Christianity, Confucianism

Author: CHOONG Chee Pang, Ph.D., Aberdeen University. Researcher, Institute for Religions and
Society in Asia, Oxford, UK. Former Principal of Trinity Theological College, Singapore. Theologian, the
Geneva-based Lutheran World Federation (LWF). Visiting Professor of Peking University, Fudan
University, Chinese University of Hong Kong. Email: choongcp@singnet.com.sg

Introduction

The theme of the Colloquium, “Harmonious Society and Ancient Wisdom”, was largely

prompted by China's current quest for a “harmonious society”.  This paper will try to

follow the guideline of the Colloquium, i.e., to be “critical” and “constructive” at the

same time.  While the title of the paper may suggest that it is a sort of “comparative”

study, it is actually not so in any technical sense. The respective historic-socio-political

contexts of the two empires are so vastly different that any serious comparison between

them would run the risk for being too superficial and hard-pressed. Yet, a very significant

link seems to exist between the two empires, as modern China's new quest for “harmony”

( ) and strong determination to maintain socio-political “stability” ( ) do appear

similar to the old Roman Empire's uncompromising and near pathological commitment to

1 A presentation in the International Biblical Studies Colloquium, (Peking University, May 31 to June 3, 2010).
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the Pax Romana ideology, 2 The term “Pax Sinica” has been coined by this paper largely

for convenience. Crucial to the position of the paper is the Christian understanding of the

“two kingdoms” and the nature of power and authority, which remain basically

unchanged for the last two thousand years, although this long tradition, being dynamic

and not static, should be constantly re-interpreted, understood anew and faithfully applied,

in response to the ever changing situations  of the time.

      At the crucifixion of Jesus, Pilate wrote an inscription in Hebrew, Greek and Latin,

and put it on the cross. It read, “Jesus of Nazareth, the King of the Jews” (John 19.19.

Greek: Iesous ho Nazoraios ho basileus twn Ioudai n). The Roman governor apparently

intended to use this public display as a ridicule to Jesus as well as an insult to the Jews,

whom he hated deeply. However, the public could well read it as a formal “verdict” on

the perceived socio-political “crime” of “Jesus of Nazareth”, who had either personally

acknowledged to be the “King of the Jews”, or acclaimed to be so, or both, and hence

posing a great threat to the stability of the Roman establishment.  But was Jesus really a

threat to the Pax Romama?  The concern of this paper is not confined to the finding of a

possible answer to this question of history. It is also interested to see if such a question

could have any relevance to China's current quest for a “harmonious society” from a

Christian perpective, and here lies again a possible link between the commitment of the

ancient Empire to the Pax Romana and modern China's determination to maintain the

Pax Sinica at all costs.

Pax Romana

The Pax Romana lasted from about 27 BCE (beginning with Emperor Augustus) until

AD 180 (the death of Emporer Marcus Aurelius). With the exception of some sporadic

rebellions and disturbances, the Empire was blessed with much peace (Pax) during the

first half of the first century AD, which covered the entire active life of Jesus. Relative

2  The Roman authorities were determined to use any brutal means to try to maintain its socio-political stability,
including crucifixion, which was quite readily used against rebels or would be rebels. See Martin Hengel, Crucifixion
in the Ancient World and the Folly of the Message of the Cross, (Philadelphia: Fortress Press, 1976). Luke 13.1 has a
reference to Pilate's murderous act: “At that very time there were some present who told him [Jesus] about the
Galileans whose blood Pilate had mingled with their sacrifices.”
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safety in travels was not only much appreciated and cherished by all those who benefited

from it, even though the rapid spread of the Gospel of early Christianity was partly due to

this Pax.

      But the Pax Romana was certainly not based on any universal value of human

equality and justice, democracy and freedom. In fact, the contrary was true. In Roman

society people was rigidly divided into two big categories, namely, the upper society

(honestiores) and the lower stratum humiliores), and only the former would be entitled

to social honors and privileges as well as the protection of the law.3

       “Jesus of Nazareth”, being an ordinary Jew, obviously belonged to the very low

stratum humiliores) of the Roman society in Palestine. Pontious Pilate, the Roman

governor, therefore showed no respect for the Jewish identity of Jesus, and was equally

insensitive to his religious feeling even before he interviewed him, in the early hours on

the day of his crucifixion. 4

      Jesus was the promised “Prince of Peace” (Isaiah 9.6) and the first Christmas message

was that of universal “peace” (Luke 2.10-14).5 That the “Prince of Peace” should be

accused of and eventually died for his socio-political “sedition” must be one of the

greatest ironies in human history.

      There is also another sort of irony in Chinese history. For about two thousand years,

from the Han Dynasty ( Handai to the end of the Qing Dynasty ( Qingchao

in 1911, Confucianism, including its teaching on harmony ( he), had been the state

ideology of imperial China. Qin Shi Huang  Qing Shihuang or Shi Huangdi

(246-210 BCE), generally regarded as “First Emperor” of ancient China, and who

3  For Gaius, men were just either “free” or  being “slaves”. See, for example, Gaius, Institutes, vol. I.9: Et quidem
summa divisio de iure personarum haec est, quod omnes homines aut liberi sunt aut servi.
4 The Jewish leaders and their followers had earlier refused to enter Pilate's praetorium, “so that they might not be
defiled, but might eat the passover.” (John 18.28). Consequently, Pilate had to go out of the praetorium to meet with
them, and apparently did not complain about the Jews' refusal to meet him inside the praetorium. But such “courtesy”
was not given to Jesus, who was also a Jew, as Pilate interrogated Jesus inside his praetorium, although Jesus himself
might not feel “defiled” by it (18.33). The Roman governor also blatantly insulted the human dignity of Jesus when he
“took Jesus and scourged him”, and allowed the soldiers to plait a “crown of thorns” and place it on his head as well as
putting a purple robe on him. (19.1,2)
5 “And the angel said...I bring you good news of a great joy which will come to all the people, for to you is born this
day...a Saviour, who is Christ the Lord....And suddenly there was with the angel a multitude of the heavenly host
praising God and saying,

      'Glory to God in the highest,
      and on earth peace among men with
      whom he is pleased'” (Luke 2.14)
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succeeded in unifying China, was notorious in China's long history for being a “tyrant”

and for the burning of the Chinese classics as well as the burying of many of the literati

alive, has now been hailed as a “hero” ( yingxiong , especially for the “unification”

of ancient China. 6  The irony is that  those burned classics (books) would most probably

have included the Confucian classics, on which the ancient idea of “harmony” ( he)

was most promised, and upon which the modern idea of “harmonious society” (

hexie shehui) found its inspiration and justification.  Some critics seem to think that the

Chinese authorities' quest for a harmonious society and its promotion of “national

[classical] learning” ( guoxue), , especially Confucianism, including the founding of

many “Confucian Colleges” at home and abroad, may all be parts of a grand design,

socio-politically motivated. Like the old Pax Romana, the modern Pax Sinica must also

be maintained at all costs. Some cynics even suspect that national unification and stability

of modern China are actually being used as a pretext for the continuous justification of

the one-party system, the so-called “dictatorship of the proletariats”.

     Whatever the case may be, the very idea of a “harmonious society” is itself a clear

contradiction to the “struggle” ideology of orthodox Marxism, which was supposed to be

an on-going process. Is this another “characteristic” of Chinese socialism?

The teaching of Jesus on powers and authorities

The Biblical understanding of powers and authorities is firmly based on its consistent

doctrine of creation and belief in God's sovereignty over the whole earth and all the

nations. Israel as Yehweh's special “chosen” people has in no way changed this Biblical

conviction. As such, even Cyrus, the “pagan” king of the Persian Empire, was regarded

as Yahweh's “anointed” (Isaiah 44:28); and Artaxerxes, king of the same Empire (465-

425 BCE) was instrumental for the re-building of the wall of Jerusalem and the

restoration of the Jewish community led by Nehemiah and Ezra. Yahweh is the ultimate

source of all powers and authorities. The final judgment is Yahweh's absolute prerogative,

on which all Biblical eschatologies are constructed. It is also on the same faith tradition

6 This seems to be the “message” even in Zhang Yimou's controversial and popular film, Hero yingxiong .
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that the New Testament doctrine of the “two kingdoms” is taught. The teaching of Jesus,

Paul and Peter on powers and authorities, were thoroughly consistent with this Biblical

tradition.

      The teaching of Jesus on world powers and authorities in the Gospels could be said to

be quite “incidental”. But behind this “occasional” teaching was undoubtedly a long and

solid Biblical tradition that has been just referred to earlier. The incident is found in all

the synoptic gospels, (Mark 12:13-17; Matthew 22:15-22; Luke 20:19-26), where Jesus

was confronted with the politically very sensitive and controversial issue of taxes paid to

Caesar, the Roman Emperor. The response of Jesus to the question, “Is it lawful to pay

taxes to Caesar, or not?” (Mark 12:14, RSV), has consequently led to the Christian

teaching on the so-called “two kingdoms”.  The famous answer of Jesus, “Render to

Caesar the things that are Caesar's, and to God the things that are God's” (Mark 12:17),

are commonly regarded as Jesus' most powerful and firm statement on the respective

legitimacy of the “two kingdoms”. While most civil authorities throughout the ages seem

to have little difficulty accepting the Christian position as a broad and universal principle,

their respect and acceptance for the latter, i.e., “render to God the things that are God's”,

are often reluctant and inconsistent.

