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0. Foreword

In November 2010, Shanghai Association for Philosophy and Social Sciences held its annual
symposium at Fudan University. One of the sessions took as its theme ¢ Chinese Faith/Chinese Ex-
perience’ , and its coordinator, Prof Li Xiangping, assigned me such a topic - ‘ The Relationship of
the State Faith to the Religious Faith’.

Some time before that symposium, in the presence of Prof. Li, I once criticized his concept of
¢ State Faith’ as a ‘ pseudo issue’ or false issue. To my surprise, however, he invited me to that
symposium with such a theme and topic. Having his warmth, tolerance and persistence in mind, I
felt I had to rethink this issue seriously. The conclusion of my rethinking is: this is not a ‘ pseudo
issue’ , but really an important and serious reality which is emerging in China and before the world
today, therefore, it is absolutely worth considering and discussing.

1. The Concept and the Reality

In fact, the Chinese phrase state faith’ (guojia xinyang) is used very rarely, and its meaning
is very ambiguous. Further more, people may even suppose that what it means does not exist, since
they hear or see this phrase very rarely. Just for this reason, I once deemed what it refers to is a
pseudo-issue or a false issue.

However, the rareness of a noun’s usage does not imply the nonexistence of what it refers to.
Before the appearance of a noun, which refers to some specific thing, that thing, did not enter
people’s consciousness, but we cannot say that it did absolutely not exist. For example, we cannot
say that before the introduction or translation of the western words “nationalism” and “patriotism”
into Chinese language in the beginning of 20th century, Chinese people had no feelings or ethos of

(@ This article was presented at the Nordic workshop “Religion, Faith, State and Society” , at Lidingd, Stockholm, on June 7th,
2011. Response was made by Notto Thelle, Professor Emeritus, Faculty of Theology, University of Oslo, Norway.
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such kind. However, the appearing, using and clarifying of the noun referring to a thing, enable
people’s knowledge of that thing rise from the perceptual to the conceptual, and make the knowledge
widened and deepened greatly.

For the same reason, the fact that we rarely use the noun “state faith” does not imply that the
historical or social phenomenon it refers to does not exist in reality. However, when we use this
noun or the concept it means, it is indeed necessary for us to clarify its meaning, or analyse its ref-
erence.

2. An Analysis of the Concept

One of the two main concepts we are talking about here, the concept of “religious faith” ,
has very clear meaning®. At least, the common people are confident that they know the mean-
ing of “religious faith” . ® Therefore, we only need to analyse or clarify the other one, the con-
cept of “state faith”. And only after we grip the meaning of “state faith” , can we begin dis-
cussing its relationship to “religious faith”.

Then, what is the meaning of “state faith” ? Of course, after answering this question, we
should discuss whether the socio-historical phenomenon which it refers to exists or not.

Analysing semantically or logically, or literally, the concept “state faith” can only have
the three meanings;

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.

Now, let us see whether the socio-historical phenomena, which “state faith” means in
these three senses, do exist or not in the reality of China. Then, let us see, if they exist, what
characteristics they possess, and what relationships to “religious faith” they have respectively.

3. The State Faith in the First Sense and the Religious Faith

The “state faith” in the first sense, the state’s faith or the faith of state, does exist in today’s
China, but just exists in some limited sense.

As every observer of China knows, the Constitution of people’s Republic of China (PRC), has
continued to declare that the PRC is led by the Chinese Communist Party ( CCP) ; and the Constitu-
tion of the CCP has continued to declare that its “guiding thought” is Marxism and its “highest
goal” is to realize Communism. According to the numerous official documents of propaganda issued
by CCP since it was born 90 years ago, and in the common expressions to which Chinese people
have been accustomed since PRC was founded 60 yeas ago, CCP’s “guiding thought” or “highest
goal” has often been referred to as “faith” , that is to say, CCP has “faith” or “belief” in Marxism
or Communism. Having in mind the fact that CCP has instructed all the people of the country and
decided the state’s policies with its own guiding thought for 60 and more years, and the fact that

®  According to the two definitions of religion in A dictionary of Religion, the meaning of “religious faith” is “the faith in the ultimate”
or “the belief in mysterious superhuman power”. He Guanghu, “Religion” , in Ren Jiyu fE4¥AY ed. , (SR 1AI8L) Zongjiao cidian [ A Diction-
ary of Religion], (_k¥#g# 35 H it Shanghai cishu chubanshe [ Shanghai Dictionary Press], 2009).

®  Common Chinese people understand religion as “faith or belief in God or gods”. This undemstanding is very close to the meaning

mentioned above.
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CCP has made the “guiding thought” a general principle of the state’s constitution, we can say that
CCP, with its political power, has made its “faith” - Marxism or Communism - become the “state’s
faith” of PRC.

This is true that there has been some state’s faith in the last 60 years in the society of Mainland
China.

Nevertheless, however, we should add that this is true just in some limited sense, when we
take more facts into account. By “limited sense” , I mean that such a state’s faith is mainly found in
the discourse of propaganda as some official rhetoric. While talking about the intellectual nature of
Marxism and communism, the ethos or morality or character of the Party members, the education or
cultivation of the people, especially of the young people, and the ideals of the people or the future
of the society, CCP and its propaganda organs would often utter such rhetoric as “Our faith is in
Marxism-Leninism ” or “We believe in Communism” , as their custom of discourse. But such rheto-
ric or discourses had indeed been received or accepted by millions of common people, at least had
been seen as official or formal faith, for nearly 30 years since 1949 in Mainland China.

On the other hand, however, since the general disillusion ( described as “loss of faith” or
sanxin weiji, meaning crisis of faith, trust and confidence in mass media those years) brought about
by the national disaster of “Cultural Revolution” (1966-1976) , especially since the spreading cyn-
icism (and moral collapse and social anomie) caused by the defeat of justice in Tiananmen catastro-
phe (1989), such kind of rhetoric or discourse has appeared really less and less, though has not
been formally abandoned by the authority. Everybody living in today’s China knows the cause for
this ; nearly all the people, including Party members and Government officials, in the social circum-
stances of “all for money” and surrounded by the atmosphere of serious corruption, do no longer be-
lieve in such discourses, or do no longer consider them having any real meanings. So, we can say
more exactly that the “state’s faith” had once existed in some limited sense, but is now approaching
its actual death, @

As for the relationship of “state’s faith” to religious faith, we can argue for the two points:

A. The “state’s faith” is not really religious faith, though it has some quasi religiousness.

Firstly, such rhetoric or discourse cannot stand the test of theoretical analysis, because the
founders and theorists of Marxism defined it as a kind of “science” or a “social scientific theory”,
and named it as “scientific socialism” , but what science needs is reason rather than faith. As for
communism, in all its three possible meanings (1. the doctrines that private property should be a-
bandoned and equalitarianism should be realized, which were put forward from time to time in the
history; 2. the socio-political system in which Communist Party masters all the powers and resources
and controls the whole society, and which actually existed in a dozen more countries and continues
to exist in a few countries today; 3. a kind of future society described and prophesied by some
Marxist theoreticians) , it is really not a faith in strict sense, therefore is not a religious faith.

Secondly, people can also point out that such rhetoric or discourses and expressions have some
features, which are close to religious faith. For example, they appeal to affection more than to ra-
they seem to have forgotten that Marxism is some “scientific theory” intending to convince

tion
people by reason, rather than some “sacred doctrine” demanding submission; they concern moral
cultivation more than theoretical argument - they put emphasis upon the aspect of communism de-

@ In contemporary China, the authorities are still making efforts to maintain the official or dominant status of Marxism as its ideology.
However, while the Central Department of Propaganda of CCP, the State Ministry of Education and the United Front Department of CCP have
been spending hundreds of millions CNY to implement the “Project of Reconstruction and Propagation of Marxism” , the term “communism” and

related phrases (such as “communist faith” ) have been used less and less in reality at the same time.
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manding everybody“s selflessness for the public and sparing no efforts, rather than the aspect prom-
ising ” distribution according to everybody“s needs” ; they refer to the future condition more than to
the present situation - unlike the Communist Party of Soviet Union, CCP have not boasted of having
entered the communist stage, but only refers to communism as a distant ideal.

All these and some other features, such as the worship to the leader and the demand of com-
mon people’s sacrifice for “sacred” ideal or principle, have indeed made this “state’s faith” look
like some religious faith. But according to the strict definition of religious faith in academic study of
religion (i. e. the object of religious faith should have “ultimateness” , or “mysteriousness”, or
“superhumanness” ) , this “state’s faith” cannot be called a religious faith.

B. The “state’s faith” which has some nature of “quasi-religion” played a powerful role of ex-
pelling religious faith. In the 30 years between 1949 and 1978, all kinds of religious faith in Main-
land China had withered away and disappeared from society. The direct cause for that was the series
of political campaigns from above. But another important and obvious cause was that the “state’s
faith” had got stronger and stronger in those years, having resulted in some psychological imposition
with unprecedented scale of propaganda (e. g. all education from kindergarten to graduate school,
all propagation from social institution to mass media) , and resulted in some social imposition with
unprecedented scale of persecution (such campaigns as those from “Anti-Rightists” to “Anti-Right
Trend” , from “Socialist Education” to “Cultural Revolution” ). In 1950s, if you asked people in
China what their faith was, a very small minority of them might answer you that it was some reli-
gion. But in 1960s and 1970s, you could get only one kind of answer from nearly all the people:
that was Marxism (or Communism, or Marxism-Leninism-Mao Zedong Thought) | This was because
that long-term and abundant positive propaganda had inculcated to all the people the “unique cor-
rectness” of this answer on the one hand, and long-term and countless terrible persecution had dis-
played to all the people the “high dangerousness” of other answers.

The “state’s faith” of this kind shall expel religious faith, just because it is not religious faith
(it even includes atheism) and it trends to monopolize the intellectual fields. And it can expel reli-
gious faith, just because it is like religious faith (it had made itself some emotional, moralistic and
sacralised thing) , and it has some nature of quasi-religion. Therefore, when it is approaching its
actual death, in other words, when the authority is gradually becoming more “de-ideologized” and
the intellectual world is actually becoming more “pluralized” , it is becoming more and more unable
to expel religious faith. So, it is natural that the ideological resistance to religious faith has greatly
decreased in today’s China.

4. The State Faith in the Second Sense and the Religious Faith

The “state faith” in the second sense, the national faith, or the faith of nationals, does not ex-
ist in today’s China, if it refers to a single or unitary faith. For the faith of Chinese people or of all
the nationals of China today is very complex, multiple and diversified.

Firstly, contemporary Chinese people’s faiths can be divided into two types - religious faith and
non-religious faith. Secondly, while the religious faith of nationals of PRC has become very complex
and diversified, their non-religious faith is even more complex and multiple.

A. Religious Faith

Besides so-called “Five major religions” , namely Buddhism, Taoism, Islam, Protestantism
and Catholicism, there are various folk religions and new religions.

Among Buddhists, there still exist traditional sects in some sense, especially the Tibetan Bud-

6
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dhism in contrast with the Chinese Buddhism, and the Theravada Buddhism in Yunnan Province in
Southwest China. And there has appeared a very striking trend of secularization of Chinese Bud-
dhism, including commercialization and politicization, and relating competitions or strifes among
sects or Shan-men.

Taoism has still influence on Chinese intellectuals through its life philosophy, but its believers
are a very small minority of religious people. However, there exist two major traditional sects among
them Ch’uan-chen (or Quanzhen) Taoism and Cheng-I (or Zhengyi) Taoism.

Traditionally speaking, ten minority ethnic groups in China are Muslims. Nowadays, however,
Islam is much more active than before in converting Han people who are the overwhelming majority
and mostly are atheists. And it is worth noticing that many members of the ten groups are getting
more and more secularized, and some of them have been converted to Christianity.

In Protestantism, while so-called “Three-Self Church” has been steadily growing, so-called
“house churches” have had very surprising increase. Although Christian faith has had no place in
the official mass media, it has been exerting influence upon scores of million of contemporary Chi-
nese. In a very striking contrast to the “state’s faith” and its billions state funds consuming “propa-
ganda project” , Christian faith has been winning more people, especially poor people and young
people, and entering their hearts, even though it has found very little expression in mass media ow-
ing to the state’s censorship. On the other hand, we should notice that so-called “house churches” ,
as in the illegal status and therefore in the relatively closed and isolated situation, are very likely to
develop diversified forms of faith.

In Catholicism, while so-called “Patriotic” or “legal” church has been slowly growing for the
last 30 years, so-called “underground church” has never disappeared, even though has always been
under the pressure from the state. However, because of the politicization and bureaucratization of
the present institution, some leadership in the official Catholic churches, just as that in official
Protestant churches, is standing in opposition to the pious believers, especially to the believers in
the illegal churches. Therefore, what we have seen in Christian faith in today’s China is also a very
complicated and diversified picture.

In the last 30 years, a lot of folk beliefs have been rapidly recovered, and some new religious
movements have been seeking for ground. The former includes the worships of Guandi and of Wen-
chang and the like which are quite popular but unorganized, and the worship of Mazu and relating
temples and rites and the like which are well organized and powerful at local level. The latter refers
to some variant forms of traditional religions and some new religions coming from abroad, such as
Mormonism, Baha’i, Moonism and some sects or cults originated in Christianity and Hinduism and
other traditions. Nearly all the new religious movements are underground or under the severe super-

vision of police, as they are looked down by many people and officials as xiejiao ( vicious cults).
So, we do not know exactly how they are getting on. But we know that in contrast with them, the
Chinese traditional folk beliefs are treated with greater tolerance and even support, therefore are be-
coming more open and prosperous.

B. Non-religious Faith

Firstly, we can find some faiths which are like and are confused with religious faith, such as
“state’s faith” mentioned above ( Marxist or Communist faith) and Confucian faith. Although we
have found that the “state’s faith” is near to its actual death, we can find some individuals ( espe-
cially some senior Party members of old age) who still keep such a faith. And while most of Confu-
cian scholars deny that Confucianism is a religion, some of them advocate taking it as a religion,
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and their influence are getting stronger. © It is very ironical that some famous Confucian scholars
once refuted any ideas of Confucianism as a religion, but nowadays are petitioning for its religious
place under the state and even for its establishment as the sole “state religion” | Such an advocacy
or movement is turning away from basic academic or rational principles, tending to appeal to some
preoccupation or presumption. However, as only some scholars are enthusiastic in such a move-
ment, the common people or average masses have not become an active part in it, we cannot say
that it is a religious faith. On the other hand, because that it is lifting its emotional elements above
its rational elements, and it is evoking among some people much more passion rather than reflec-
tion, we can classify it as a kind of faith, namely, quasi-religious faith.

Secondly, besides the above-mentioned two quasi-religious faiths, contemporary Chinese have
also numerous varieties of beliefs and superstitions, such as fortune-telling, astrology, Ba Zi, Feng
Shui and so on. For their lack of overt collective activities and institutional organization, they can-
not be classified as religions. We’d better call them as some kind of folk faiths or beliefs. Further-
more, if we take in account the Chinese’ enchantment with, pursuit of and indulgence in wealth,
power, ranking, fame, eroticism and enjoyment, and call the values or ideals revealed in these as
some beliefs or faiths, we would have more reason to say that there exists no “state faith” in the
sense of national faith or faith of all nationals. What are appearing before us are indeed countless
varieties of individual beliefs or their alternatives. ©

Of course, since the “state faith” in the second sense does not exist at all, we do not need to
talk about its characteristics and its relationship to religious faith and so on.

5. The State Faith in the Third Sense and Religious Faith

The “state faith” in the third sense, the faith in state or the belief in state, does really exist in
today’ China, even though the phrase or the name is used rarely.

As statism or the similar phenomenon has had a long history of thousands of years and has been
extremely powerful in China,@ as a result, there has emerged some kind of faith or belief in the
state among the Chinese people since antique age. From Qin Dynasty (221BC-206BC) and West-
emn Han Dynasty (206BC-8AD) up to now, especially during the periods of establishment of unita-
ry national regime, a state machinery of a huge united empire which seemed omnipresent and om-
nipotent has become the greatest and strongest power that all the Chinese have ever seen and experi-
enced in this world. © Furthermore, as such a power has no limitation upon itself, it is very likely to
sacralise itself or to be deified in the mind of common people. In fact, for centuries in China, all
the imperial courts were called Tianque ( Heavenly Palace), all the emperors called themselves
Tianzi (the Son of the Heaven) , and all the subjects called emperors as Shengshang (the Holy A-

®  Recently, in Confucius® hometown Qufu, Shandong Province, the reconstruction of a Christian church was stopped, owing to the
government’s response to the Confucian scholars” petition that the “holy place of Confucianism” should be protected from invasion of foreign reli-
gion.

®  We can even see such a strange belief as “Li Yuchun Z=3 Belief or Worship” (Li is a pop singer who was elected as “super-
girl” by millions of fans years ago.

@ 1 have given a particular description and analysis of Chinese statism in my essay “The Dragon and the Dove” (in “Logos and Pneu-
ma” , Hong Kong, Spring 2011).

Much stronger is the experience or feeling of the Chinese than that of the Western people. Because in the Western civilization e-
merged after the fall of Roman Empire, state’s power was limited by church’s power; furthermore, owing to their faith in God who is above all the

sovereigns and states, people is less likely to absolutize state and make it an object of faith.
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bove ) , and this was true to any dynasties and empires ever existed in this country. While Christians
refused to worship Roman Emperors as Lords even at expense of lives in the West, Chinese Bud-
dhists accepted the fact that “the religious cause cannot stand without relying on the state lords” ,
though they once advocated the Buddhist principle that “Monks should not pay reverence to the
kings” when Buddhism entered China. In sum, as social organizations were too weak@ and the state
became the supreme and sole and overwhelming power in this world, it is natural that there emerged
the state worship, or the faith in state, among the Chinese who share the common weakness of hu-

man nature the tendency to look after and to flatter power. This is almost the inevitable in such
a historical situation.

The “faith in state” was strengthened to an unprecedented degree after 1949. As the social,
civil, political and all other organizations, which had been hidden and weak but became utterly
open and stronger with the decline of Manchurian Qing Empire and the foundation of Republic of
China (1912), were taken over by or transformed into the different organs of CCP and the Govern-
ment under the leadership of the Party, and became bureaucratized into the Party’s branches (e. g.
“Union of Workers” , “Federation of Youth” , “Federation of Women” , and “ Association of Writ-
ers and Artists”, “Communist Youth League” , etc. ), or broken or disbanded (e. g. former tribal
or patriarchal and grassroots’ religious organizations) from 1949, and as even non-state enterprises,
businesses and any other economical organizations - all kinds of factories, stores, companies and
corporations - were taken over by the state from 1956, all the people over through China had lost all
social or horizontal organization or association, and had to face directly, individually and respective-
ly, up to a sole pyramid-like organization unified from the top leadership down to the lowest leader-
ship. © All the leaders at all the levels of this organization are appointed by the above, except that
the few top leaders are appointed by themselves and through distribution of offices. So-called danwei
( work unit) that everybody belonged to, then, was no more than a particle or a cell of this unprece-
dentedly huge and rigid organization. Every individual was just like a single sand grain washed off
from any stickiness and rich soil, with no support, even no connection, and had to face up to the
blue sky in isolation - which was the only place where rain might drop from the cloud, though where
the sun was always a scorcher]

Therefore, at that time, a Chinese who came across any difficulties or problems would say that
he/she should qu zhao zuzhi ( go to the organization) , or would say zuzhishang hui jiejue de (the
organization’s leadership can resolve it, “shang” mens “above”), and his /her friends or col-
leagues would also say so to him/her! Then the Chinese used to say they yao yikao zuzhi (should
rely on the organization) or yao xiangxin zuzhi (should believe in the organization) ! Zuzhi did not
imply the “unit” that you belonged to and consisted of your common colleagues, but the leadership
of the “unit” , namely, the Party“s organization in it, especially the Party”s organ above.

Why does the “Party” s organization’ have such unimaginably great power? That is because that
the Party controls all the powers and all the resources of the state - not only of state’s organs or insti-
tutions of legislation, judiciary and administration, but also of the whole country, whole society and
whole people. So, “the organization” represents the state (and even the society and the people).
Of course, when the resolution of an individual’s problem was beyond the jurisdiction of the unit’s

@  In the words of Wittfogel, in oriental despotism, no matter how much wealth the property holders have, “they are not able to,
through organization and activity based on their property, exert any influence on the state power, and therefore form a threat to the autocratic re-
gime. ” ( Oriental Despotism, China Social Sciences Press, 1989) , 8.

@ The then popular expressions of this are “the whole country is a single round of chess match” and “exercising unified leadership of

the Party”.
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Party organization, or, when the leadership of one’s unit and upper unit was not willing to resolve
one’s problem, or even was itself maker of the problem, he/she would often say; “I believe in the
Party and the State (for the matter)” or “the Party and the State will one day make a just conclu-
sion” , as his/her final or ultimate comfort. The phrase “the Party and the State” mentioned here
sounds to have some abstract implication, but actually refers to the national or top leadership of the
Party and the State, which has the greatest power and authority. A Chinese psychological fact that
has never been explicated is; the phrase “Leader(s) of the Party and the State” which all the Chi-
nese mass media has been repeating many times everyday for sixty years is imparting to all the na-

tionals such a basic social reality the Party’s leaders master the state, and as the state’s power is
incomparably great, their power is incomparably great. Analysing in this perspective, so-called
“personal worship” of Mao Zedong in nearly 30 years since 1949 is but a form of worship of state’s
power (or, more directly, worship of the state), a distorted form of the “faith in state”.

With the existence of the faith in state (not in name, but in reality) , we can explain, to some
degree, why many Chinese people ( especially the grassroots) are still having worship of Mao who
brought to China so many terrible disasters. @ Because in the eyes of the people who cannot under-
stand rationally the relationships of the personage to the political party and the state and are not a-
ware of the limitation of the three things and have no faith in the transcendental ( God) , Mao is om-
nipotent for he masters the power of the state, he is the state. This state is so huge and has so many
organs of so enormous strength that it seems to be able to do anything at its will and to be the grea-
test power which the common Chinese can see around them on the earth. If such a power should
have become an object of faith or worship through a certain symbol, then, it would be natural that
Mao would have been made such a symbol, as he had been dictator and deified for nearly 30 years.

And to the same degree, this faith in state can be used to explain why the nationalism of many
Chinese people is going to the unreasonable enthusiasm years after the death of Mao and the end of
deification of top leader. For the Chinese nationalism has been actually penetrated, dominated and
distorted by the statism. @ That is to say, the “faith in state” expressed in the form of “personal
worship of the leader” during the former 30 years of PRC, found expression in a form of unreasona-
ble nationalism during the latter 30 years. Only this veiled faith in state, adding to very overt press
control, ignorance of the West and institutional hindrance, is able to account for the fact that many
Chinese, while cannot afford the expense of their children’s schooling, family’s medical care and e-
ven their own housing, still say they agree with Government to spend hundreds of billions of dollars
in Beijing Olympic Games and Shanghai World Expo, as the two events could render glory to the
state !

One of the characteristics of this “faith in state” is that it has taken “patriotism” as most popu-
lar and main expression in modern China. During the former 30 years of PRC, while the state faith
in the first sense or the “communist faith” occupied a higher position in the Party’s propaganda than
patriotism , ® the phrase ai guo (love the state) was often used immediately following the phrase ai
dang (love the Party), and the slogan “Love motherland” was also found everywhere. Further-

@ Cf. Li Xiangping Z£[6]%, “An Economical Analysis of the Faith in Mao Zedong” , in Wang Yan ed. , Teahouse for Sociologists,
No. 2, (Ji’'nan, Shandong people’s Publishing House, 2011).

@  See He Guanghu {i[ Y%, “The Dragon and the Dove: Natio-Statism and Catholic-Protestant Christianity in China Today” , in 3& X,
Daofeng [ Logos and Pneuma], (Hong Kong, Spring, 2011).

@ In fact, Marxism should oppose “the faith in state” , for it argued that state was only some tool and would disappear in the future;
and Marxist communism advocated the elimination of state; Workers have no motherland! Communism aims at “free development of every per-

son” as well as of humankind. K. Marx and F. Engels, Communist Manifesto, Chapter 2.
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more, the principle that “state is above collective, collective is above individual” was propagated as
basic part of communist morality. From 1980s on, with the decline of “communist faith” in the offi-
cial propaganda, “patriotism” has been raised to the top. And we should know that the Chinese
word aiguo zhuyi translated from patriotism has literally lost any sense of “patria” or country- fellows
as object of love, leaving instead the sense of guo ( meaning State) as the only object. In this way,
the word “patriotism” has readily become the properly expressive symbol of the faith in state.

Actually, the “faith in state” is just one of the “non-religious faiths” or beliefs mentioned a-
bove in Section 4. Judging in the perspective of religious philosophy, these various “non-religious
faiths” can be called “quasi-religions” or “pseudo-religions” , which mistake as the Ultimate those
various kinds of the penultimate or non-ultimate, such as human doctrines or isms, wealth, power,
rankings, fames, etc. As the worldly state itself has no ultimateness and is not God, the faith in
state is nothing more than a worship of some human power.