     If worldly authorities, including that of modern China, had difficulty coping with the

“two kingdoms”, or handling the things of Caesar and God at the same time, the same

would more or less be true with the Christians themselves in dealing with their “dual

identity”, namely, being citizens of both the kingdom of God and of the present world

order. The present writer could vividly recall an occasion where a young Chinese scholar,

who was born and bred outside mainland China, greatly surprised many when he

solemnly reminded himself as well as his audience of the need to constantly choose

between God and Caesar in their life and witness.7

      The difficult and often costly choice between God and Caesar is unavoidable as long

as one respects the legitimacy of both kingdoms and tries to keep the two in dialectical

tension. The choice is both theological as well as existential, a struggle through which

7 The year was 1981 when the official delegation of the TSPM (Three-Self Patriotic Movement) and CCC (China
Christian  Council)  came  to  Hong  Kong  for  the  first  time  after  the  “Great  Cutural  Revolution”  to  meet  with
representatives of world Christian community. The young scholar, an Asian representative, was invited to lead a
morning devotion at the YMCA on Waterloo Road, Kowloon, Hong Kong. The Bible reading was taken from parts of
John 18 & 19: The encounter between God and Caesar.
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great and true pastor-theologians were made. Karl Barth and Dietrich Bonhoeffer were

among those who had gone through it both before and during World War II.8

      Equally important and difficult for modern China to handle is the building of a

“harmonious society”, which could accommodate “differences”, and not simply paying

lip service to the laudable Confucian belief in The Analects 13:23: “ junzi

he er butong” ( 13.:23 .

       As in most societies, accepting “harmony” ( he) is relatively easy, but respecting

and accommodating “differences” ( butong) would be far more difficult, even risky.

But one cannot just have harmony ( he) and disregard difference ( butong) . “

he wei gui” and “ junzi he er butong” will continue to be in “dialectical

tension” in modern China,  and it will take a lot of ancient and modern wisdom, moral

courage as well as strong political will to keep the two together in delicate but necessary

balance. More will be said on this later in this paper.

        Jesus' teaching on powers and authorities and the two kingdoms was the basic

principle on which the apostle Paul tried to wrestle with the same issue. This was

characterized by his well known statement in Romans 13.1: “Let every person be subject

to the governing authorities. For there is no authority except from God, and those that

exist have been instituted by God.” But to infer from here, as some critical New

Testament scholars often tend to do, that Paul was a political “conservative” is a blatant

failure to understand the profound theology behind it. Paul's teaching was based on the

same theological conviction of his crucified Master. Just like his Master whom he tried to

imitate, Paul never seemed to have questioned the legitimacy of the Roman authorities,

even under the most adverse circumstances when he was very unjustly treated. Only once

did he refer to his Roman citizenship to challenge the Roman magistrates' unjust

treatment for beating him and his travel companion Silas, before throwing them into

prison.9

8 See Choong Chee Pang, Is the Separation of Politics and Religion a Myth?,  (Hong Kong: CABSA, 2008), 168-170.
9 Paul and Silas were in the Roman city of Philippi, where they were beaten publicly and imprisoned. The next day, the
Roman magistrates sent police to release them, but Paul replied, “They have beaten us in public, uncondemned, men
who are Roman citizens, and have thrown us into prison; and now are they going to discharge us in secret? Certainly
not! Let them come and take us out themselves.” (Acts 16. 35-37)
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      But most paradoxically, Paul, the law-abiding citizen, turned out to be a most daring

and thorough-going challenger of the Greco-Roman social ethos of his time, and

inverting it in a most revolutionary way. Paul did it, not according to any socio-political

theory or ideology of the present world order, but with his “theology of the cross” and

personal modus operandi, in his most humble position as the doulos (“slave” or “servant”)

of Christ. This message and testimony come out most powerfully and movingly in Paul's

Corinthian correspondence. Here is yet another great irony. Paul, the messenger of the

gospel of shalom, and an “ambassador” for the message of reconciliation (2 Corinthians

5:18-20), was thought to be belonging to the people “who have been turning the world

upside down” (Acts 17:6).

      The apostle Peter, sometimes quite wrongly regarded as a formidable “rival” of the

apostle Paul, also followed a similar line of thinking in his teaching on Christian respect

for worldly authorities and “civil obedience” (1 Peter 1:17; 2:12-17).10  1  Peter  3:8-9 is

clearly reminding of the spirit of the Sermom on the Mount.11 Like Paul and his Christian

communities, Peter and his Christian readers of the diaspora in Asia Minor and other

regions were fully conscious of their “dual identity”. In terms of their citizenship in the

Kingdom of God, they were “a chosen race, a royal priesthood, a holy nation, God's own

people” (2:9a). But in relation to the present world order, which was generally hostile to

them, they could only regard themselves as “alien and exiles” (2:11). And their Christian

identity was inseparable from their calling and mission: “that you [Christians] may

declare the wonderful deeds of him who called you out of darkness into his marvelous

light” (2:9b). The whole marvelous thing about Peter's positive teaching was that no

Christian should use their disadvantaged and marginalized position in the hostile Roman

society as a pretext for disengagement with that society or for passive Christian life and

10 “Be subject for the Lord's sake to every human institution, whether it be to the emperor as supreme, or to governors
as sent by him to punish those who do wrong and to praise those who do right. For it is God's will that by doing right
you should put to silence the ignorance of foolish men. Live as freemen, yet without using your freedom as a pretext
for evil; but live as servants of God. Honour all men. Love the brotherhood. Fear God. Honour the emperor” (1 Peter
2.13-17). This positive and pro-active teaching of Peter became the more amazing and incredible when one bears in
mind  that  the  “emperor”  at  this  particular  time  was  the  notorious  tyrant  Nero  who  persecuted  the  Christians  most
relentlessly from AD 64-66.
11 “Finally, all of you, have unity of spirit, sympathy, love of the brethren, a tender heart and a humble mind. Do not
return evil for evil or reviling for reviling; but on the contrary bless, for to this you have been called, that you may
obtain a blessing.”
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life style. The implications of this for Christians of all generations and in all places need

no further elaboration.

The trial of Jesus before Pilate

Even a casual reading of the Gospel accounts would seem to suggest that at least for the

Jews, including the Sanhedrin, the identity of Jesus, i.e,  whether  he  was  truly  what  he

himself had claimed or hailed as such by his enthusiastic followers, was essentially a

religious issue. As such, it should have little to do with the Roman authorities.  This

seemed to be the initial opinion of Pilate, the Roman governor, when Jesus was first

brought to his headquarters, the “praetorium” (John 18:28). Pilate therefore said to the

Jews, “Take him yourselves and judge him by your own [religious] law” (John 18:31).

However, Pilate's initial opinion about and attitude toward Jesus appeared to change as

the “trial” of Jesus continued. The Roman governor was also quite understandably

confused about the identity of Jesus and the nature of the Jewish accusation. In the

presence of Pilate, Jesus was called an “evildoer” by the accusing Jews (18:30, RSV).

Had it been “lawful” for them to put Jesus to death they would not have bothered to bring

him to the Roman governor (18:31). At some point the governor must have been told

either that Jesus had claimed or was hailed to be “the King of the Jews”. Such “title”

certainly had most serious implications and consequences in the socio-political context of

the Roman Empire. It was therefore only natural that Pilate should pursue the matter

further. “Are you the King of the Jews?”, asked Pilate, when he first confronted Jesus

(18:33). Any claim to kingship would of course tantamount to political sedition, and

would certainly lead to capital punishment, just as the accusing Jews said to Pilate,

“”Everyone who makes himself a king sets himself against Caesar” (19:12). Religiously,

the Jews were more concerned with the other claim: “because he [Jesus] has made

himself the Son of God”(19:7). However, the Roman governor Pilate was simply not

interested in such extraordinary religious claim.  In the end, it was a case of religion

making use of political power. In the context of the Roman Empire, even religious issues

could hardly be regarded as purely or merely religious, and it was difficult, if not



CHOONG: Pax Romana and Pax Sinica

145

impossible, for any religion to be completely “privatized”. 12 In this sense, the so-called

“public theology”, a modern Western notion, was in fact as old as the Roman Empire!

       As a Roman governor, it was almost impossible for Pilate to ever conceive the

possibility of any other “power” besides Rome, or another “kingdom” in addition to the

Empire. Hence, the arrogance of his question to Jesus: “Do you not know that I have

power to release you, and power to crucify you?” (John 19:10). As such, Pilate must have

been totally confounded, when he was told by Jesus, the “accused”, that he had “no

power” over Jesus, unless it had been given him “from above” (19:11). Pilate apparently

did not quite get Jesus' message about “the two kingdoms” in their dialogue earlier

(18:33-38), when Jesus told him that his “kingdom” was “not of this world”, and that his

mission in this world was “to bear witness to the truth” (18:37) unfortunately, Pilate did

not have the moral courage to face the “the truth”, and he only responded to the question

of “truth” in a most cynical and scornful manner: “What is truth? (Ti estin aletheia;

18:38). The Greek term aletheia can be both abstract and vague. But it could also refer to

something very real and concrete. In the case of Jesus, the “truth” of the matter was real

and concrete, that is, Jesus, the accused, was completely innocent of any socio-political

subversion, just as Pilate himself, the official judge and the highest representative of the

Roman Empire in Palestine at that time, had declared it publicly three times: “I find no

crime in him” (18:38; 19:4, 6). As such, Pilate was duty-bound to release Jesus, the

“accused”, as he did intend to do so (19:12). But there were other considerations, and the

most important of which was his own political career and future. The force of the threat

from the Jewish mob must be appreciated from this perspective: “If you release this man,

you are not Caesar's friend; everyone who makes himself a king sets himself against

Caesar” (19:12). As a well seasoned politician, Pilate yielded to the pressure of the Jews,

and had Jesus crucified (19:16). The Jews' claim that Jesus had “set himself a king” was

either due to a gross misunderstanding of Jesus' teaching on the “Kingdom of God”, or

his accusers' deliberate attempt to politicize the kingship of Jesus. According to Luke's

accounts, the Jewish Sanhedrin also falsely accused Jesus before Pilate that Jesus had

taught against giving tribute to Caesar (Luke 23:2).13 Rightly understood, the kingship of

12 Incidentally, China's State Administration for Religious Affairs (SARA) is answerable to the State Council, which is
the equivalent of the “Cabinet” in other countries.
13 “And they began to accuse him, saying, 'We found this man perverting our nation, and forbidding us to give tribute to



CHOONG: Pax Romana and Pax Sinica

146

Jesus should not be a socio-political threat to the earthly kingdom of Caesar, as Jesus

himself had told Pilate earlier, “my kingship is not of this world; if my kingship were of

this world, my servants would fight, that I might not be handed over to the Jews”. Had

Jesus been interested in the kingship of this world, he would not have withdrawn to the

mountain alone at the height of his great popularity, and when the Jewish crowd wanted

to make him “king” (John 6:15).