Therefore, the “state faith ”in the third sense, the “faith in state” , has the same relationship
to religious faith with that of any other quasi-religion and pseudo-religion to religious faith. That is
to say, firstly, it is in opposition to and competition with the religious faith, as it is not religious
faith but concerns ideas of value; secondly, it is not in full competition with religious faith ( espe-
cially in the country where atheists or people with no faith form a majority) , as it is some kind of
quasi-religious or pseudo-religious faith.

Just for this reason, we can see that many religious people are also patriots in today’s China, in
other words or in terms of this paper, they have also the “state faith” in the third sense.

Of course, what we are here referring to is just a social appearance, namely, a superficial phe-
nomenon existing among masses that are occupied by livelihood earning and cannot spare time for
considering such concepts or relationships.

Of the essence, true religious faith should relativize all the worldly things and affairs, inclu-
ding the state. Therefore, true religious believers could have different concepts or ideas of the state,
but should not absolutize it as an object of faith; instead, they should treat the state with reason.
After all, living memory of the humankind tells us that the “faith in state” or statism has brought to
the world enormous catastrophes in the last century; and clear reason tells us that the “faith in
state” distorts the human nature and reverses the order for the state and the people, transforming the
state, the tool for the purpose of people’s happiness, into the goal at the expense of people’s happi-
ness.

The significance of discussing this topic is to remind us of the existence of this danger.

2 June, 2011, Beijing
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Abstract: This article considers chopsticks as an element of Chinese culture for expressing an existent theology in contemporary
China. It seems that the contemporary Christian church in China has advanced into “adolescence” and has had her own experi-
ence of growing up, but she is not yet mature, since she is so eager to receive new ideas but so often negatively influenced by
them, and has frequent mood swings. She struggles under the burden of traditional authority, a complicated political context, an
immature system of church organization, changes in socio-moral ideology, and disordered biblical interpretation. Contemporary
China is both politically and culturally complex and the theology of chopsticks is an attempt to achieve a balance between the
two. This theology of chopsticks is a form of contextual theology with four core ideas: coexistence, balance, cooperation, and
two-as-one. These ideas have been utilized to examine the relationship between: 1) gospel and culture, 2) globalization and
contextualization, 3) reason and faith, and 4) church and state, in terms of theological viewpoint. Since this paper is only an
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An Introduction; Chopsticks as an Element of Chinese Culture for Expressing
an Existential Theology

In Chinese, chopsticks are zhii (/) , a two-piece instrument for eating food. © We do not
know when and where chopsticks were invented, but chopsticks are popular tableware in China with
a history of more than 3000 years. There is no doubt that China is where chopsticks originated, and
today there are many nations in Asia that use chopsticks as tableware, such as Japan, Korea and
Vietnam. From the viewpoint of cultural tradition, chopsticks are not only a distinctive part of Chi-
nese traditional culture, but also an element of Asian culture,

The materials of chopsticks are simple. We can imagine that use of chopsticks began as part of
agricultural culture in ancient China, when it was easy to make chopsticks from a branch of a tree in
wild country. Chopsticks are taken from nature and suggest a simple life; they are closely connected
to the context of farmers and labourers. Chopsticks demonstrate how peasants cultivated their lands,
farmed their fields, and enjoyed their own lives. Chopsticks are the most popularized tableware in
Chinese traditional culture. Sometimes different materials for making chopsticks could identify the
users’ social status and the amount of wealth they possessed. Generally speaking, chopsticks repre-
sent a most popular and egalitarian form of tableware. The materials of chopsticks can be cheap or
expensive, light or heavy, such as gold, silver, bronze, steel, black wood, padauk, bone, box-
wood, blue-white porcelain, bamboo, ivory, plastic, and so on. Sometimes artists or rich people
also try to decorate chopsticks by carving them or inlaying them with precious metals or stones.

@  Bi%F Lu Rong, { REZRIL) Shuyuan zhaji [ Bean Garden Notes] #— . “ RIEAH, FAEZ, MR HE. MATHE, HH#,
BRI, WA AR o AR, F R “E” . (JL(#HHE) Cihai [ Cihai -dictorinary ], 1989 4£4,2122) .
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However, no matter the material or how it is decorated, the functional importance of chopsticks as
tableware in food-culture remained the same. Therefore, chopsticks represent a simple and pure
cultural artifact that can be enjoyed by both the high and the low because they are close to the real-
ity of life.

Chopsticks’ cultural particularities and their symbolism are significant, and they are useful for
creating a Christian theology in both theory and practice when we add some socio-religious interpre-
tation. The basic idea of this paper is that chopsticks in Chinese tradition represent not only the pri-
mary need but also the cultural equality of common people. It seems that chopsticks’ purity and sim-
plicity silently reflect the peasants’ spiritual perplexity, their needs, their helplessness, their exis-
tential dignity, their pursuit of a better and more satisfying life, their eagerness, and their under-
standing of the fast-changing world. We can say that chopsticks are a special gift and a kind of exis-
tential wisdom given by God to Chinese people. Chopsticks can stimulate associative thinking about
Jesus’ disciples, their boats and their nets on the Sea of Galilee. Chopsticks also lead me to think of
Moses’ shepherding staff and the twelve baskets used to hold the pieces left from the “five loaves
and two fish”. The Chinese church needs to express the spirituality of the community of faith in a
way that reflects the existential reality of “working with believing”. For this reason, chopsticks are
an existential sign that conveys the significance of both individual and group faith; tranquility, puri-
ty, simplicity, aspiration, and love. In this paper, I understand chopsticks as an important cultural
element for developing an existential theology that is culturally contextualized. Therefore, it is enti-
tled “a theology of chopsticks”.

A theology of chopsticks is understood as seeking the proper balance between the “bitterness of
laboring” and the “happiness of believing”. No one can avoid the bitterness of laboring, as God
punished Adam and his wife when they sinned. The Bible says, “by the sweat of your brow you
shall eat bread, until you return to the ground, for out of it you were taken. You are dust, and to
dust you shall return. ” ( Gen.3:19) Chopsticks were created and refined by peasants in China,
they are as cheap and simple as dust, but they are also as expensive and dignified and sincere as
dust. As human beings, laborers need faith, God, and reverence, to respect and be respected, to
love and be loved. Chopsticks narrate these basic aspects of being human. Both “bitterness of la-
boring” and “happiness of believing” are important for expressing the originality and the innocence
of human beings as well as the civilization of humankind.

Therefore, human beings can receive happiness and hope through believing in the Lord Jesus
Christ. Christians neither live alone, nor avoid the real world. When Jesus left his disciples, he
prayed to his Father; “now I am coming to you, and I speak these things in the world so that they
may have my joy made complete in themselves. ” (Jn 17:13) This joy comes from belief in The
Lord. The theology of chopsticks attempts to seek a harmony between material satisfaction and spir-
itual need, as well as to keep a balance between the helplessness of poverty and the eageress to get
rich. It is concerned about some basic questions: why do people live? How can people’s lives be
more significant? These questions are existential and today have become important social/religious/
cultural/moral issues. Seeking faith cannot wait for material perfection; rather, pursuing human
dignity and rebuilding existential conviction must occur at the same time. Hence, material satisfac-
tion and spiritual need, as well as the helplessness of poverty and the eagerness to get rich are like
chopsticks-though their lengths differ and they be neither equal nor complete, yet chopsticks must
be two-piece.

The theology of chopsticks here has four core ideas: coexistence, balance, cooperation, and
two-for-one. Chopsticks are plural. A single stick cannot become zh? (%&/%)/#%). Only when two
sticks are combined, keep balance, mutually cooperate, and work together properly do they become
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chopsticks. In this way, chopsticks symbolize bringing out the best in one another. A good Chris-
tian theologian is like a skilled user of chopsticks-he/she can proficiently handle chopsticks to take
fine food and taste great theological cuisine. A pair of chopsticks cannot be separated, but depend
on each other. For this reason, I suggest using these four core ideas: coexistence, balance, cooper-
ation, and two-as-one to build a theology of chopsticks. “Coexistence” here means two sticks mutu-
ally exist in combination. “Balance” refers to a proper tension through which the efficiency of using
chopsticks can be optimized. “Cooperation” has to do with “working-together” and refers to the
skillful practice of using chopsticks and looking after one another. Finally, “two-as-one” means
“walking-together” and implies that a theology of chopsticks is a theology of “two legs walking” ,
where both share a joint target. Thus, “walking together well” gradually becomes “working together
well”,

It seems that the Christian church in contemporary China has entered into “adolescence” , she
has had her own experience of growing up, but she is not yet mature, since she is so eager to re-
ceive new ideas, but so often negatively influenced by them, and has frequent mood swings. She
struggles under the burden of traditional authority, a complicated political context, an immature sys-
tem of church organization, changes in socio-moral ideology, and disordered biblical interpretation.
In this article, I develop a theology of chopsticks based on the above-mentioned four core ideas-co-
existence, balance, cooperation, and two-as-one-to examine theologically the relationship between:
1) gospel and culture; 2) globalization and contextualization; 3) reason and faith; and 4) church
and state.

1. The Relationship between Gospel and Culture

Christianity has developed for 2000 years since the time of Jesus. The relationship between
gospel and culture has been very complicated. In Christian history, the relationship between gospel
and culture has experienced many changes, at times harmonious and at times in conflict, even to
the point of causing religious wars. Do gospel and culture necessarily conflict when Christianity en-
ters different cultures? I would rather think not.

H. Richard Niebuhr(1894-1962 ) in Christ and Culture (1951 ) describes five different forms
that the relationship between Christianity and culture can take, namely, Christ against culture, the
Christ of culture, Christ above culture, Christ and culture in paradox, and Christ the transformer of
culture. @ In these different forms of interaction between the gospel and culture, Niebuhr does not
say that the gospel and culture must be “tit for tat” nor does he relativize them. On the contrary,
his main idea is not only to promote dialogue between Christianity and local culture, but also to pro-
pose the possibility of mutual accommodation and adaptation between the gospel and culture. Neibu-
hr hopes to prevent conflict between Christianity and local culture, but not all conflict is unavoida-
ble. Thus, he seeks a proper method for promoting mutual accommodation that is also applicable in
the case of Christianity encountering a non-Christian cultural context.

In the past thirty years, Christian development in China has not encountered great opposition.
Religious policy has been relatively tolerant, the number of Christians is increasing rapidly, theo-
logical education is blooming, the positive influence of Christianity is well recognized, and more
and more Chinese people have leamed from Christian civilization. At the same time, the rapid de-
velopment of Christianity in China has aroused social attention, and many scholars keep a watchful

®  Niebuhr ,Christ and Culture,( New York: Harper and Row, 1951), 45-229.
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eye on the contemporary development of Christianity. Some attitudes toward Christianity are rational
and calm; however, others are critical, especially those from the viewpoint of cultural-sociology.
Consider the following two cases:

Case I; On 18" Dec. 2006, ten scholars from different universities published a public proposal
together titled “ Our Viewpoints on Christmas”. ® The article argues that the Chinese people should
deal cautiously with “Christmas Fever”. They see Christmas as a form of western cultural expansion
in contemporary China, and are concerned that the rise of Christmas and its prevalence in China can
lead to a de-emphasis on Chinese traditional culture. They urge business persons to profoundly re-
think their commercial actions, and remind the younger generation of the reality of Christmas. They
argue that the blind following of Christmas reflects a “mass cultural unconsciousness” , hence they
propose that China should reemphasize the importance of Chinese traditional culture and strengthen
traditional cultural education and be deeply concerned about folkways and customs. However, they
also declare that their article does not aim at opposing the Christmas of Christians or the activities of
Christmas organized by and for the Christian churches.

Case II; On 27" Dec. 2010, an author named Chixian Mingyi published an article on the In-
ternet titled, “They Want to Crucify Confucius; A Comment on the Event of Building a Church at
Qufu”. @ Qufu was Confucius’ hometown 2500 years ago and is now still an attractive, well-known
and symbolic place of Chinese traditional culture. The article asserts that the Confucians who wor-
ship in the Confucian temple will feel a great pressure if Christians want to build a church only three
kilometers away from Confucian temple, more than ten meters above the height of the temple, and
which can accommodate three thousand Christians. They feel that such a Christian church would be
like a big frog in a small pond, as Qufu is a small city with an architectural style of Ming-Qing dy-
nasties. They also suggest that the number “3000” is a sarcastic action toward Confucius. The au-
thor also argues that building a Christian church at Qufu is a plot, and that the local government
does not understand that it is firstly a political event, secondly a cultural event, and thirdly an eco-
nomic event. Culturally speaking, the author says that the issue of Qufu local people’s cultural men-
tality and emotion must be taken into consideration. Building a Christian church does consider the
wishes of Qufu’s Christians, but it does not respect the feelings of Qufu’s 600,000 non-Christians.
Christians at Qufu are only about 10,000. According to the author, Qufu belongs to Chinese over
the world, therefore building a Christian church at Qufu needs to consult all Chinese people. They
feel that they cannot tolerate the event, and they neither want to see religious-cultural conflict in
Confucius’ hometown, nor to see Confucius and Mencius kneel to a foreign Christian culture. The
author also asks for supporters in many ways, and the article has already attracted significant sup-
port from Confucian persons and organizations around the world.

Generally speaking, in the past 30 years, Christian development in China has not been trou-
blesome. The above-mentioned cases are not representative of the relationship between local cultural
conflict and Christian expansion in contemporary China. However, the cases do reflect how the rap-

®  The article can be seen in internet, in Chinese: (& Hi SULRIALRIR, 337 Hp B T 0tk AT FHET” RBHF %)
Zouchu wenhua jiti ; wu yishi, tingli Zhongguo wenhua zhutixing ; Women dui Shengdanjie wenti de kanfa [ Leave from the Collective Non-realiza-
tion of Culture, Support the Objectivity of Chinese Culture; Our Opinions on the Issue of Christmas], (2010/3/12) http://news. xinhuanet.
com/edu/2006-12/21/content_5515642. htm |, http . //bbs. 5iyq. com/viewthread. php? tid =48640

@  The article can be seen in internet in Chinese: “7fE.Bi5 Chixian mingyi” : { {ifiTEIFLFEIETFE F— Pl B EEE
K#EEEM) Tamen yao ba Kongzi dingsi zai shizijia shang ——Ping Qufu jian jidu dajiaotang shijian [ They want to crucify Confucius on the
Reflection on the Issue of Cathedral Construction in Qufu], (2011/9/11) http.//www. tianya. cn/publicforum/content/free/1/
2066811. shtml

Cross
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id revival of Christianity in China has caused many concerns, in which some are supportive, some
approve, some are neutral, some oppose, and some are uncertain. All these concerns imply that the
possibility of the conflicts between the gospel and culture can still be seen. At the same time, these
phenomena also show that the contemporary social mentality is complicated, and they imply a lack
of cultural-psychological preparation for, and anxiety and apprehension about, the development of
Christianity.

Case I “Christmas Fever” as a Christian cultural phenomenon is a reality in contemporary Chi-
nese society and reflects a commercial action under the influence of economical globalization.
“Christmas Fever” indicates that a conceptual and commercial Xmas has become fashionable in
metropolitan areas and that it has created many commercial chances for businessmen. Xmas has not
only become a symbol of consumption and of the economic-cultural strength of upper-middle clas-
ses, but has also become an imitation of the western life-style for urban youth. For non-Christians,
a commercial Xmas is the result of rapid process of urbanization in contemporary China. This phe-
nomenon reveals the loss of identity of modern Chinese people on one hand; on the other, it dis-
plays an external cultural strength and de-emphasis of local traditional cultural. The phenomenon of
“Christmas Fever” can be understood as a secularized Christian revival on the surface, as a com-
mercial celebration of a Christian festival and a non-religious fast-food culture.

“Christmas Fever” has been causing a lot of arguments about cultural conflicts. Some people
see Xmas as a chance for self-satisfaction through consumption and for getting relief from the pres-
sure and nervousness of urban competition. Some understand Xmas as the expansion of western cul-
ture, hence they suggest that it is not only necessary to protect Chinese traditional culture, but also
to reject Xmas. Some feel that the young generation is so lacking in traditional cultural education
that it is possible for the youth to be blind followers of non-rational westernization. Some also say
that it is not necessary to be so worried, perhaps the youth are just looking for fun and relaxation.
Some regard Xmas as a phenomenon of economic globalization, and do not consider it necessary to
see Xmas as a seriously religious occasion or expression of cultural conflict. Some also complain that
Xmas has become a festival of the rich, and because of the gap between rich and poor is getting lar-
ger, the story of “The Little Match Girl” has been repeated in contemporary China. Some argue
that the youth attending Xmas’ eve is like taking part in a temple fair during Spring Festival and that
they treat Xmas the same as hip hop street dancing or as participating in Valentine’s day.

Case II obviously shows that the possibility of conflict between Christianity and Confucianism
still exists. The case reveals a core problem; some (many) people in contemporary China still view
Christianity more as “a foreign religion” than a Chinese religious belief. They do not accept Christi-
anity as a Chinese religious community through which the church can be built, and Christian charity
and non-profit organizations can be set up. That is why they understand building a Christian church
at Qufu not only as “a political/cultural/economic event” , but also as a demeaning action towards
Confucius and one that implies Confucians kneeling to a foreign religion. This view at least reflects
that the process of Chinese contextualization of Christianity has a long way to go. If we can treat
Christianity not as an imported religion but as a Chinese mentality, then we may see building a
church in our own land as our own business. Perhaps this approach could be useful to reduce the
confrontation. At the same time, this case also exposes non-Christian society’s lack of a proper atti-
tude toward the rapid development of Christianity in China, and reveals the crisis of Chinese cultur-
al self-confidence that makes it hard to understand, accept, or acknowledge the newcomer.

It does not necessarily matter if Xmas must be religious or if building a church at Qu-fu pres-
sures or challenges others. But religiously speaking, these two cases remind us that Christianity
should not be too closely tied to western culture and western life-style. It is not right to tie religious
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Christianity to Western Christian culture, because when doing so, Christianity is easily misunder-
stood as foreign cultural expansion, then it consequently causes the vigilance of Chinese traditional
culture, so far as to lead the possibility of so-called “cultural conflicts”. Chinese Christians not on-
ly need to avoid making Christianity a victim of globalization, but also need to seek a more harmoni-
ous existence and positive development in contemporary China within the context of globalization. It
is not good to see that Christian development is unharmonious with Chinese traditional culture. It
would be very bad if we find that the conflicts between Christian development and Chinese tradition-
al culture cause mutual political distrust between China and the West, a confrontation between the
gospel and culture, or cultural relativism. When the development of Christianity deeply touches lo-
cal culture and ideology, the criticism could occur. Cases similar to “Xmas Fever” and building a
church at some culturally influential place can also be seen other countries in Asia, Africa, and
Latin America.

Therefore, we may think of the importance of chopsticks: the gospel and culture must be able
to “coexist harmoniously” , “accommodate each other”, “balance each other”, “cooperate with
each other” , and “walk together”. We believe that Christianity is positively alive, Chinese tradi-
tional culture is alive, too. Chinese Christians should hold the chopsticks firmly, as they are both
Chinese and Christian, and integrate the identity of Christian belief and the identity of Chinese tra-
ditional culture. Cultural identity cannot replace one’s religious faith, all human beings have the
right to choose their own religious belief. At the same time, one’s religious faith cannot change his/
her cultural identity such as race, complexion, custom, or language. Cultural identity in this sense
is congenital. All human beings are born into a certain culture, and while they may change their
lives, but they cannot change where they were born. The identity of faith is given by God, and it is
accepted by humans through free will and reason as well as spiritual choice. Personal faith belongs
to the human pursuit of the ideal. Therefore, both cultural identity and the identity of faith are hon-
orable and indispensable. God never demands that a Christian or a theologian give up their own cul-
tural identity. The Christian gospel and Chinese traditional culture in contemporary China can coex-
ist, and it is unnecessary to create or promote a disharmonious and mutually disadvantageous out-
come.

From my point of view, the Christian gospel is an excellent seed, while Chinese traditional cul-
ture is a splendid soil; plant an excellent seed on some splendid soil and it is not hard to see it
bloom and bear fruit. We are not to intentionally enlarge the conflicts between the gospel and cul-
ture, but should seek the wisdom given by God to avoid conflict. The gospel and culture should not
war against each other, since they are not enemies, but allies.

2. The Relationship between Globalization and Contextualization

Globalization is defined as “a social process” that produces an existential transformation of hu-
mankind whereby people develop cross-regional interactive relationships. In this way, globalization
reflects the extent and rate of progress of human civilization. Globalization sometimes is seen as
“global proximity” and “global interconnectedness”. Some directly define globalization as “the
world as a whole” or as “a global village” or “deterritorialization”. There is another definition giv-
en by the UN for describing a close international relationship, which is “our global neighborhood” .

The definition of contextualization is not counter to the definition of globalization, and contex-
tualization does not mean “deglobalization”. Contextualization is from contextus in Latin, literally
meaning “connection” or “coherence”. The Latin etymology of the word consists of the Latin prop-
osition cum (with) and the verb texere (to weave), and it then accordingly becomes “weaving to-
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gether” , and by extension “the time-space boundaries of understanding”. Spanish philosopher José
Ortegay Gasset correctly uses “I am me and my circumstances” to describe a contextualized existen-
tial reality: people do not exist outside themselves and their circumstances. ® This philosophical in-
terpretation constitutes and excellent definition of contextualization. In general, contemporary China
is experiencing the close interaction of both globalization and contextualization. Challenge and op-
portunity coexist, particularity and universality are woven together, integration and de-integration,
cooperation and competition, as well as independence and interdependence all intersect. Christian
theology is both global and contextual. The theological thought of 2000 years of Christian history is
characterized both by globality and locality, by universality and particularity. Through the close in-
teraction of globalization and contextualization, the spirit of Christianity can settle in Chinese cultur-
al soil and benefit the revival of China.

The theology of chopsticks is beneficial for dealing with the relationship between global and lo-
cal. In contemporary China, the relationship between global and local is a hybridized cultural phe-
nomenon, and so is hard to analyze. The global sometimes can be realized in the local; similarly,
the local can exist in the global. For example, in the process of globalization, cultural universality
is easily perceived, while economic globalization is also spreading. While Coca-Cola becomes more
and more popular, the idea of Coca-Cola becomes a globally fashionable cultural sign. Although
some Americans still regard the idea of Coca-Cola as American, many people feel that it belongs to
the world. A similar phenomenon is evident with Chinese restaurants becoming popular throughout
the world, and therefore Chinese food culture belonging both to China and the world. Coca-Cola and
Chinese restaurants imply a cultural weaving of “global in local” and “local in global”. Coca-Cola
and Chinese restaurants do not necessarily lead to cultural homogeneity or cultural hegemony, but
can also produce more complicated interactions around the world, leading to greater cultural diversi-
ty and cultural heterogeneity. It is not easy to judge the good or bad of such interactive phenome-
non, but we hope it will become a virtuous cycle. When the global encounters the local, both un-
dergo a process of close interaction.

From the viewpoint of Christian theological contextualization, in contemporary China there is a
reality that Christian ideas and Neo-Marxism are not effectively syncretized, but harmoniously co-ex-
ist. Transplanting Christian thought into a non-Christian context needs a localized process of diges-
tion and acceptance. Chinese culture is so tolerant and flexible that the global and the local can be-
come friends. The theology of chopsticks signifies a positive balance between global and local within
complex interactive circumstances. Christianity is both global and local, which means that Christian
faith is global, but Christian existential contexts are always local. Both global and local are co-exist-
ing, balanced, cooperative, and interactive; Christianity as a religion is “international” , but it is
still “national”. In this sense, “national” can be “international”. In the past 30 years, Christiani-
ty in China has maintained independence; in the meantime, it kept a close relationship and dia-
logue with ecumenical Christian bodies. For Chinese Christianity, “independence” and “interde-
pendence” can work in concert. Since the 1980s, Chinese Christianity has tried to recover diplo-
matic relationships with churches all over the world. Chinese Christians do not wish to see Chinese
churches isolated from ecumenical churches. The churches in China are strengthening their commu-
nication with other churches around the world while stressing their own national independence. The
churches in China do not want to establish a branch of Christendom that is separated from other
churches around the world. In one sentence, independence and interdependence are simultaneously

®  Costas, Orlando E. , Christ Outside the Gate: Mission Beyond Christendom, ( Maryknoll: Orbis Books, 1988) , 4-5. José Ortegay
Gasset (1883-1955) was a Spanish philosopher, who was teaching metaphysics at the University of Madrid.
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important for today’s Christianity in China.

Christian theology not only attempts to express human aspirations such as human rights, digni-
ty, freedom, and equality; it also attempts to discover the differences of human existential circum-
stance such as cultural context, historical background, political structure, human ethos and so on.
Christianity as a global religion asks that theology be simultaneously concerned about both the global
and the local. However, Christian theology as an academic discipline cannot completely rely on in-
ternational or regional political transformation, as no theoretical study can always keep up with polit-
ical changes. It is not right to say that the enterprise of Christian theological contextualization should
follow globalization, political idealism, or westernization. China faces both opportunity and chal-
lenge, while encountering uncertainty and changeability. Hence, the development of Christian the-
ology should be closely tied to this era, and it would not be a good choice for Chinese Christian
churches to shut themselves off from global and local reality.