      In order to accomplish their murderous plot against Jesus, the chief priests had in fact

compromised their most fundamental theological position when they answered Pilate,

“We have no king but Caesar” (John 19:15). In fact, they knew fully well that Yahweh

alone was their “King”, and not Caesar, ultimately speaking.  At the trial of Jesus, there

was also the unholy alliance between religion and politics, and each exploiting the

situation fully to its respective ends. The former represented by the Jewish leadership and

the latter by the Roman governor.14   At the trial of Jesus, even two former enemies,

Herod and Pilate, had become “friends” with each other (Luke 23:12).

      For the maintenance of socio-political stability, whether it was the old Roman

Empire's near pathological concern for the Pax Romana or modern China's big worry

about  anding (Pax Sinica), expediency is often a serious consideration. As in many

ancient societies and communities, one member's act or behavior could often bring great

trouble or disaster to the whole society and community. This was exactly the concern of

the Jewish leadership in relation to the identity and “claims” of Jesus of Nazareth. During

a meeting of the Jewish highest council, the Sanhedrin, a most crucial decision had to be

made regarding the fate of Jesus. Recognizing the popularity of Jesus with the people,

especially due to the “many signs” he had performed (John 11:47), the Jewish chief

priests and Pharisees said, “If we let him go on thus, everyone will believe in him, and

the Romans will come and destroy both our holy place and our nation” (11:48).  To this

understandably most troubling problem, Caiaphas, the high priest of the time, suggested a

way out: “You do not understand that it is expedient for you that one man should die for

the people, and that the whole nation should not perish” (11:50). On the high priest's

statement, the author of the Gospel of John commented: “He [the high priest] did not say

Caesar, and saying that he himself is Christ a king”
14 For the delicate and complicated relation between politics and religion, see Choong Chee Pang,

Zhengjiao fenli shi ge shenhua? [Is the Separation of Politics and Religion a Myth?], (Hong Kong: CABSA, 2008)
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this of his own accord, but being high priest that year he prophesied that Jesus should die

for the nation....So from that day on they took counsel how to put him to death” (11:51,

53).  The  matter  of  political  expediency  becomes  vitally  important  whenever  hard

decision  has  to  be  made.  Some  may  recall  the  very  difficult  decision  that  Chinese

national leaders had to make on the eve of the “June 4” Tiananmen crack down. In order

to justify the use of military force against the student movement, a national leader had

reportedly said something like this: “If the killing of a thousand people could secure ten

years of stability ( anding), it would be worth the while.” This paper definitely has

no intention to enter into such a politically sensitive and historically complex and highly

controversial issue such as the “June 4 Incident”, especially when no common “verdict”

has been reached about the matter so far. Although worlds apart, the matter of

“expediency” was equally important to both the ancient and the modern cases. It is

reasonable to think that the matter of expediency will continue to be very relevant and

important to China's quest for a “harmonious society”. Something or someone, somehow

and somewhere may have to be sacrificed in the name of “harmony” ( hexie) and for

the sake of “stability” ( anding). Common sense seems to suggest that opinions or

persons, once perceived to be falling out of line of the state's guiding principle or “out-of-

bounds”, are most likely to be sacrificed or sidestepped. And the “fittest” will have to

learn how to conform and compromise in order to “survive”.

       At the trial of Jesus by the Roman governor Pilate, not only was the crucial issue of

“truth” being cowardly evaded by Pilate, the equally important matter of justice was not

done or seen to be done. Gross injustice was inflicted on Jesus, the victim, whom even

the Roman governor-judge had thrice publicly declared to be innocent: “I find no crime

in him” (John 18:38; 19:4,6). The matters of truth and justice were most relevant, not

only to the Roman authorities' uncompromising commitment to the maintenance of the

Pax Romana, but also to modern China's unyielding determination to keep its socio-

political stability ( anding), or the Pax Sinica, at all costs. But there can be no lasting

“harmony” without truth and justice. This is clearly the most consistent and firm position

of the Biblical faith, in which shalom (peace) always assumes or demands the presence of
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truth and justice. A classic example would be Isaiah 9:6-7.15 Paradise and lasting peace

could only be “re-gained” on the basis of truth, justice (righteousness) and equality

(Isaiah 11:1-9).16

Is Christianity a threat to the socio-political stability of modern China?

There are five major religions in China recognized by the Chinese authorities: Buddhism,

Catholicism, Daoism, Islam and Protestantism. While the government tries to treat all of

them equally, attitudes towards and perceptions about them are often not quite the same.

Socio-politically Daoism does not seem to be a concern of the government since the

founding of the People's Republic of China in 1949. Although the government's problem

with Buddhism is only confined to Tibet, it is an issue that has to be handled with great

care and sensitivity. The riot in Tibet in the summer of 2008, just prior to the official

opening of the Beijing Olympics, had almost developed  beyond control, and posed a

great threat to the “largest show on earth”, a world event which meant so much to China

in many ways. The most recent earthquake in Yushu, in Qinghai Province, which affected

the predominantly Tibetan Buddhist community, has been given a very special attention

of top priority that is unprecedented in China's history of relief efforts. It was obviously a

unique opportunity for the authorities to use the occassion to show its good will for

reconciliation with the troublesome and estranged Tibetan community. It is also a very

15 For to us a child is born,
      to us a son is given;
  and the government will be upon his shoulder,
      and his name will be called
     “Wonderful Counselor, Mighty God,
       Everlasting Father, Prince of Peace.”
   Of the increase of his government and
       of peace
        there will be no end,
     upon the throne of David, and over his kingdom,
         to  establish it, and to uphold it
      with justice and with righteousness
         fom this time forth and foreevermore.
     The zeal of the Lord of hosts will do this.

16 “...with righteousness he shall judge....
     Righteousness shall be the girdle of his waist....
     They shall not hurt or destroy....
     for the earth shall be full of the
           knowledge of the Lord
        as the waters cover the sea.” (11.4-9)



CHOONG: Pax Romana and Pax Sinica

149

important and much needed diplomatic and apologetical exercise to show the

international community that the Tibetans, instead of being discriminated against, are in

fact given very special treatment and care, even better than the Hans.

     As Buddhism is very influential in Taiwan, it is only understandable and necessary

that the Chinese government should cultivate cordial relationships with Buddhism of the

Island, especially with Fo Guang San's pro-mainland Abbot Xingyun (  Xingyun

fashi). The diplomatic values of these ties are obvious for cross-straits relations. In early

September, 2007 a very special Buddhist event was held in Taiwan's Fo Guang San (

 Foguangshan , when a “Peace Bell” hepingzhong from Suzhou's famous

Han San Shi  Hanshansi was presented to the Taiwan temple. It could just

have been a normal religious event involving the Buddhists of both sides of the Taiwan

Straits. But such was certainly not the case with this unique event, because the head of

the Chinese delegation was the then director of SARA (State Administration for

Religious Affairs). In order to avoid the obvious “sensitivity” of such an arrangement, the

director did not use his official title, but was designated as “President of the Association

for Chinese Religious Cultural Exchange” (  Zhonghua

zongjiao wenhua jiaoliu xiehui huizhang). The event simply shows how difficult it is for

politics to be really separated from religion, as well as the sensitivity and complexity

associated with the relations of the two. 17 At the same time it would be naive to think

that Buddhists, Daoists and folk-religionists are necessarily socio-politically “pacifists”

or simply apolitical. This is certainly not the case in modern Taiwan, where no political

party could stand a chance getting elected to form the Government, and no one could

become Taiwan's president without the support of the majority of these religious

communities. As such, no “Christian” presidential candidate could afford not to pay

homage to its places of worship and to cultivate good will and cordial relationships with

leaders of these religious communities. It one were to be very particular about it, there

would simply be endless “rites controversies” associated with the worship of the

“Christian” politicians in the religious places of Confucianism, Buddhism, Daoism and

folk religions in Taiwan. In this connection, it is perhaps meaningful and relevant to take

17 See Choong Chee Pang, Is the Separation of Politics and Religion a Myth?, 153-4
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note  of  the  fact  that  for  several  years  now  consecutively  top  government  officials  of

provincial levels have been taking leading parts in the annual rituals of sacrifice offered

to the tomb of Huang Di (the “Yellow Emperor”  Huangdi) in mainland China. In

terms of population alone, the socio-political status of an average provincial party

secretary or governor is just as important as the president or prime minister of at least a

medium-sized country in other parts of the world.