Chinese Christian theologians, therefore, should carefully listen to the revelation of God as it
speaks to Chinese Christians and the church in this era, and keep a balance between globalization
and contextualization. Doing Christian theology in contemporary China requires a proper attitude:
“doing and thinking contextually and globally simultaneously”. Global and local are equally impor-
tant for Christianity in China, where cultural diversity has already long existed. Doing Christian the-
ology and the practice of Christian faith are both in the process of globalization and of contextualiza-
tion. They are conducive to establishing a healthy, orderly, and highly developed society. That is
why Chinese Christianity should pay close attention to both the global and local aspects of contempo-
rary transformation. Locally speaking, utilitarianism, non-realism, and blind optimism are of no
use in the construction of a contextual theology; globally speaking, the uncertainty and unpredict-
ability of globalization seem to be possibly influential factors in Chinese Christian theological con-
struction. The emphasis on theological contextualization does not hinder China from becoming a su-
perpower; in the same way, the stress on globalization does not exclude the achievement and con-
structiveness of Christian development. Chinese Christianity not only stands for contextualization,
but also for globalization. Two legs, globalization and contextualization, need to be equally strong,
and then they can walk together properly. This view fits with the theology of chopsticks we are con-
sidering here.

3. The Relationship between Faith and Reason

The relationship between faith and reason has been one of the most controversial theological is-
sues for long time in the history of Christian theology. For Christians, “faith” not only means “be-
lief” or “dogma” , but also the acknowledgement of key Christian ideas such as the authority of the
Scriptures, confessional elements, doctrinal thought, spiritual experience, the gospel, the revela-
tion of God, personal salvation, the inner life, the fidelity of believers, and so on. “Reason” not
only means “knowledge” or “learning”, but it also basic human thinking abilities, such as analy-
sis, criticism, understanding, methodology, epistemology, interpretation, and so on. In the history
of Christian theological thought, many Christian theologians have kept a balance between faith and
reason. Completely irrational faith easily becomes superstitious; similarly, purely rationalized belief
easily declines into atheism. Some of the main viewpoints on the relationship between faith and rea-
son are given below.

The first is “I believe because it is absurd” ( credo quia absurdum est). It is said that this the-
ological phrase was invented by Tertullian (ca. 196-212). We know that Tertullian was an impor-
tant theological master who defended Christian orthodoxy. He stressed the idea of “the rule of faith”
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(regula fidei) , and upheld the hermeneutic principle of realism against abstract speculation, phi-
losophy, and metaphysics. His theological thought was full of rational radiance. The phrase, “I be-
lieve because it is absurd” emphasized Christian faith as an acceptance of absolute obedience, al-
though many interpretations of Christian dogmas ( as such the Incamnation, the Resurrection, and
the Trinity) could not be proved on rational grounds.

For Tertullian, the greater the absurdity of Christian faith, the more Christianity expanded.
Similarly, the more difficult God is to understand, the more believers are convinced. For instance,
Tertullian argued that the Son of God was crucified, dead and buried, that these things are absurd,
but they must be believed. Similarly, the resurrection of the Son was undoubtedly absurd, and the
resurrection goes against ordinary experience, but Christians deeply believe it. Faith is above ordi-
nary human reason. Tertullian’s thinking of the relationship between faith and reason was highlight-
ed paradox, as he asserted that the gospel is a foolish philosophy, yet that Christian faith and the
interpretation of Christian truth can be still rational. The phrase “I believe because it is absurd” re-
fers to a reality that some particular understanding and interpretations of Christian faith transcend
reason, and even sometimes go against human reason. Christian faith cannot always be clear within
the context of rational analysis, and Christian faith cannot always act in accordance with critically
logical speculation.

The second is “faith prior to reason” (fides praecedat rationem/fidei prius credamus) , which
was based upon St. Augustine’s religious thought. “Natural law” is an important theological idea
that was taken from Platonic philosophy. Augustine understood “natural law” as a basic principle of
the rational human soul. According to Augustine, “natural law” is a result of human reason and
conscience, and the created human can know the existence of “natural law” through their own rea-
son and conscience. This is his theory of illumination, namely, God is the source of grace and of
the truth, God illuminates the human spirit, God is the light of the truth, human reason may under-
stand and interpret God’s truth through illumination from God. However, Augustine emphasizes that
human reason cannot be illuminated unless human reason is under a pious faith. Therefore, faith
must be prior to reason, just as the illumination of grace is prior to human cognition. For Augus-
tine, all human cognition is decided not by human reason and conscience, but by the faith of human
beings that is the result of the will and illumination of God. Hence, Augustine believes that humans
cannot understand and interpret God and His truth unless they trust in and love God. Augustine
stresses that faith is more important than reason in a certain sense, although reason always helps us
understand and interpret the nature and substance of God. Faith and reason are coincident, and
they are given through the Creator’s wisdom. Augustine argues that we should not try to understand
God’s word in order to believe, but believe God’s word in order to understand.

The third is “faith seeking understanding” (fides quaerens intellectum) , which also means “I
believe in order that I may know” ( credo ut intelligam). It is said that Clement of Alexandria (150-
215) was the earliest person to put forward this idea. And later in the Middle Ages, the idea was
developed by the early Scholastic theologian Anselm of Canterbury (1033-1109). Anselm asserted
that faith and reason are not contradictory and faith can relied on reason, but he did not suggest that
man can be converted to Christianity solely through depending on reason. He hoped that correctly u-
sing reason as an effective weapon could reduce and revise the misunderstandings of unbelievers. At
the same time, reason can enrich, strengthen and deepen human faith. This view made a positive
contribution to anti-heresy during the Middle Ages.

The final formulation is “I understand in order to believe” (intelligo ut credam) , which was
supported by the Scholastic theologian Peter Abelard (1079-1142). Abelard stressed the impor-
tance of human reason for Christian faith, namely, “understanding for believing”. He overturned
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the idea of “faith seeking understanding” which was given by Anselm of Canterbury. Abelard’s the-
ological methodology had a tendency toward rationalism and skepticism. He proposed that seeking
and understanding the truth involves interrogation, and raising questions. Doubt is not sinful, but
the beginning of the truth. Therefore, for Abelard, Christian theology was an analytical and specu-
lative science.

The above-mentioned four typical relationships between faith and reason have influenced Chris-
tians and churches in different ways for a long time. We cannot say that one is better than the oth-
ers; rather, we need to absorb and learn from all of them for building a stable foundation for our
Christians and churches. From the viewpoint of Christian development in China, currently, Chinese
churches need to avoid two extremes. The first is over-liberalism and pure rationalism. Since the
start of the Enlightenment in the eighteenth century, western rationalism has been dominant for two
hundred years. In contemporary China, the rise of Christian rationalism has caused the decline in
Christian piety and division in the churches. A non-religious Christianity could result in a reduction
of Christian numbers. Urban Christians and the so-called intellectual Christians have had a tenden-
cy toward Christian rationalism. The second extreme that calls for attention is Christian fundamen-
talism and an overly conservative faith. Chinese Christian faith is sometimes mixed with Chinese
folk religious characteristics, so that they are not only uninterested in but also completely ignore
church tradition, dogmatics, and church order. Sometimes they are characterized by local tradition-
al piety, social-cultural ideological purity, and personal stubbornness. In some rural areas, Chris-
tians still maintain their simple and completely non-rational faith. Nowadays, there is an anxious
phenomenon that urban Christians and rural Christians question the reality of one another’s faith;
they doubt one another just as Christian fundamentalists and liberals have done in the West.

Therefore, we need to deal with this issue using the theology of chopsticks. From the view-
points of the doctrine of Creation by God and the doctrine of human nature, human beings were cre-
ated by God in God’s own image and likeness (imago dei). The image and likeness of God means
that God has given humans reason, free will, spiritual sensitivity, conscience, emotions and so on.
Faith and reason are from the same root, according to the doctrine of Creation by God. Opposing
and depreciating human reason has caused believers to move toward Christian extremism, heresy,
and even superstition. On the contrary, opposing and belittling Christian faith and religious experi-
ence has led rationalists toward atheism and the loss of religious faith. Faith and reason are inter-
twined. ,Like a pair of chopsticks, faith and reason should be equally important.

One would become a robot if their faith was without reason, because they would not be able to
think. God has given man free will in order that human beings can use reason to think. Faith and
reason should not become the victims of relativism; on the contrary, they should be maintained in a
balanced and cooperative coexistence, as they influence and constrain each other. Faith and reason
need to be integrated to build a whole “person”. In this sense, the theology of chopsticks is help-
ful. Faith and reason for Christians are like a pair of chopsticks that cannot easily be separated from
each other or operate exclusive to one another. Rather, they are mutually attractive and coopera-
tive. God delights in human beings who are reasonable, good at thinking, and full of wisdom, but
did not give them reason, knowledge, and the capacity to think so they would oppose Him or give
up their faith in Him or be arrogant. Similarly, God is pleased by a faithful and pious and moral
person, but he does not bestow faith in order for people to degenerate into ignorance, stubbornness,
unreason, and non self-control as well as superstition.
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4. The Relationships between Church and State

According to Sun Yat-sen, politics simply means the administration of people. Then we may
say that the Christian church as a community of faith existing in the society is also political. Chris-
tian faith can be individual, but the Christian church as an assembly of believers cannot be com-
pletely isolated from society. The church is multitudinous, social, and a community of faith. It is
both ecclesia and koinonia. Though the Christian church may have its own independent ideology
and political system both in theory and practice, it cannot be separated from the reality of worldly
politics. Even though the Christian church can have its own independent administration, it is still
political as the expression of a political ideal. In the past 2000 years, the relationship between
church and state has encountered many difficulties. We cannot subjectively say that one model of
the relationship between church and state is better than others in different times. Similarly, we are
not able to give an absolute judgment on the relationship between church and state in different con-
texts. What we can do is to learn from the history, which in Chinese is yi shi weijing Pl & A%%,
meaning literally “see history as looking into a mirror. ”

Now let us start by presenting the different forms of relationship between church and state that
have occurred over the course of the history of Christianity.

In the first century, when Christianity started, the relationship between church and state had
not yet formed. The Christian church was not yet became an organized institution, but a newly born
religious phenomenon that encountered many criticisms and strong opposition from different socio-
cultural powers. The strongest attacks and persecution came from the dominant classes and political
rulers. When Christianity came into existence, the Roman Empire had already long existed. Jesus
did not participate in politics, but he did discuss politics. Paul had been a leader, persecuting
Christian churches and Christians, and he knew all about politics. Later when he converted to
Christianity, he was no longer interested in politics, but became an apostle of the gospel. Christian-
ity in the time of Jesus and Paul had not yet developed a certain type of relationship between church
and state.

However, we need to consider how to understand and interpret the saying given by Jesus that is
recorded in the Synoptic Gospels ( Matt. 22:15-22; Mark12;13-17; Luke 20:20-26). When he
was asked whether his disciples should pay taxes to Caesar, Jesus answered, “Give to Caesar the
things that are Caesar’s, and to God the things that are God’s”. Many people understand the words
as the key theoretical basis for understanding the relationship between church and state. In fact, the
sentence of Jesus did not deeply touch upon the principle of the relationship between church and
state, nor put forward a conclusion concerning the relationship between church and state. Rather, it
was a political opinion of Jesus on the subject of whether his followers should pay taxes to the Roman
government. The Jews had political rights, but were under the rule of Roman authority at the time.
Jesus suggested that his disciples and followers should pay the taxes to the government and honor
secular authority, while maintaining their faith in God and obeying the sovereignty of God and hono-
ring God. This was a political viewpoint and an opinion on paying taxes. Jesus proposed that “the
things that are Caesar’s” are different from “the things that are God’s” , which means that church
and state belong to different realms of authority and therefore do not have to interfere with each oth-
er. According to some biblical commentators, Jesus did not clearly mention how to distinguish be-
tween the things that are “Caesar’s” and “God’s” , nor did he suggest how to deal with conflicts be-
tween the two. He did not attempt to specifically define the boundaries between government and
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church or between political authority and church power. ©® Paul basically followed Jesus’ idea when
he said in Romans 13:1-7, “let every person be subject to the govemning authorities. ” (ESV) Pe-
ter, too, took a similar viewpoint (I Peter 2:13-17). Both Paul and Peter emphasized Christian
“obedience” or “subjection” to secular authority. The two reasons they gave are as follows; first,
they believed that secular authority existed by God’s permission; for them, secular authorities and
earthly institutions are divinely appointed. The second reason is that they believed that God uses
secular authorities to punish those who do evil and to praise those who do good. Therefore, the ex-
istence of political institutions is the will of God. Christians as human beings are social, too.
Hence, Christians should accept the supervision, restriction, and administration of secular regimes.
In this sense, earthly powers are the servants of God, too.