      The Chinese government should not have many major problems with Chinese

Muslims, if not for the Xinjiang independence movement (jiang du). Socio-politically,

Christianity, whether it is Catholicism or Protestantism, has not been a “trouble-maker”

for the last sixty years, certainly not in terms of any organized rebellion or violence. The

trouble with Chinese Catholicism has largely been confined to the Vatican factor, and

issues closely related to it. 18   But Chinese Protestantism, which has a much larger

membership than the Catholics, seems to be quite free from those troubles between

Beijing and the Vatican. And why does it seem to be a worry for the Chinese authorities

still?  In this connection, a common question is often raised, particularly by the outsiders:

Why is the “Three-Self Patriotic Movement” still needed, sixty years after the founding

of the People's Republic of China? What is its raison d'etre? Is Christian patriotism still

being called into question? Due to the complicated “Vatican factor”, historically,

politically and eccelesiatically, the question of “loyalty” and “identity” of the Chinese

Catholics is perhaps quite understandable. But this is clearly not the problem for Chinese

Protestants. No amount of apologetics offered by the Chinese authorities or the Christian

leaders on the continuing raison d'etre of the “Three-Self” organization, especially of the

Chinese Protestant Church, seems to have satisfied its critics, both at home and abroad.

The following points are simply some attempts to try to account for the difficult position

that Chinese Christianity, both the Catholic and Protestant, finds itself in modern China,

and they are certainly not meant to give any real answer to the complicated question.

      A. Protestantism's historical link to the Imperialistic West. The Protestant mission to

China was spearheaded by Robert Morrison of the London Missionary Society in 1807, a

18 Sixty years after the founding of the People's Republic of China, Vatican still maintains its diplomatic ties with
Taiwan, much to the annoyance and displeasure of Beijing. The concentration of Chinese Catholic bishops without the
official sanction of the Vatican also raises the most complicated and sensitive issue of jurisdiction and sovereignty. The
former archbishop of Hong Kong, Chan Yat Guan's estranged relations with and critical attitude towards Beijing were
certainly no help to the Beijing-Vatican relations.
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time which began to witness the decline of the Qing Dynasty. Morrison's arrival was soon

followed by intermittent invasions of China by Western powers, beginning from the

notorious “Opium Wars” (1839-42) which were fought between Britain and China.

China’s repeated defeats in the following decades brought great shame to the whole of

the “Middle Kingdom”, and Christianity came to be closely associated or identified with

Western  imperialism.  The  end  of  the  last  Chinese  dynasty  and  the  founding  of  the

Republic of China in 1911 and its aftermath did not help to eradicate China's deep-seated

ill feelings against Christianity, “the religion of the imperialists”. The founding of the

People’s Republic of China in 1949 brought great national pride and renewed confidence

to the once deeply humiliated Chinese. At the same time, this most drastic socio-political

change also further enhanced the nation’s long and persistent prejudice against

Christianity. The Marxist-Leninist-based state orthodoxy now provided the Chinese mind

with additional ideological ammunition against “the religion of the imperialists”.

       The socio-politically most unsettling period of the 1930s and 1940s witnessed the

emergence of some promising Chinese theological thinkers. T. C. Chao of the mission-

sponsored Yenching University was perhaps the most respectable leading figure of the

time. But events following the Communist Party’s capture of power in 1949 made it

virtually impossible for independent and creative theological work to emerge

substantially. For nearly thirty years, from the early 1950s to the late 1970s, Christian

studies in the Chinese academia were virtually non-existent, except in some strictly

controlled state-run institutions. It was the open door policy, inaugurated by Deng

Xiaoping in 1978, that gave the Chinese church as well as Christian studies a new lease

of life. But the old prejudice against and suspicion of Protestantism continue to exert their

influence on China's policy. The year 2007 was the bi-centenary of Morrison's arrival in

China. Under normal circumstances this would have been a meaningful occasion for the

Chinese Church as well as the academics, especially Church historians, whether Christian

or not, to reflect on it in the context of history, at least in an objective and scholarly

manner. But that was not to be, so that an international conference had to be held in Hong

Kong eventually, and very few mainland scholars felt comfortable to attend. In

comparison, the history of Catholic missions seems to have been much better treated by

the present Chinese government, although the “rites controversy” and the eventual
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expulsion of foreign Catholic missions from China also took place under very difficult

religio-socio-political circumstances.19  Fortunately for the Catholic missions, they came

when China was still strong and self-confident generally, and when China was almost

completely free from any serious “imperialistic” invasion from Western powers in the

late Ming and early Qing periods. Equally important, if not more so, was the impressive

Western learning and advanced technology (advanced by the standard of the time)

brought by Matteo Ricci and his fellow Catholic priests. Unlike the Protestant

missionaries who came nearly two centuries after them, their profile for direct

“evangelism” and “conversion” was consciously much lower, and their attitude towards

the Chinese culture was far more accommodating, and was thus quite acceptable to the

Chinese authorities as well as to its mass population. What happened during the long

period of the “rites controversy” was quite another story.  For a long period of time

imperial patronage was extended to the Catholics, a very great privilege not given to the

Protestants. As such, the Chinese memories of the Catholic missions, especially during

the late Ming and early Qing period, was far less bitter and painful, in marked contrast to

the Protestant missions. While even an academic conference to “commemorate” the bi-

centenary  of  the  arrival  of  Morrison  was  a taboo in mainland China, activities

surrounding the 400th anniversary  of  the  death  of  Matteo  Ricci  in  2010  had  been

welcomed and supported even by the Chinese authorities. Again, the “timing” was also

very significant. 2010 was the year of the Shanghai World Expo, an event which gave

China every opportunity to demonstrate its openness to the world community, just as it

tried to do in and through the 2008 Beijing Olympics. The focus of the comemorative

events was naturally and understandably on the contributions of Ricci and his associates

to the cultural exchanges between China and West, and things religious are kept in very

low profile. Consequently, a special theme exhibition on Ricci was held at the

prestigeous Shanghai Meseum from April 3 to May 23, 2010. The Ricci-Xu [Guangqi]

Dialogue Institute was formally inaugurated on May 11, 2010 at the School of

Philosophy of Fudan Univerisity, Shanghai, with an international forum on “Dialogue

Among Civilizations and Global Challenges”.20 A very serious event, called “Grand

19 In very broard terms the “rites controversy” actually lasted for 219 years, from 1720 to 1939. See Choong Chee Pang,
Is the Separation of Politics and Religion a Myth? 142-150.
20 The keynote address was delivered by Michel Camdessus, former director general of the International Monetary



CHOONG: Pax Romana and Pax Sinica

153

Ricci”, was also held at the Shanghai Museum for the launching of a Ricci DVD on May

11, 2010. The Counsel Generals of France and Italy to China and some top Ricci scholars

were among the dignitaries at the special event.

      B. The “Christian” West's pre-occupation with human rights and religious freedom

and its constant pressure on the Chinese government has led to China's counter measures,

particularly its strong re-action against any move or pronouncement that could be

perceived as outside interference in Chinese domestic matters. In this case, foreign

interference, such as the meeting with Tibet's self-imposed exiled leader, Dalai Lama,

often becomes counter-productive, causing the Chinese authorities to be even more

suspicious of any foreign link of a China-based religion.

     C. The continuous growth of the Christian population in China, including some

Communist Party members' acceptance of the Christian faith, has also been a serious

concern. The often exaggerated or imaginative figures of the Chinese Christian

population certainly do not help to ease the authorities' worry about the socio-political

implications of the phenomenal growth.

     D. Christian conviction based on the prophetic message and the theology of the

incarnation as well as the Christian role as the servant of all actually leave serious

Christians little choice, except to concern themselves with things of the world and get

involved in it with a deep sense of calling and responsibility. How to fulfil this Christian

calling in actual life and witness in the ever changing socio-political dynamics of the time

is an enormous task. As a leading scholar of the Chinese Academy of Social Sciences

frankly put it in an international symposium on Christianity and society held in Beijing

some years ago, the China government, at least for the time being, would only welcome

the servant role of the Chinese church, but not its prophetic role. The TSPM/CCC (Three

Self Patriotic Movement/China Christian Council) has therefore wisely chosen to play the

role of the former, and not the latter, said the scholar, although he knew fully well that the

Biblical faith expects the church to take up both roles. The socio-political implications of

TSPM/CCC's difficult choice need no further elaboration.  The vital question confronting

Fund (IMF), and the present writer had the honour to be his discussant. The highlight of the welcoming address given
by the former President of Fudan Univeristy, Professor Wang Shenghong, is on Ricci's great contribution to the cultural
exchanges between China and the West, especially the introduction of Western leaning to China in the late Ming and
early Qing period.
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Chinese Christians is clear: how to remain faithful to their Biblical faith and make

contribution to the building of a “harmonious society”, with due recognition that they live

in a society which is still atheistic ideologically. As “peace-makers” (Matthew 5:9) as

well as being “the salt of the earth” and “the light of the world” (5:14), the Christians will

need  a  lot  of  wisdom  as  well  as  moral  courage  to  accommodate  and  to  avoid

confrontation as far as possible, without having to compromise the core of their faith.

      Christian Nestorianism from Syria arrived at Chang’an ( now Xi’an ),

the capital of T'ang China in AD 635, when the dynasty was strong and self-confident,

and had acquired a very comsmopolitan outlook, due largely to international

communications, trades, diplomatic ties and cultural exchanges via the “silk road”

sichou zhi lu . Imperial hospitality and patronage were readily and generously

extended to the Syrian Nestorians, messengers of the new religion.21 Similary, it was also

a relatively strong and self-confident China in the late Ming and early Qing period which

welcomed the Catholics, especially the Jesuits, led by Matteo Ricci, to the country. An

ascending China is already being recognized as major world power. As such, one would

reasonably expect modern China to be able to display the elegant demeanour or graceful

bearing ( fengdu) of a great nation, just as it did in much of the Han, T'ang and the

Ming-Qing periods, and should have no difficulty accommodating Chinese Christianity

quite comfortably in its quest for a “harmonious society”.

China's quest for a harmonious society

The reform and open policy inaugurated by Deng Xiaoping in 1978 has undoubtedly

generated enormous wealth for China, and brought a great deal of benefits to many of its

subjects. But modernization, whether in China or elsewhere, is often a two-edged sword.

The modernization which has so far benefited China has also created host of new

problems  not  seen  in  the  long  history  of  the  country.  Due  largely  to  its  very  closed

political system and the lack of the rule of law both in terms of its structure as well as its

21 See, for instance, The Nestorian Tablet, erected in AD781, and presently placed in the “Calligraphy Forest” (
Beilin) in Xian. See also, Choong Chee Pang, “ Studying Christianity and doing theology extra ecclesiam in China”, in
Christian Theology in Asia, edited by Sebastian C. H. Kim, ( Cambridge: CUP, 2008)
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implementation, corruption, briberies and many irregularities have been very widespread,

resulted, among many socio-political ills, the widening gap between the rich and the poor.

As the national leaders as well as the Chinese populace know it fully well, behind all

these socio-political ills are the issues of honesty, integrity, trust, justice, equality and

truth. As the Chinese leaders themselves are keenly aware, unless the serious situation is

effectively addressed, social harmony and national unity could not be guaranteed. The

quest for a “harmonious society” is itself a clear confession and admission of the

existence of the problem.

      The idea of “harmonious society” (“ hexie shehui”) was seriously tabled

and formally adopted at the 4th Session of the 16th Meeting of the Central Committee of

the Chinese Communist Party (

Zhongguo gongchandang di 16 jie zhongyang weiyuanhui di 4 ci quanti huiyi) on

September 19, 2004. The full title of the idea was “ goujian

shehui zhuyi hexie shehui” (“The Construction of a Socialist Harmonious Society”). “

hexie shehui” (“harmonious society”) is just its short form.

       As an ideology totally committed to “class struggle”, it would be inconceivable that

Communist China before Deng's reform would be concerned for the “harmony” of its

society. It would be equally incredible that China, since the May Fourth Movement

 Wusi yundong in 1919, and especially during the time of the “Great Cultural

Revolution” ( Wenhua da geming 1966-76), would try to find any valuable

cultural resources in the outdated, even “feudalistic” and “reactionary” Confucianism to

solve any of China's modern problems. It is Deng's reform and open policy which has

turned many fundamental things upside down. Deng's policy is pragmatic, as he himself

has put it ingeniously and somewhat humorously, “Who cares whether the cat is black or

white as long as it catches mice.” When applied to the present context in relation to

China's quest for a “harmonious society”, Deng's pragmatic approach could perhaps be

put like this by those who have returned to the “ancient wisdom” of Confucius for

inspiration: “Who cares whether Confucianism is ancient or modern, conservative or

progressive, as long as it solves problems”.
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     The idea of “harmony” ( he) has been a core ethic-socio-political value in the long

Chinese cultural tradition, especially Confucianism, which served as China's state

ideology for more than two thousand years. It will be sufficient to refer to just a couple of

key verses on the ethic-socio-political value and virtue in the Confucian classic, The

Analects  Lunyu , to see why the ancient idea of harmony has been so often

quoted to support and justify the present leadership's quest for a harmonious society.

     In The Analects I:12 “harmony” he) is regarded as the cardinal ethico-socio-

political value and virtue, especially when it is applied to li ( ) 22

12

This verse could be paraphrased in modern Chinese like this:  “  (

) 23

”

     In the long history of China, this Confucian text has often been used as a “golden rule”

to evaluate and judge the performance of a ruler in his or her governance. “

xianwang zhi dao” literally means “the way of [ancient, former] kings”. If the text simply

ends here, the “golden rule” would be of great use and of great advantage to the ruler

only. It could also be exploited or abused by the ruler, even tyrant. Fortunately, there is a

second part of the same verse to counter-check and counter-balance it:

“ ”

22  In the Confucian context,  may be translated broadly as “social propriety”.  This paper is concerned less with
as rites and rituals ( liyi guize), but more with its socio-political aspects, including the skill and art of
governance. It can therefore include “virtue” ( de), general and common principle ( daoli, yuanze). It can
also mean “norms” ( guifan, zhunze, fagui) in socio-political behaviour. It is often thought that even
after implementing Deng Xiaoping's “reform and open” policy for thirty years, China still does not have a
comprehensive  and  holistic  set  of  the  rule  of  law  ( zhengti fazhi fagui)  and  the  effective  and  just
implementation of it. Zhu Xi ( ) had a very sound understanding of the Confucian li (social propriety), thinking
that it  was concerned with both  tianli (the principle of heaven) and renshi  (human affairs).
23  The harmony in music or orchastra is often used as an analogy in Confucian classics to convey the idea of
“harmony” ( ) whether in ethical, social or political terms.
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A paraphrase of this statement in modern Chinese reads: “

” 24

      While harmony is undoubtedly important and precious in the governance of the ruler,

and would be beneficial to the social harmony and political stabilty of a nation, one

should not seek harmony simply for its own sake. True and lasting harmony must be

regulated and constrained by ethic-socio-political propriety ( li)  [ fagui,

yuanze, guifan, zhunze] . This is where and why the “rule of law” must come

in, in modern China's quest for a “harmonious society”. The whole verse of The Analects

I:12, with its two integral parts, must be seriously and sincerely 25 taken, understood and

honored together.

      The other most relevant Confucian saying on “harmony” ( he) is found in The

Analects 13:23  ( 23 : “ junzi he er butong”.

      This statement can be quite freely translated: “Gentlemen could enjoy harmony

together while holding differences in opinions (views, positions, life and life style, modus

operandi etc. )”. Just like The Analects 1:12, the first part of the statement “ junzi

he” (the harmony between gentlemen), must be counter-checked or counter-balanced by

the next phrase “ er butong” (while holding differences in opinions etc.)  When

applied to the ruler or those in power and authority, the whole verse could be most

challenging and testing, that is, how to enjoy harmony and yet accept differences at the

same time, especially differences in political views and positions, which could be very

threatening to one's secured ruling position. It really takes a true gentleman-politician to

do that, and this is very rare, whether in modern Chinese history or in old imperial China.

As far as the international community is concerned, China's track record on this is far

from being satisfactory.  However, it must be noted that the Confucian text is not

24 Shisanjing zhijie The Direct Interpretation of the Thirteen Classics 4 ,  (
Nanchang  Jiangxi renmin chubanshe Jiangxi People’s Publishing House 1996), 5
25 Sincerity or honesty, cheng, is also a cardinal virtue in Confucianism, not only in personal self-cultivation, but
also in interpersonal relationships and social behaviour as well as in governance.  cheng is often used closely
together with another Confucian cardinal virtue, xin (trust, faith, confidence), hence chengxin (sincerity or
honesty and trust). Perhaps, it is not an over-statement to say that the lack of chengxin in many spheres of life, is
the greatest of all crises in China today. Rampant and widespread corruptions, briberies and misappropriation of public
funds are clear testimonies to it.
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referring to “small men” ( xiaoren), but “gentlemen” ( junzi), because it is not

too realistic to expect xiaoren (“small men”) to have the capacity, elegant

demeanour or graceful bearing ( fengdu) to accept differences with others. But this is

certainly expected of the “gentlemen” ( junzi) defined by Confucius' “ancient

wisdom”.

      What worries the Chinese, especially the perceptive intellectuals, is that the quest for

“social harmony”, which is legitimate and necessary in itself in the present socio-political

context of China, could well be used as a pretext to constrain, even silence different and

dissenting voices. This had been the weakness and problem in Confucianism, which

served as the state orthodoxy and ideology for two thousand years in imperial times, even

spilling over to the period of the Republic of China, led by the Guomingdang. One of the

best known Neo-Confucian scholars, former Harvard professor Tu Weimin26,  served for

several years as a leading advisor to the Singapore government in its promotion of

Confucian ethics in the 1980s. While most enthusiastic and supportive of Singapore's

very committed project, Tu had also warned against the politization of Confucian ethics.

Tu read his Chinese history very well, and was keenly aware of the politization or the

exploitation of Confucian ethics by people in high positions for their own political gains

in the long history of China. 27

     One of the worst scenarios that could happen to a nation was when the perceptive

intellectuals, who were truly concerned for the welfare of the nation, were silenced or

chose to do so for obvious reasons. There is in fact a piece of “ancient wisdom” in the

prophetic words of Amos which refers to a sad and disturbing scenario like this:

“They [the rulers] hate the one who reproves in the gates,
                              and they abhor the one who speaks the truth....
                         Therefore the prudent will keep silent in such a time;
                             for it is an evil time.” (Amos 5.10, 13)

In a politically closed system in which people are so used to taking orders and directives

obediently and are trying to be “politically correct” for one's own benefit and survival,

26 Tu is  sometimes being dubbed as a Neo-Confucian “missionary” for his zeal in promoting Confucian ethics and
values as well as in Confucian apologetics.
27 Tu Weimin, Learning, Politics and the Way, (Albany:  State  University  of  New York,  1993).  First  published by the
Institute of East Asian Philosophy (IEAP), Singapore.
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there is understandably the constant pressure and temptation to be prudent and try to do

everything just for the sake of “ he” (harmony). Even conscientious intellectuals may

become “prudent” and “keep silent” in “evil time”, just as Amos, the prophet, had sadly

witnessed in his own days.

     The following notes have some very revealing things to say about “harmony” ( he)

with reference to governance. On the word  “ he”, the authoritative Chinese dictionary

Ciyuan has a very interesting comment:

“
” “ ”
“ ”

“ zhengzhuan” could mean one's single-minded devotion to governance or public

duties. This seems to be the original meaning of the positive statement “

Fu ren yiren ze zhengzhuan” in Houhanshu.  And  the interpretation of

Ciyuan is accordingly positive: “ Ci zhi xingdong lianguan yizhi” In

both cases, the basic assumption is that the devotion of one single person to governance

( zhengzhuan) would [necessary] lead to [socio-political] harmony ( hexie),

hence “ zhengzhuan ze hexie”. There is certainly some truth in this

assumption empirically. Thus, in comparison, dictatorship is sometimes far more

effective and efficient that democracy, because the process of the latter is often very

time-consuming. It could even end up with little accomplishment, or simply fruitless. But,

as it often happened in history, the so-called single-minded devotion to governance (“

zhengzhuan”) could also lead to “ zhuanzheng” (dictatorship) as well as its

perpetuation.