One influential example of the relationship between church and state we need to consider is
“the combination of church and state” (in Chinese zhengjiao heyi B{Z{f—) , also called “the in-
tegration of church and state” (in Chinese zhengjiao yitihua B{#{—{&{k). When Constantine
(2887 -337) became Roman emperor, he converted to Christianity and ended the persecution of
Christianity. From AD 313 until his death, he vigorously promoted Christianity as the state religion
of Rome. From that time on, Christianity was officially protected and enjoyed many privileges. On
the surface, making Christianity the official religion of Rome promoted the unity of church and
state. However, in fact, the relationship between church and state since Constantine became a com-
plicated and blurry affair. During the Middle Ages (5th to 15th centuries), the relationship be-
tween church and state became more ambiguous, and political authority and church power often
clashed. Generally speaking, “the combination of church and state” in the Middle Ages became the
mainstream model. Given the dominant influence of Roman Catholicism both in European culture
and in Continental ideology, church authority and political regimes needed to be close, so that Eu-
ropean secular politics often intervened in and infiltrated Christian church organizations and person-
nel systems. In theology, the thought of theocracy and Christian ethics deeply influenced people’s
lives. All these elements fostered the integration of church and state in the Middle Ages; the rela-
tionship between church and state as well as between secular authority and church authority was not
separable.

The second model to consider is “church exceeds state” (in Chinese jiao gaoyu zheng (5T
). In the Church Fathers era, Tertullian (active 196-212) and Cyprian (200-2587) were main
supporters of Episcopacy. Practically speaking, in the aspect of church administration, Episcopacy
implied that church authority could be more prior to secular authority; however, this did not lead of
necessity to the idea of “church exceeds state”. In the Middle Ages, there were some Christian the-
ologians who emphasized the importance of the idea of “church exceeds state”. For example, An-
selm of Canterbury (1033-1109) asserted that church authority must be higher than secular royalty,
and he opposed the viewpoint that bishops can be appointed by the King. For this reason, he even
clashed with William IT (1087-1100) and had to go into exile two times, from 1097 to 1100 and
from 1103 to 1106. Similarly, the Pope Gregory VII (? -1085) also emphasized that church au-

©® R(EB - BERERA) B Y Shengjing . Xinyue [ The Bible . New Testament] &4y, ( ¥ Shanghai ; & [FE7E # ff}2 Zhong-
guo jidujiao xiehui [ China Christian Council],1995) ,52, {(X&5R) #1#) Shengjing . Xinyue [ The Bible . New Testament] &4} Shengjing
. Xinyue [ The Bible . New Testament ] ,(B§ 5% Nanjing: H [E 7B # /)& Zhongguo jidujiao xiehui [ China Christian Council],1998) ,41,
{21 42 X257 21 shiji Shengjing xin shi [ The New Interpretation of the Bible in the 21st Century], (¥ Xianggang: {8 FiE £ i<
Fuyin zhengzhu xiehui [ The Association of Evangelical Testimony to the Lord ],1999) ,990, ##%# Yang Mugu 45, { H{ 0 et )
Dangdai shenxue cidian . shangce [ The Contemporary Dictionary of Theology, the First Volume ], ( 53t Beibei: #& 4 5 H it Xiaoyuan
shufang chubanshe [ The Campus Bookstore Press], 1997) ,215,
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thority should be prior to secular authority, and thought that Roman Bishops had global authority,
whereas all secular regimes should be limited by political, territorial, national, and cultural factors.
In this sense, church authority was above that of nations, geography, culture, and ideology. Later,
in the period of Pope Innocent III ( Pope 1198-1216) , the Pope boasted himself without scruple as
the vicar of Christ, so that he alone could lead the world.

One of the most important Christian theologians in the Middle Ages was St. Thomas Aquinas
(1225-1274) , who in theological theory promoted the idea that the Pope had an absolute authority
not only over the churches, but also over all nations. In 1274, the infallibility of the Pope was as-
serted by the Second Lyon Council. In 1302, Pope Boniface VIII even announced that the Pope has
two swords: one is spiritual, and the other is secular. For him, the Pope should rule over both the
worldly and spiritual realms.

The formation of the idea “church exceeds state” resulted largely from the following factors.
First, in the Middle Ages, the conception of nation was not fully developed. Second, basic educa-
tion, culture, and academic work depended upon the Christian church. Third, secular political sci-
ence not yet became mature and practical. Therefore, the authority of the Roman Pope became so
influential that church exceeded state. Of course, the relationship between church and state in the
modern world is very different from that of the Middle Ages, due to the impact of the Reformation
and modern civilization. Some countries still treat Christianity as a “State Religion” , and the chur-
ches still strongly influence public politics; however, in the aspect of church administration, secu-
lar and ecclesiastical power are now clearly distinct from each other and church organization has be-
come more democratic. For instance, both Lutheranism and Anglicanism remain national religions,
but stress that the church should be subject to the state.

The third example to look at is “the separation between church and state” (zhengjiao fenli B
#4355 ). The separation between church and state was the outcome of the Reformation after 1517.
The outbreak of the Reformation in Europe was partly due to the unreasonable relationship between
church and state. On the one hand, the rise of Christian humanism in the 15th century effectively
helped Christians realize that church authority had become so dependent on secular political regimes
that Christian faith had become dead. On the other hand, secular authority was not satisfied with
having to obey church authority. Both Luther and Calvin generally proposed the principle of “the
separation of church and state” , but both demanded that Christians should obey the authority of sec-
ular government, because they believed that secular regimes and national systems are from God,
and that God has given rights to secular government by which social order and worldly discipline are
justly maintained. Since the Reformation, the principle of “the separation of church and state” has
become a consensus both in secular society and in the Christian churches. But some different inter-
pretations on “the separation of church and state” still remain, and the types of relationship be-
tween church and state are diverse. Nevertheless, we may say that it is good to avoid opposition be-
tween the two as much as possible.

It seems that the relationship between church and state in contemporary China faces a dilem-
ma. According to contemporary circumstances in China, it is not possible for the current relation-
ship between church and state to be “church exceeds state” (jiao gaoyu zheng #{ /& FB). Simi-
larly, the politicizing of Christianity would cause the loss of Christians in Chinese society, and the
emphasis on complete separation between church and state is quite difficult, too. In other words,
both “the combination of church and state” (zheng jiao heyi B{#&—) and “the separation of
church and state” ( zhengjiao fenli B{#{ 4 & in the current context are not possible. Honestly
speaking, in Chinese history, during the four dynasties of the Tang (618-907), Yuan (1279-
1368) , Ming (1368-1644), and Qing (1644-1911), the existence and development of Christian
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churches were without exception under the principle of national control. It has not been possible to
find a good model in Chinese history that fits the category of “separation of church and state”.

Currently, the relationship between church and state can be described as a new model:
“church follows state” (zhengzhu jiaocong B{ %M ), as suggested by Dr. Zhuo Xinping. @ In
my understanding, it does not mean that the Christian church in China blindly follows the govern-
ment, but that the revival of Christianity in China must be closely linked to China’s national benefit
and national revival. We do not have to quickly judge whether it is right or not, but it describes a
proper relationship between church and state because of its social reality. It is a contextual descrip-
tion, which can indicate the characteristics and current political circumstances. Therefore, the idea
“church follows state” is not innovative, but practical and realistic.

This description “church follows state” is also based upon and coincident with current Chinese
national conditions and cultural context. National conditions here mean that the country is under the
rule of the CCP ( Chinese Communist Party) , the mainstream ideology and central values are offi-
cially socialist and neo-Marxist; cultural context means a Chinese-centered-cultural diversity. For
this reason, it is not possible for Christianity to be a so-called national religion. The description
“church follows state” is useful for highlighting the priority of national benefit, of religious person-
nel able to participate in political activities, and of government administration of religious affairs by
law. In the contemporary atmosphere of national revival, religious legalization is necessary and rea-
sonable, as it is helps to promote a national system of administration of justice, by which the per-
sonal freedom of all citizens can be protected and national politics can be reasonably carried out.
Religious legalization signifies seriously considering the close connections between personal free-
dom, legalized social construction, and national development. There are some useful limitations on
personal freedom and political groups, so that the value of harmony is neither empty propaganda nor
simply a media construction, but a necessity for the development of social reality. The nature of law
is only to rebuild a system of social organization. Law cannot deal with everything, but a society will
fall into disorder if there is no proper legalization.

From the viewpoint of Christian churches in today’s China, the relationship between church
and state may be traced back to the teaching of the Bible. Generally speaking, the Bible confirms
the basic Christian attitude toward secular authority such as obedience, respect, and civil obligation
(Roman 13:1-7; Titus 3:1; I Peter 2;13-14). St. Paul mentions some basic ideas such as secular
authorities being appointed by God; worldly authority playing a positive role in social function for
punishing evildoers and praising those who do good; and the obedience to secular authority as a wit-
ness to Christ. Therefore, Christians should be positive toward human social responsibility by pro-
tecting and respecting human dignity, for example, providing for the aged with filial piety, loving
one another, and respecting other people.

The description “church follows state” is based upon the reality of the contemporary context in
China but also accords with the key ideas of the theology of chopsticks, such as coexistence, bal-
ance, cooperation, and walking-together. Chinese Christianity has stressed the equal importance of
the two “C”s, namely, “Christianity” and “China”. Meanwhile, the relationship between church
and state in China advocates the idea of “two legs” , whereby the church develops in a healthy way
and Christianity becomes more influential, while the state gets stronger. Chinese Christianity is also
concerned about the two “S”s, namely, “sociability” and “spirituality” ; both Christian sociability

@ REHF Zhuo Xinping B3 E . (“2IRL” W ZH 5 4P B ) Quanqgiuhua de zongjiao yu dangdai Zhongguo[ The Globalized
Religion and the Contemporary China ] ( Beijing: #t£-F}2% SCHk i It Shehui kexue wenxian chubanshe [ China Social Sciences Academic
Press], 2008) ,
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and Christian spirituality are important and not opposed to each other. This is the core of the theolo-
gy of chopsticks. Chopsticks are like a compass, and state benefit and national revival are the cen-
tre for all Chinese people, including Chinese Christians. The close relationship between church and
state will decide the future development of Christianity in China. Chinese Christianity should not
lose its witness in the revival of China in this age.

Conclusion

In this article, we described the cultural elements and symbols of chopsticks, we also analyzed
doing Christian contextual theology in contemporary China needs to use Chinese cultural elements,
and chopsticks are just one of them. The theology of chopsticks promotes the central ideas of “coex-
istence” , “balance”, “cooperation” , and “walk-together” , by which we attempt to deal with the
complicated relationships between gospel and culture, global and local, faith and reason, and
church and state. We have to recognize that the general context in contemporary China is both polit-
ically and culturally complex, and the theology of chopsticks is an attempt to achieve a balance be-
tween these two elements. The title of this paper in Chinese uses the word chuyi %3 which means
an introduction. Thus, this idea of a theology of chopsticks is just a starting point and a tentative
beginning.
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This paper is an initial attempt to call attention to the legacy of what I term Cold War Religion.
It is a conference paper proposing further study in a neglected area of research.

The Cold War is generally understood as a period of political, economic, military, ideological
and cultural conflict, competition and hostility between the United States and the Soviet Union, and
their allies. This protracted conflict between East and West affected all aspects of national and inter-
national relationships between 1945 and 1991. The Yalta Conference in February 1945 may be said
to mark the beginning of the Cold War, for this was when Stalin, Roosevelt and Churchill met to
plan the post-war world. The dissolution of the U. S. S. R. and the declarations of independence in
Eastern Europe may be said to mark the end of the Cold War. Over the last two decades, this period
has begun to be studied all over the world, and at least part of the purpose is to understand its con-
tinuing effect on society and politics today. Archives have been opened, conferences have been
held, and books have been published, often co-operatively, by scholars and public figures in the
East (the former Eastern Europe) and the West., @

Between the East and the West was the non-aligned movement, sometimes termed the “Third

@  This paper was first presented in Forum of Social Sciences ( Religions) , Chinese Academy of Social Sciences, Beijing, 7-9 Decem-
ber 2011.