      The Houhanshu Houhanshu apparently prefers the governance of one single

person to oligargy or group leadership: “ ren

shuren ze xiangyi, zhengzhuanz e hexie, xiangyi ze weili”, because the latter will lead to
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difficulties and problems (“ weili”), instead of harmony (“ ihexie”). The

Houhanshu Houhanshu  also has something interesting to say about “ weili”:

“ · “
· · “ ” “
”28

It is hoped that the Confucian texts taken from The Analects are sufficient to show that

there are indeed rich ethic-socio-political resources in the “ancient wisdom” of China for

the modern Chinese leaders to refer to. But the use of it requires a great deal of honesty,

integrity as well as strong moral courage and political will. This means one cannot simply

seek harmony alone, for there are other equally important issues and factors to be

considered seriously. The Confucian text also solemnly reminds those who are just too

eager to achieve social harmony that true “gentlemen” can enjoy harmony and respect

differences at the same time. There can be no meaningful and lasting harmony without

check and balance.

       The “ancient wisdom” of Confucianism would also want modern propagandists of

guoxue29 especially Confucianism, to be level-headed, so that they will not lose their

right sense of discernment and judgment, because it is often far too easy for this to

happen when the promoters of a particular project know that it has the strong support of

the authorities. On this particularly crucial point, a great deal could perhaps be learnt

from another equally ancient “wisdom”, namely the message of the Hebrew prophets.

They  were  not  only  “gentlemen”  ( junzi) in the Confucian sense, but also

“watchmen” and “conscience” of their time. In many cases, “ he” could just be a

deceptively attractive name for mere conformity and slavish obedience.

28  Zhongguo wenhua yanjiusuo Institute of Chinese Culture Research
Zhongwen da cidian The Big Chinese Dictionary , 33 162 Xiandai hanyu cidian

Modern Chinese Dictionary , 5 ,  (  Beijing  Shangwu yinshuguan The Commercial
Press 2005 : “ ”
29 “ guoxue”, literally “national learning”, generally refers to the learning of ancient Chinese classics, especially
Confucian classics, although it also covers Daoist and Buddhist classics as well as other literary treasures of China.
There has been an almost unprecedented revival of “ guoxue”in China with strong government support in recent
years, leading its critics and sceptics to suspect that it might have been politically or ideologically motivated. For a
most recent discussion and critique on the subject, see Paulos Huang's coming publication, The Sino-Christian
Academic Biblical Literature Studies in the Light of the Great Guoxue.  Huang Baoluo

Daguoxue shiye zhong de hanyu xueshu shengjing wenxue The Sino-Christian
Academic Biblical Studies in the Light of Great guoxue ), and Choong Chee Pang's Foreword for the book.
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       In the last twenty years or so the Chinese government has often reacted justifiably

against the indiscriminate imposition of certain Western values, concepts and systems on

China. However, what appears to be justifiable and legitimate could sometimes be used

as an excuse or pretext to achieve certain pre-determined goals. The now famous rhetoric,

“socialism with Chinese characteristics” may be cited as a good example. In some cases,

what were supposed to be particularly “Chinese” turned out to be quite universal.  It  is

hoped that the Chinese government will be open and transparent in its quest for a

“harmonious society”.

Conclusion

This paper is essentially a “tale”30 of “two empires”, namely, the old Roman Empire and

a rising modern China, and the latter often regarded as a new and threatening “Empire”.

As has already been noted in the “Introduction”, the placing of the two “empires”

together does not necessary mean a comparative study between them in any technical

sense. What actually brings them together is their respective commitments to the quest

for and maintenance of “peace” (pax), hence Pax Romana and Pax Sinica (the latter

coined by this paper). While some common features might be shared between the two,

certain means are used respectively by them to deal with the complex and complicated

issue of peace (Pax) markedly differently. For instance, the maintenance of peace and

stability in the Roman Empire was largely and consistently characterized by the use of

brutal military forces, but such measures have been taken by Communist China only

sporadically in dealing with rebellions and disturbances for the restoration of socio-

political order and stability. The approach of the paper is obviously not sociological or

socio-analytical, but largely biblical-theological, especially in the understanding of the

“two kingdoms” and the nature of powers and authorities. It is also the Christian

understanding of these issues that provides the meaningful link between the two

“Empires”, although their respective historic-socio-political contexts are vastly different.

Much less is said about the Roman Empire itself, except with reference to the trial of

Jesus and the life and teaching of Paul. The paper also assumes that the reasons and

30 The word “tale” is used very loosely here.
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factors behind China's current quest for a “harmonious society” are already a matter of

common knowledge. As such, very little is said about them in the paper. A great deal

more space has been given to the “church and state”, or “politics and religion” issue,

because this delicate issue has been troubling the Christian community both at home and

abroad, and has not been satisfactorily dealt with by the authorities concerned.

      Was Jesus really a threat to the Pax Romana? Certainly not in socio-political terms,

let alone military, when the life and teaching of “Jesus of Nazareth” are rightly

understood, including his views on the nature of the “kingdom of God (or Heavens)”. But

the teaching of Jesus, such as the “Sermon on the Mount”, and Paul's “theology of the

cross”, together with the apostle's personal modus operandi, could pose a formidable

challenge and threat to the socio-ethical ethos, not only of the Greco-Roman world, but

ethos throughout the ages. It is not only threatening, but essentially subversive and

revolutionary, and here lies the great paradox of Christ and the Christian religion, a

paradox that is often misunderstood, i.e., that the “Prince of Peace” himself as well as his

followers, the “peace-makers” could be so threatening, even “subversive” and

“revolutionary”.

       Modern China's quest for a “harmonious society” is not only understandable, but

socio-politically justifiable. And when the right approach and proper means are taken, the

project and “vision” could be most laudable, and worthy of full Christian support.

However, there can be no real and lasting peace and stability without equality and justice,

truth, integrity and trust ( chengxin). As such, check and balance will always be

necessary. True harmony ( he) must have the capacity and grace to accommodate and

respect differences ( butong). There are indeed very rich resources at the disposal of

those who are seriously and sincerely committed to the building of a “harmonious

society”; wisdom in China's own cultural resources as well as ethical and spiritual

resources in the Biblical tradition. But the effective use of all these resources requires not

only an equal measure of wisdom, but also strong political will and moral courage.
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English Title:

Gospel and Chinese Contextualization of Christianity

CHEN Jian
Ph.D., Nanjing University
Professor of Buddhism, Shandong University, Ji’Nan, 250100, Shandong Province, China
Email: cjbud@sdu.edu.cn

Abstract: In this article, the author mainly argues that “relieving people from suffering

and misery” is the common religious concern of both the Chinese Buddhism and the

Chinese Christianity. At the same time, the author discusses also the issue of the

sinicization of Christianity, by making a comparison between Avalokiteshvara (Guanyin)

in Buddhism and Gospel (Fuyin) in Christianity. According to the author, the so-called

Chinese Buddhism is in fact the Chinese religion expressing itself in the form of

Buddhism, and the so-called Chinese Christianity is actually the Chinese religion

showing itself in the form of Christianity. Therefore, in the same vein, the Chinese

Buddhism and the Chinese Christianity are different only concerning their approaches but

equally satisfactory concerning their results.  Moreover, through an exemplary discussion

of the translation of Buddhist sutras, the author argues that in order to establish an

authentic Chinese Christianity, the Chinese Christianity should get rid of its Western

tradition. The Chinese Christianity must listen to what God was, is, and will be speaking

to Chinese people in their own context.

Key words relieving people from suffering and misery, Guanyin, Gospel, Buddhism,

Christianity

mailto:cjbud@sdu.edu.cn


: “ ” “ ”

187

“ ” “ ”

--

100872

jiangyi0512@hotmail.com

2009

——

50

“

” “ ”

“ ” “ ”

“ ” “

mailto:jiangyi0512@hotmail.com


: “ ” “ ”

188

” “ ”

“ ”

“ ” “ ”

“ ” “ ”

“ ”

“ ”

“ ”“ ” “ ”

“ ” “

”

“ ” “ ”

“ ” “ ” “ ”

“ ” “ ”

“ ” “

‘ ’

“

“ ”

“ ” “ ”

“

” “ ” “

”



: “ ” “ ”

189

“

”1 “

”

“ ” “

” “

”

“ ”

“ ”

“ ”

2002 “ ”
2

“ ”

1  Jiang Yi, ——  Sixiang de jingxiang ---- Cong zhexue tuopuxue de
guandian kan The Mirror Picture of Imaginations  (  Hefei  Anhui renmin chubanshe

Anhui People’s Publishing House  2008) 1
2 ,  Jiang Yi ” Ruhe jianli butong wenhua
chuantong zhijian duihua de zhexue jichu How to Establish a Philosophical Basis for the Dialogue between Different
Cultures , Lilun yuekan The Theory Monthly 3 , (2006 )



: “ ” “ ”

190

“ ”

“ ”

“ ” “

” “ ”

“ ”

2006 “

” “

‘ ’

‘ ”3 “

” “ ”

“ ”

[ ]

3  Jiang  Yi, “ ” Xixue dongjian yu Zhongguo de xiandaihua jincheng The
Coming of the Western Learning to the East and the Modernizing Process of China , Xixue
dongjian yanjiu A Study of the Western Learning’s Coming to the East , 1  (  Beijing
Shangwu yinshuguan The Commercial Press  2008 70



: “ ” “ ”

191

English Title

The Sino-Christian Academic Dialogical Theology in the

Framework of the Great Guoxue
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Ph.D., China Academy of Social Sciences
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Associate Professor, Lanzhou University
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Report: “Religion, Faith, State and Society” Conference

LIANG Yulong

University of Helsinki, 00014 Helsinki, Finland

Author: LIANG Yulong, Ph.D. candidate in Comparative Religion, University of Helsinki, 00014 Helsinki,
Finland. Email: yliang@mappi.helsinki.fi

The 'Religion, Faith, State and Society' Conference  was  hosted  by  Department  of

Oriental Languages, Stockholm University, and coordinated by Mr. Fredrik Fällman,

PhD, Researcher at The Royal Academy of Letter History and Antiquities, Department of

Oriental Languages, Stockholm University. The conference was held at Lidingö Hotel

and Education Centre, Stockholm, Sweden on 7 and 8 of June, 2011. It attracted about 17

participants from Sweden, Finland, China, America, Norway and Danmark.

The conference started from a consideration of the interaction between religion,

faith, state and society of China, focusing on issues of the current situation of Chinese

Christianity. The conference contains three keynote speeches, three responses and some

free discussions.

1. Carsten Vala (PhD, Assistant Professor, Loyola University, USA)

The Emergence of Urban Unregistered Churches and a Nationwide Network

The speech starts with illustrating the specific relation between civil society and powerful

state/government of China and argues that there is no clear separation between the civil

society and the state in China. The state controls most of the resources. Hence, the most

efficient way for social organizations to survive and develop themselves is “to draw near

to the state”. The speaker mentions that, “by sharing goals with the state, social

organizations are seen as complementary to the state by fulfilling functions it cannot

afford to perform, such as provision of social welfare”. There is also no escape for

unregistered churches.

Doctor Vala states that new types of large-scale, open unregistered churches have

developed in cities across China very unlike traditional “house” churches’ small,

mailto:yliang@mappi.helsinki.fi
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secretive worship services cloistered in private apartments. These “newly emerging”

urban congregations meet in office buildings and welcome visitors and state officials. For

these churches, maintaining party-state connections (ties) have been the key method for

their continued existence. According to Vala’s investigation conducted in Wuhan,

Shanghai and Beijing, there were several typical party-state ties established by

unregistered churches. In Wuhan, one church kept its ties from the church leader’s

previous occupational work as a famous doctor who used to treat several highly ranked

officials. In Shanghai, one famous unregistered church maintained its ties from the

church leader’s previous training from the official “Three-self” church. In Beijing,

benefiting from the church leader’s previous work experience as an official “Three-self”

priest, an outstanding unregistered church (Zion church) runs quite well, while the other

famous church (Shouwang Church) is struggling for its surviving. All those successful

unregistered churches have paid much attention to keeping a channel of communication

with local authority. In return, they won government’s trust and were entitled with, to

some extent, the legal rights to run outside the system of official churches. “Apart from

satisfying regime demands, leaders of these large unregistered churches also must deflect

criticism from traditional house church leaders in order to avoid losing legitimacy among

Protestants who see them as cozying up to authorities.” Nevertheless, these churches

enjoy more benefits than what they lost.

        Doctor Vala also demonstrates that universities, other than any other

organizations, offer “safe-enough” spaces for various  social movements and NGOs,

especially for unregistered churches. Firstly, “universities offer ‘safe-enough’ spaces for

Chinese to be exposed to Protestant Christianity apart from monitored official churches”.

Secondly, “university settings offered other benefits to unregistered congregations

lacking firm financial backing and wanting new members”. And last but not least,

“universities have been hubs of Chinese Christian activity since the early 1980s is

because hundreds of foreign English teachers, many of whom are American Protestants,

teach and evangelize students and professors on campus”.

       The earthquake in 2008 and the accompanying relief effort were watershed

moments for some unregistered churches. At least 150 churches around

China ?participated by sending 1,500 volunteers in providing disaster relief. “Before the
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earthquake churches had mostly been linked to separate networks, but after the disaster

he maintained that different networks linked together across the country.”

        In the end, Vala concludes his speech with two possible outcomes of these

unregistered churches. First, it may be that state policy changed and these informal ties

may be recognized officially and transformed into state legitimation so that illegal

organizations may join the state framework. Or, second, the gray zone may be rendered

by the Party-state into black and white categories again, and these in-between

organizations are eradicated.

2. He Guanghu (Professor, School of Philosophy, Renmin University of China,

China)

The State Faith and the Religious Faith in Today’s China

The inquiry of “what is the ‘state faith’ of China?” is the main issue of Professor He

Guanghu’s keynote speech. All through the speech, he is analyzing the concept of “state

faith” of today’s/modern/contemporary China and its substance.  He argues that the “state

faith” does exist, although this specific noun is rarely used. His analysis starts with

separating the meaning of “state faith” into three aspects, in other words, demonstrating

how this concept was conducted in three different contexts. “The first meaning is the

state’s faith, or the faith of state; the second meaning is the national faith, or the faith of

nationals; the third meaning is the faith in state, or the belief in state.” He also tries to

explain the relationship between “state faith” and religious faiths in each context.

In the first sense of state faith, he put forward that, “CCP, with its political power,

has made its ‘faith’-Marxism or Communism-become the ‘state’s faith of PRC”. But that

is no more than propaganda in some official occasions and contexts. The ‘state’s faith’,

which embodies /the nature of atheism, in that sense, is not really religious faith, though

it has some quasi religiousness. It expels other religions. The second sense of state faith -

the national faith or the faith of national - “does not exist in today’s China”.Guanghu

thinks the faith landscape of today’s Chinese is more than complex, there does not exists

a prevailing faith, religious or non-religious, which is unarguably regarded by Chinese

people (or most of them) as the “national faith”. He analyses through the “Five Major
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Religions”, namely Buddhism, Taoism, Islam, Protestantism and Catholicism and the

“quasi-religious” faith, namely Marxist faith and Confucian faith and other popular faiths

and superstitions. Finally he expels their possibility as “national faith”.  Guanghu deems

that the “state faith” in its third sense - the faith in state or the belief of state - does exist

in today’s China. Since the united empire was established in Qin dynasty, Chinese have

been shaping an image of a scared superpower, which is upon all the individuals and

social units, namely “the state”, with its representative the emperor or the government.

“The ‘faith in state’ was strengthened to an unprecedented degree after 1949.” And “one

of the characteristics of this ‘faith in state’ is that it has taken ‘patriotism’ as most popular

and main expression in modern China”. For a lot of Chinese people, even for some

religious believers, “the word ‘patriotism’ has readily become the properly expressive

symbol of the faith in state”.

Guanghu argues that the faith in state should not be treated as religious belief,

which deserves ultimate value and unreasonable commitment from its adherents, but

rather as quasi-religion or pseudo-religion, which should be “treated with reason”. At the

end, he warns that the worship of state or the faith in state would “distort the human

nature and reverse the order for the state and the people”.

3. Notto R. Thelle (Senior professor at the University of Oslo)

Response to He Guanghu

Of the three possible meanings of “state faith” – national or state religion; the various

faith commitments of the people; and faith in the state, or the tendency to make the state

an object of faith – He Guanghu chooses the last perspective as a focus for his analysis.

There are several ways in which the state can be an object of faith: from people’s trust in

the benevolent ruler who will provide harmony, protection, and wellbeing, to the

oppressive and forced submission. China, of course, has experiences of both of these

trends/ways. In recent history, during the early stages of the revolution there was a deep

trust among people that the state (or the party, the system) would provide a better future

for all, but there were also stages when that trust was betrayed: the ideology became

empty words, and the power became oppressive.
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One may argue on a practical level: it is impossible to believe in the state when

the state cannot be trusted. One may argue on a philosophical or ethical level: it is

unacceptable to establish any state or authority with that type of absolute position. One

may argue on a historical level: it is clear that throughout human history all attempts to

create absolute state power have ended in disaster and inhuman oppression. One may

argue from a religious position: even though religions have often provided ideological

support for the state and the ruler, there is a potential conflict which emerges when the

secular authority becomes absolute, putting itself over God, or wants to overrule the faith

and conscience of the individual believer or the religious community.

Let me add a few comments from a theological and Biblical perspective. First,

there is the Biblical first commandment that in principle is related to? all political

authority: “You shall have no other god beside me” (Ex 20:3). Second, in Martin Luther’s

interpretation “god” is “that from which we are to expect all good and to which we are to

take  refuge  in  all  distress”,  which  means  that  all  sorts  of  authorities  may  function  as

“god” for people: the state, wealth, ideology, position, power, sex, the market. Third, in

the Old Testament the people of Israel wanted to have a king like all other peoples in the

region. The prophet said, “No, God is your king.” (1 Sam 8:1-22). Fourth, in the New

Testament Jesus was in constant conflict with the political and religious authorities. On

the other hand, there are statements that emphasize that one should submit to the political

authorities, as there is no authority that is not established by God (Rom 13:1). Fifth, the

famous saying, “Give God what belongs to God, and Caesar what belongs to Caesar”.

(Matt 22:15-22) To give God what belongs to God is not to let God have a small spiritual

realm and leave the real power to the emperor, but to realize that the emperor only has a

small fragment of the cosmos that is God’s creation. Emperors come and go; rulers and

political systems rise and fall; ideologies are changing or replaced by new ideas. Only

God remains; his kingdom shall have no end.
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4. Gao Shining (Professor, Chinese Academy of Social Sciences, China)

Knowing and Being Known: Chinese Society and Christianity

Gao Shining illustrates in her keynote speech how Chinese Christians have been known

by the society and their efforts of displaying themselves from both historical and realistic

dimensions.  She starts with an introduction of the current booming situation of Chinese

Christianity, then reviews the history since the establishment of the PRC until today,

focusing on the different phases when Christianity witnessed totally different political

and social situations. She roughly divides the period from 1949 to now into three phases:

the first phrase from 1949 when the CCP established the new government to the late

1970s when the Cultural Revolution ended; the second phase from the early 1980s when

China began to reform and open up to the world to the end of last century; the third phase

from the turn of the 21st century to now, when churches have become comparatively

more open to society.