®  For a review of some of the major studies, see the bibliography in John Lewis Gaddis, The Cold War: A New History ( New York:
Penguin, 2005) , 2994
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World,” and this was an important region for Cold War intervention, politically, militarily and cul-
turally. ® The “First World” encompassed the powerful capitalist nations led by the United States;
the “Second World” referred to the socialist countries of the Soviet Bloc; the “Third World” en-
compassed the non-aligned “underdeveloped” and “developing countries” in the rest of the world,
including China. The idea of a non-aligned movement was symbolized by the Bandung ( Indonesia )
Conference of April 1955, hosted by President Sukarno. This conference was attended by Prime
Minister Nehru of India and Prime Minister Zhou Enlai of China among other leaders in Africa and
Asia and was the precursor of the Non-Aligned Movement (NAM). The Bandung conference af-
firmed the identity, role and cooperation of newly independent or liberated countries of Asia and Af-
rica. The Conference made a major impact on life together of nations of Asia and Africa. The so-
called “Bandung Spirit” had great influence in the region. But it was regarded with suspicion in the
West, even in religious circles.

The major Cold War struggle was between the United States and the Soviet Union, but within
third World, China was a central concern for each. China was in one sense part of the non-aligned
movement, but because of its size and influence, it had a role of its own. The same could be said of
India. China’s involvement in the Cold War has been studied by scholars in the West, and by Chi-
nese scholars based in China and in the West. The judgment of Andrew Nathan and Robert Rees on
China in the Cold War is perceptive:

During the Cold War, China was the only major country that stood at the intersection of the
two superpower camps, a target of influence and enmity for each. @

The Cold War clearly had an influence on culture. One of the earliest uses of the term “Cold
War” was George Orwell’s reference in a newspaper article published in 1945. He described a
world living with the threat of nuclear war in a “peace that is no peace,” and thus a permanent
“Cold War. ”® From the very beginning, Cold War tensions were foreshadowed by this great British
man of letters. Over the next decades, Cold War themes were reflected in all aspects of world cul-
ture; literature and film, television and the press, music and painting, religion and ideology. ©
Cold War cultural themes in the East, the West and the non-aligned world stressed ideological con-
flict; the threat of nuclear annihilation; “godless communism” versus liberal democracy; patriotism
and intolerance of “the other. ” In short, there was a particular “Cold War Culture” with definable
characteristics, colored by contrasting contexts, but reflecting similar themes.

Religion was naturally one of the areas of culture and society affected by the Cold War. This
essay is an exploratory study of the impact of the Cold War on religion and the study of religion, fo-
cusing on China and the United States. As such, it is an initial attempt to introduce what I term
“Cold War Religion,” a subject requiring much more attention in religious circles and among schol-
ars.

I begin with a brief consideration of religion and the Cold War in general terms, with particular
respect to the Cold War in Asia. I identify three key themes and some of the subject areas for what

® 0dd Ame Westad, The Global Cold War: Third World Interventions and the Making of Our Times ( Cambridge: Cambridge University
Press, 2007).

@  quoted in Chen Jian, Mao’s China and the Cold War( Chapel Hill and London: University of North Carolina Press, 2001) , 2.

®  George Orwell, “You and the Atomic Bomb,” October 19, 1845, The Tribune, cited in Till Geiger, Britain and the Economic
Problem of the Cold War (Surrey; Ashgate Publishing, 2004) , 7.

®  Stephen J. Whitfield, The Culture of the Cold War, 2nd edition (Baltimore and London: Johns Hopkins University Press, 1996).
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I term “Cold War Religion,” themes I will then use in a brief survey of religion and the Cold War
in the United States and China, focusing on the 1950s. As a case study of the impact of the Cold
War on religion, I then take up the separation of the Hong Kong Sheng Kung Hui from the Chung
Hua Sheng Kung Hui ( F#£3E /Y4 ) in 1951. In a small way, the painfulness of this separation
was to some extent lessened through the use of religion. In my conclusion, I speak briefly of the
continuing legacy of Cold War interpretations of religion in China and the United States. Overco-
ming this legacy will take a concerted effort in addressing the questions that continue to obstruct re-
ligious tolerance and love.

Themes and Subjects in the Study of Cold War Religion,
with particular respect to Asia

The Cold War emphasized a permanent state of conflict that existed between Capitalists (the U-
nited States and its allies, the “First World” ) and Communists (the USSR and the Soviet Bloc, the
“Second World” ). The former saw itself as the liberal and democratic option, the latter as the pro-
gressive and revolutionary option. For the United States, the Soviet Bloc was seen as dictatorial, vi-
olent and repressive, for the Soviets, the United States was seen as exploitative, greedy and count-
er-revolutionary. There is truth in both the self-characterizations and the characterizations of the oth-
er, but this does not imply the moral equivalency between the two. What it does suggest is a state of
permanent and irreconcilable opposition, which set forth a certain “binarism” or black and white
dichotomy in cultural terms. @ With the rise of détente between the Soviet Bloc and the West begin-
ning in the 1970s, overt hostilities were somewhat lessened, but binary opposition continued to
shape religion, religious studies and views of religion in East and West

The importance of ideas and ideology in the perpetuation of the Cold War is now generally ac-
knowledged. The Cold War was not only about oppositional interests, economic efficiency, military
build-up and geopolitical rivalry; it was also about ideas, and I would argue beliefs, that moved
people and shaped their societies. Religion, religious organizations, religious studies and religious
ideas in this way become important windows on the Cold War. While the Cold War does not provide
a comprehensive framework for studying religion or international religious relationships in the post-
World War II period, it does provide one way of understanding and problematizing national and in-
ternational religious developments, a perspective that has been neglected in the past.

I want to suggest that are at least three themes that should be included in the study of Cold War
religion. These are, in effect, inter-related hypotheses that need to be tested, debated and refined.
Each of these themes distorted religious “values” (a problematic term, to be sure), and under-
mined common religious beliefs such as love and tolerance that might in other circumstances have
had a greater impact on promoting dialogue and understanding,.

1. The Cold War intensified the politicization of religion and religious studies. There is a al-
ways a political dimension to religious beliefs, and religion has been fruitfully studied in its politi-
cal aspects for hundred of years. However, during the Cold War, religion and religious organiza-
tions were politicized in ways they had not been before. This led to polarization and division in re-
ligious communities. Religion was manipulated by rival ideological claims. International religious
organizations became subjects of government scrutiny; religious groups took stands on Cold War

@ The term “binarism” has been popularized in post-colonial theory, but I am using the term as a convenient way of indicating the re-

duction of pluralism and nuance into polar opposite categories.
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politics ; theologies were examined or developed according to their political implications ; institutes
for religious studies and religious (or area) studies programs were set up in many countries, often
with political interests in mind. The politicization of religion during the Cold War resulied in a
distortion of religious belief and practice.

2. Cold War “binarism” was reflected, intentionally and unintentionally , in religious atiitudes
and beliefs. While there are many sources of binary as opposed to pluralistic attitudes in systems
of religious belief, the Cold War exacerbated the opposition of differences. In so doing, complex
religious ideas were simplified and put to uses that were contrary to their origins. Thus, for many
in the United States, to be Christian was to be anti-Communist, and Communists in the Soviet
Bloc were almost by definition anti-religious. In China, religious bodies had to demonstrate they
were “pairiotic,” while many churches in the United States became increasingly nationalistic.
The terms were different, but categories of understanding were polarized ; the spiritual versus ma-
terial, good versus evil, black or white, right versus wrong. These categories became hardened
during the Cold War, divided religious communities and undermined tolerance and openness to
others in faith and love.

3. The Cold War decreased the space available for the open expression of religious ideas and
practices. By space, I mean both physical space and psychological “space” in the sense of places
for reflection upon non-binary and depoliticized religious ideas. The non-aligned movement was
such a physical space, but it too became an area of contestation in Cold War Religion. The public
sphere, especially the academy, was another such area of contestation. The reduction of religious
space sometimes led to a reduction to the private sphere or to certain times and places. Although
Cold War Religion decreased available space, it did not eliminate it, and the in-between places
suggest hopeful areas in need of further study.

Bearing these three general themes in mind, let me turn to some of the subjects that will be im-
portant for the study of Cold War Religion, especially in Asia.

For universities and centers of religious studies, as well as for churches and religious communi-
ties, international religious organizations, Western mission agencies, the Vatican, and the Orthodox
World, the role of Christianity in the Cold War is part of a continuing history. My focus is on Chris-
tianity, for it is arguably the religion most immediately influenced by (as well as influencing) the
Cold War. General themes include: Christian anti-Communism; pro-Communist Christianity;
Christianity in the non-aligned movement; Vatican policies in socialist and former socialist coun-
tries; and the role of Orthodox churches in Asia. All of these have only recently begun to be stud-
ied, but attention has been mainly on Europe, and the major books in the field barely touch upon
Asia. © the focus has mainly been on Europe and the West. The international ecumenical study pro-
ject, “The Christian World Community and the Cold War” has until recently had a largely Europe-
an focus, but this may be changing. @

There is no part of the world where the Cold War had a greater impact on religion than Asia.
The Chinese War of Liberation and its aftermath; the artificial separation of Taiwan from Mainland
China; the Korean and Vietnam conflicts; the Bandung meeting of non-aligned nations are just the

Owen Chadwick, The Christian Church in the Cold War (London; Penguin Books, 1993) and Diane Kirby, ed. Religion and the
Cold War (New York; Palgrave MacMillan, 2003). The latter is part of the Cold War History Series, and of the nineteen edited volumes, not
one of them deals with Asia.

@  The project is sponsored by the Lutheran World Federation, with support coming from the World Council of Churches and some mem-
ber churches. There is a small secretariat in Finland. It has a history of five years, and there has held workshops in Sweden, the United States
and, this past September, in Bratislava, Slovakia.
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most immediate events that come to mind. The Cold War affected Buddhism, Christianity, Hindu-
ism and other religions of Asia, not only in relationship to these events, but in the ways in which
the religions developed in Asian societies. But Christianity, the dominant religion in both the former
Soviet Union and in the United States, was more central to what I am terming Cold War Religion.

What follows is a list of six subject areas that will have to be considered in any study of Cold
War Religion;

1.1 The Departure of Christian Missionaries from China. The departure of all Protestant and
Catholic Missionaries from China was a defining event for Christian Churches in the early Cold war
period. © Tt affected church-state relations in Asia and the West; it led to a redefinition of church
mission policies all over the world; and it ultimately resulted in a decline of Western missionaries
in Asia. Although much historical work has been done on this period, very little analysis has been
done on the relationship between the departure of missionaries from China and the Cold War, in-
cluding the influence of former missionaries in the United States and other countries; the effects
on churches in the United States and China; and the impact on the foreign policies of those two
countries.

1.2 Vatican Relations with Churches of Asia During the Cold War. Vatican perceptions of
political developments in other parts of the world were shaped in the post war period by the chan-
ges in Eastern Europe. @ This in turn had an impact on the rise of Communist governments in A-
sia (in Mongolia, China, Korea and Vietnam) and the rivalry between the United States and the
Soviet Bloc, with the Vatican strongly supporting US policies and perspectives. Vatican-China re-
lationships were broken off in the 1950s, and there has been no normalization to this day. In ad-
dition, Roman Catholic politics has had an impact on Cross-Straits relationships for the past six
decades.

1.3 The Korean War. The Korean War, like the Vietnam War, was in the eyes of Asian
people an American War. Christianity in the US and in South Korea developed a strong anti-Com-
munist perspective during the War, and Chinese and North Korean politics developed an Anti-
Christian (or Anti-American Christian) perspective. The departure of American missionaries from
North Korea, which had been the center of the missionary effort, should be compared to the de-
parture of missionaries from China. The Cold War has not ended on the Korean peninsula, and
this is reflected in religious understandings on all sides, especially in the Christian churches.

1.4 The Non-Aligned Movement and the “ Christian” Third Way. An earlier generation of
Third World Christian leadership pointed to Bandung as giving impetus to a new prophetic Chris-
tian leadership, especially in Asia. Chinese Christian leaders such as T. C. Chao and K. H.
Ting were often included among these. However, Asian Christians outside of China generally si-
ded with the West in the Cold War, although there were also prophetic Asian voices calling for re-

@ Returned missionaries in English-speaking countries, and especially the United States, wrote hundreds of books and articles on their

departure from China. One book which revealed deep insight into the long-term significance of the changes this heralded for China and the West
was David M. Paton, Christian Missions and the Judgment of God, 2nd ed ( Grand Rapids; Eerdmanns, 1996). The book was first published in

@  As early as 1849, the Roman Catholic Church was describing Marxian Communism as the Anti-Christ, see the encyclical of Pope
Pius IX Nostis et Nobiscum (December 8, 1849).
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sistance against the West, and support for China. @

1.5 Christian-Marxist Dialogue in Asia. The Christian-Marxist dialogue began in a divided
Europe in the 1960s, but Asian Christians participated in the dialogue explicitly and implicitly.
Christians from the Soviet Bloc helped to initiate the dialogue. Christians from the West were in-
volved, some as militantly anti-Communist and others as outspoken supporters of the Chinese
Revolution and movements of liberation in the 1960s and 70s. In Korea, India the Philippines
and elsewhere, Asian Christians developed their own forms of Liberation Theology, which in-
volved an internal Christian-Marxist dialogue, developing theologies that challenged the First
World, even though they did not have the support of Asian Churches. These developments need
to be re- evaluated, noting their contributions and limitations, in the effort to move beyond Cold
War Religion.