Generally  speaking,  in  the  first  phase,  “all  the  ways  of  knowing  and

understanding Christianity were derived from the propaganda and criticism by the party

and the official media, and even from the self-criticism of Christian church itself”.

Correspondingly, churches were criticized and attacked by society. Hence, they had no

chance to display their value and create a positive image of Christianity. In the second

phase, “with the development of Christianity especially in the countryside, the growth of

Christian studies, the increase of publications about Christianity, and the policy of

‘leading religion to adapt to the society’ by the government, the negative knowledge and

understanding of Christianity, slowly but obviously decreased”. And “the idea of

Christianity and religion as opium has been changed into the idea of religion as parts of

culture.” During this period, however, “churches had been quite close to their closed

situation”, which means that they essentially contributed nothing to improving their

social image. They possessed no spare time and energy to consider the situations other

than struggling for legal status, reconstructing churches and their surviving.

During the third phase, which Gao Shining paid her main attention to, although

society, generally speaking, has been still kept blind to churches’ activities, Chinese

churches have been positive and active in various  ways to reconstruct their social image



Liang: Report: “Religion, Faith, State and Society” Conference

207

and status as responsible and influential civil NGOs. There are some surveys conducted

by Gao Shining, which show that, first, “among the various ways by which people know

and understand Christianity, the one with the greatest impact is through the behaviors of

individual Christians”; second, “the influence of the Christians’ enthusiasm for mission

cannot be looked down upon”; third, “the traditional forms of missionary work are

changing, from the way of ‘face to face’ into E-media including Internet and mobile-

phone”. She also mentions that the collective good behaviors of churches have appeared

in front of the public, which could gradually improve the social image of Christianity and

show its existence. However, these activities include not just its contributions, such as

churches’ efforts during and after the devastating earthquake in Sichuan province in 2008,

but also include its fight for its right of religious freedom with reasonable and peaceful

ways. For example, for holding the worship service, some of the churches went into

public places after losing their meeting houses.

In conclusion, Gao Shining states that “Christians’ potentiality is very great even

though their role in and effect on the society is still small nowadays.”  What is more,

“Christian church’s organization could play a very important role in reconstructing the

civil society in China”.

5. Knud Jørgensen (Adjunct Professor, Norwegian School of Theology, Norway)

Response to Gao Shining

Gao Shining's reference to revivals among the urban population and among intellectuals

is dealt with in a larger context and perspective in a book by Micklethwait, John Adrian

Wooldridge, God Is Back, How the Global Revival of Faith Is Changing the World.

There are both sociological and more spiritual reasons for the growth among registered

and non-registered churches in China. The sociological perspective would point to the

cultural revolution and its destructive impact on Chinese society, the Tiananmen  tragedy,

several of Mao's reforms and social changes - e.g. the unification of the Middle Kingdom,

the construction of infrastructure, and the focus on Mandarin as the language of

instruction. In a sense, Christianity has benefited from being a western religion during a

period when the open-door policy has aimed at learning from the west. The spiritual
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reasons would include the impact of persecution and suffering over decades, together

with a Christian testimony of not compromising, the hunger for the word of God (the

printing of more than 50 million Bibles), a strong focus on discipleship, obedience,

penitence, conversion and prayer among Chinese Christians.

Another book by Lian Xi, Redeemed by Fire: The Rise of Popular Christianity in

Modern China (2010) is especially relevant to this topic. Here the manifold and

multifaceted revival movements in the first half of the 20th century are viewed as an

essential background to the revivals during and after the Cultural Revolution. Gao

Shining challenges the Christian church to play a stronger role in the reconstruction of

civil society and as a main source of civil society. Beware: That is what the church did

after Constantine, resulting in a destructive merger of the ways and ideologies of state

and church and preventing the church from being a genuine counterculture. A church that

loses identity in that way will also run the risk of losing its biblical identity.

”

: yliang@mappi.helsinki.fi
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Notes for Contributors

1. International Journal of Sino-Western Studies IJS 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,
China and West through Personal Perspectives,
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.
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original and has not been previously published.
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more than 12,000 words, including footnotes. Book Reviews and Academic News should
be limited to 3,000 words.
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information; see the Article Submission Cover Page.
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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.
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Footnote Format and Requirements

General Principles
1
      Use continuous footnotes from the start to the end of your article.
2
      Use original literature when the reference is in a language other than the article, a
translation of the citation is not required.
3 “ ”
      Independent bibliography is not required.
4
      Please use authentic, accurate, and standard literature references.
5
      We use English as an example of all the non-Chinese languages.

 Detailed Rules
1 Monograph

 Huang Baoluo, Hanyu xueshu shenxue [Sino-Christian
Academic Theology]  Beijing 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 Compiled works
 Luo Mingjia  Huang Baoluo ,

Jiduzongjiao yu zhongguo wenhua [Christianity and Chinese Culture],  Beijing
 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.
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3 Translated literature
•  Maike Agaier, Zongjiao xinlixue [Religious

Psychology]  Chen Biao  Beijing  Zhongguo
renmin chubanshe [The Press of Renmin University of China] 2005 30
Fung Yu1an, A History of Chinese Philosophy, tr. by Derk Bodde, Princeton: Princeton
University Press, 1952 , 150.

4  Chinese literature in non-Chinese articles
Liang Qichao, Gushu zhenwei jiqi niandai [The Genuinity of Chinese Ancient Books and their
Dates], Shanghai: Shangwu yinshuguan [The Commercial Press], 1923 ,  20.

5  Articles in collections
 Zhang  Min, ——  Jidutu shenfen renting ----

Zhejiang Wenzhou anli [The Personal Identity of Christians]  Zhang Jing
Shenfen renting yanjiu guannian taidu

liju [A Study on Personal Identity]  Shanghai  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 Ruokanen & Paulos Huang, eds., Christianity and Chinese
Culture, (Grand Rapids & Cambridge: Eerdmans, 2010), 185-192.

6 Articles in newspapers
 Cao Shuhong, —

Xinyang zhi lü, Cishan zhi xing ---- Shanghai Fochansi Juequn ciai
gongdehui canfangtuan Xizang xing jishi [The Trip of Faith and the Travel of Charity]

Zhongguo minzubao [The Newspaper of Chinese Ethnic Minorities]
(2011 8 23 ) 5
David E. Sanger, "U.S. and Seoul Try to Ease Rift on Talks with the North," New York
Times, (11 June, 2005).

7 Articles in journals
 Li Chichang, Kuawenben

yuedu celue: Mingmo Zhongguo jidutu zhuzuo yanjiu The Strategy of Readings in
Chinese Christian Writings Jidujiao wenhua xuekan

Journal of Christian Culture ,  No.  10,  (  Beijing:
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2003) 168
J. R. Carrette, "Religion and Mestrovic’s Postemotional Society: The Manufacturing of
Religious Emotion," Religion, vol. 34, (2004),  271.

8  Conference papers
 Tian Haihua, “ ”

Hanyu yujing zhong de ’Shijie’: Yi shijiu shiji jiduxinjiao de quanshi wei li [The Ten
Commandments in the Chinese Context] “ ‘ ’

”  Disijie ‘Jidujiao yu Zhongguo shehui wenhua’ guoji qingnian xuezhe
yantaohui [The Fourth International Young Scholar Conference on Christianity and
Chinese Social Culture], (  Xianggang  Xianggang zhongwen daxue
[Chinese University of Hong Kong] 2008 12 5-9 ) 3
John Barwick, "Liu Tingfang, Chinese Protestant Elites, and the Quest for Modernity in
Repu Xinping Republican China", Paper 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).

9  Degree papers
 Liu Jiafeng, (1907—1950) Zhongguo

jidujiao xiangcun jianshe yundong yanjiu [A  Study  on  the  Movement  of  Chinese
Christian Countryside Construction] ( Wuhan
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 Internet source
http://www.leeds.ac.uk/polis/englishschool/wilson03.doc,2005-03-27.

11  Consecutively repeated citations
19

Ibid., pp. 73-75.

12  Quotation from a secondary source
Xinjiang dang’anguan dang’an zheng 2 —5 —140 [Xinjiang

Archives . Politics] ·  Mulati Heiniyati
 Kashigeer Ruidian chuanjiaotuan jiantang lishikao [A Study on the

http://www.leeds.ac.uk/polis/englishschool/wilson03.doc
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Hisotry of Church Establishment in Kashgar by Sweden Missionaries]
Xinjiang shehui kexue [Social Sciences in Xinjiang] (  Wumumuqi

2002 3 ), 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 SimSun  Times New Roman 16
10 1.0 12 1.5

12 1.0 9 1.0
Fonts used are SimSun and Times New Roman. The font size of the title is 16 and the
size of the body text is 12. The font size of the quotations within the body text is 10; the
size of the footnotes is 9. Use 1.5 space in the body text and 1.0 space in the quotations in
the text and in the footnotes.

14 Paulos Huang
, Zhuo Xinping 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.

15  Some marks
”

The marks ” and ) are before , or ., and the footnote number is after , or .

16  Others
 Hebei sheng difangzhi bianzhuan weiyuanhui [The Editorial

Committee of Hebei Provincial Chorography] ·  Hebei sheng
zhi . Zongjiaozhi [Hebei Provincial Chorography . Religions] (  Beijing

 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, p. 1.
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