1.6 The World Council of Churches as a Forum for Cold War Debates. From its inception in
1948 , the WCC served as a forum for debates between East and West. ® This is also true of some
of the other Christian world communions, but to a lesser extent. Initially, the WCC seemed to
side with the West, the key example being its endorsement of the United States (and United Na-
tions) position at the time of the Korean War. By the late 1950s, the WCC was no longer taking
consistently “pro-Western positions” , although certain departments continued to be subject to
outside political influence. In subsequent decades, the WCC increasingly played a mediating and
dialogical role, calling for mutual understanding and tolerance.

This list is not intended to be exhaustive, but it includes most of the big subjects, especially
those involving China. Here, I have briefly described each of these areas of interest, with the intent
of encouraging further research on Cold War Religion, especially Christianity.

Cold War Religion in the United States and in China

In both the United States and China, the politics of the Cold War, and the intractable (bina-
ry) opposition between Communism and Liberal Democracy, politicized religion and reduced the
space for the free expression of religious ideas and beliefs. In a recent paper, Swedish Bishop Jonas
Jonson has written that the Chinese criticism of Christianity in the West during the Cold War period,
should more accurately be characterized as criticism of American Christianity. I think he is correct.
Arguably, Christianity became more polarized in the United States during the 1950s than in most
parts of Western Europe. In this section, therefore, I limit my discussion to Cold War Christianity
in the United States and China. My brief discussion is focused on the 1950s, and I am painting the
picture in broad strokes to reflect the tenor of the times.

The Cold War was in some ways a religious war, according to historian William Imboden, es-
pecially in the United States. Presidents Truman and Eisenhower believed that human rights and
freedom were endowed by God, that God had called them to uphold American values and that Com-
munism, whether in the Soviet Bloc or in China, was evil because of its atheism and restriction of
religion. Imboden presents an insightful account of how mainline Protestant theology not only pro-

@  Ninan Koshy, “Churches and the Cold War: A Third World Perspective with Special Reference to Asia,” conference paper, 2011,

13pp.
@ John C. Bennett and Paul Abrecht, “Cold War,” in Dictionary of the Ecumenical Movement, ed. Nicolas Lossky, et. al. (Geneva:
WCC Publications, 2002), 212-214.
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vided the rhetoric but also helped shape the substance of American Cold War under both Truman
and Eisenhower.

The ostensibly secular Cold Warriors became unlikely theologians presenting a new kind of
civil religion that was nothing less than a diplomatic theology of containment. This innovative faith
arose not in the churches but in the White House itself. . . They formulated a spiritual theology that
provided both a “cause” justifying the Cold War and an “instrument” for winning it. @

In this way, the binary opposition in the United States pitted Communism not only against capi-
talism, but against Christianity. In this way, the United States, a “Christian country,” became the
self-professed defender and protector of Christianity and religious freedom around the world. Any
challenge to the United States was seen as a challenge to Christianity itself. The Korean War exacer-
bated all of this, and for the majority of American Christians, it deepened their faith-based criticism
of China, especially after the departure of the missionaries.

Many of the former missionaries on the China mainland went to Taiwan (and to Hong Kong and
other parts of Asia), where they helped shore up opposition to the newly established people’s Re-
public of China. ® The activity of former China missionaries, in Taiwan, Hong Kong and Southeast
Asia has barely been studied, but it is an important area for further understanding of Cold War
Christianity during this period.

This challenge of Communism was cast in theological as well as political terms. And so, in
September 1957, Billy Graham could write,

My own theory about Communism is that it is masterminded by Satan. .. I think there is no
other explanation for the tremendous gains of Communism in which they seem to outwit us at every
turn, unless they have supernatural power and wisdom and intelligence given to them. ®

In the 1950s, with the sharp post-war rise in religious affiliation, mainline Protestantism
reached its peak of influence. Anti-Communist “MaCarthyism” polarized American politics and
contributed to the politicization of American Christianity. Many former China missionaries became
involved in American politics and their helped shore up support for the Republic of China on Tai-
wan. The so-called “China Lobby,” led by former Presbyterian missionary Water Judd, was an o-
vert expression of the political and religious Anti-Communism. @ The religious aspects of the “Chi-
na Lobby” are especially in need of further study. China had become a focus of Cold War Religion
in the United States.

Protestant Christianity became closely identified with American nationalism in the 1950s. In
order to demonstrate that America was a “Christian country,” the separation of Church and State
notwithstanding, the phrase “one nation under God” was inserted into Pledge of Allegiance. The

@®  William Imboden, Religion and American Foreign Policy, 1945-1960 ; The Soul of Containmens ( Cambridge; Cambridge University
Press, 2008) , 102-3

® Many former missionaries and Chinese Christians from the mainland went to Hong Kong and Taiwan after 1951. In Taiwan, Roman
Catholics, Lutherans and Methodists tended to support the Guomingdang.

@  Whitfield, The Culture of the Cold War, 81. To be fair to the Rev. Graham, he began to modify his ideas in the 1970s, and became
increasingly less political in later years. Even though he changed his mind, it is certainly not the case that all his followers did.

@ Ross Y. Koen, The China Lobby in American Politics (New York: Harper and Row, 1974).
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Congressional bill authorizing this change was signed into law on Flag Day, June 14, 1954. ® This
was to distinguish American nationalism from the nationalism of the Soviet Bloc. Two years later,
Congress made “In God we Trust” the official motto of the United States, with similar intent.

There were significant dissenting voices in the United States, in the churches and among theo-
logians, so the diminished space for prophetic religious expression was not completely eliminated.
Also, by the 1960s, the politicization of American religion had begun to wane, and some churches
began speaking out against the manipulation of Christianity by Cold War politics. Still, most Ameri-
can the churches had already been politicized in Cold War terms, and for many of the more conser-
vative denominations, this politicization has continued.

The situation of Christianity in China in the early 1950s was very different, and Cold War poli-
tics were secondary to consolidating the new government. The reduction of space and the politiciza-
tion of religious communities was also much more intense, especially after the outbreak of the Kore-
an War. Chinese Christians had to demonstrate that they were patriotic, and a Cold War “bina-
rism” of religious beliefs and attitudes emerged. Although the contexts were vastly different, the
effects on Christianity were in some ways comparable.

I have written elsewhere about Chinese Christianity in the early 1950s, and there is no need to
repeat what I have said there. © But by way of comparison with the United States, it is important to
indicate some elements in the Chinese version of what I am calling Cold War Religion. In 1951, Y.
T. Wu and others drafted the “Christian Manifesto” which expressed support for the new govern-
ment and its effort “to build an independent, democratic, peaceable, unified, prosperous and pow-
erful New China” in which Christians would be required to be independent and free from overseas
support and control. @ They then began a campaign for signatures in support of the “Manifesto” in
the churches. The statement itself was published on the front page of people’s Daily, showing gov-
ermmment endorsement and encouraging Christians to support the ideas of the manifesto.

After the outbreak of the Korean War, the government intensified its criticism of the churches’
dependence on foreign funds and personnel, but more direct action was called for. President Tru-
man had frozen all Chinese assets in the United States in December, and the Chinese government
responded in kind by cutting off overseas funding for the churches, universities, American compa-
nies and other Western assets in China. This decision was presented to the 151 church leaders at
their meeting in Beijing in April, 1951. There would no longer be foreign interference in the work
of the Chinese churches. By this time, most of the missionaries had already left China, and the
churches were in the hands of Chinese Christian leaders themselves. The Chinese Christian Three-
Self Patriotic Movement (TSPM) Preparatory Committee was organized at this same meeting, led by
Y.T. Wu and twenty-five other Christian leaders. It was based in Shanghai and staffed by former
YM and YWCA workers. This committee was the key structure for the political involvement of Chi-

@  Whitfield, The Culture of the Cold War, 89.

@ Philip L. Wickeri, “Contested Legacy: The Formative Years of the Chinese Christian Three Self-Patriotic Movement of the Protes-
tant Churches of China, 1950-1954,” Studies in Christianity in Chinese Society and Culture from the Fourth International Young Scholars Sympo-
sium, ed. Lau Chingming and Wu Xiaoxin ( Hong Kong: Centre for the Study of Religion and Chinese Society, the Chinese University of Kong
Kong, 2010), 55-71.

@  For my earlier discussions of “The Christian Manifesto,” see Philip L. Wickeri, Seeking the Common Ground : Protestant Christiani-
ty, the Three Self-Movement and China’s United Front ( Maryknoll; Orbis Books, 1988) , 127-133 and Philip L. Wickeri, Reconstructing Christi-
anity in China; K H. Ting and the Chinese Church (Maryknoll; Orbis Books, 2007), 98, 103.
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nese Protestants until the First National Christian Conference in 1954.

One of the first tasks of the TSPM was to oversee the “Denunciation Movement” that was
launched to sever the connection between Christianity and imperialism beginning in the spring of
1951. @1t is clear that the Party and the government urged the initiation of the movement. @ Unlike
other mass movements of the early 1950s, in the campaign to denounce missionaries, Chinese
church leaders and other Christian institutions was conducted by Christians, although in many cities
and towns beyond Shanghai, it was initiated or directed by government officials. The course of the
movement was similar to other mass movements of the time. For fifteen months, denunciation meet-
ings were held in churches and public places all across China.

The movements in the early years of the TSPM may be analyzed using the three characteristics
I have indicated for Cold War Religion. While the situation was vastly different in the United
States, the categories and at times the terminology used was similar. I am not suggesting that the
Cold War explains everything about religion in this period, but it helps us understand the different
ways in which a Cold War culture shaped both national and international religious relationships in
the United States as well as China.

The Separation of “The Diocese of Hong Kong and Macau” from the
Chung Hua Sheng Kung Hui

The Cold War had an influence on all aspects of world Christianity in the early 1950s, but this
did not mean that everything was politicized and what I would call “binarized” all the time. There
was a push back from the churches to play down the political, retain their religious identities and
continue to function as ecclesial bodies. What follows is an example of this in the case of the rela-
tionship between the Anglican Church in Hong Kong and the mainland. The fact that the Church in-
volved was primarily related to England in the Chinese territory of Hong Kong was a key factor in the
way in which the situation was handled. (This is part of a much larger study I am working on deal-
ing with the history of the Anglican-Episcopal tradition in China. ) I focus here on the Sheng Kung
Hui, but in fact all Protestant denominations in Hong Kong, not to mention the Roman Catholic
Church, were shaped by the Cold War in Asia.

The separation of “The Diocese of Hong Kong and Macau” from the Chung Hua Sheng Kung
Hui (HH3E /2 CHSKH) in 1951 was part of the more general change in the policy of the newly
established government of the people’s Republic of China vis-a-vis religion in general, and foreign
religious bodies in particular. This policy was influenced by the outbreak of the Korea War and ef-
forts to consolidate the new government, as noted above. This separation was naturally related to the
politics of the Chinese Revolution, but it was also shaped by the Cold War

@  On the “Denunciation Movement” for this and what follows see Seeking the Common Ground, 134-139, and supplemented by F8#&
1 Xinf Fuzeng, “¥T 5 F-1951 SFHEE #3378 B) Dasao fangzi -1951 nian de jidujiao kongsu yundong” ( Clean the house - The Christian
Movement of Indictment in 1951) ,in #8411 Xinf Fuzeng, F/E #7e v B i) 2 Br7 -+ B L &2 8 BE BB 3 2 3% Jidujiao zai zhongguo de
shibai - Zhongguo gongchan yundong yu Jidujiao shi lun(The Fail of Chrsitianity in China - A Review on the History of Communist Movement
and Christianity ) ( #F# Xianggang: & il Z4t Daofeng shushe ,2008) .,

@  See for example, “FRARBEIIHZ 1956 4FE WER KR TR R IEMER BEH Guanyu jiefang chuqi zhi 1956 nian guo-
nei han minzu zongjiao gongzuo luxian shifei wenti de ziliao” ( Materials on the Question of Right and Wrong in Religious Work among Han Chi-
nese, from the early years of Liberation to 1956). Copy of handwritten manuscript, circa 1989. 21pp. Also, ZEFER; Luo Guangwu 383, FrH
B R TAE KB Xin zhongguo zongjiao gongzuo dashi gailan, 1949-1999 (An Overview of Major Events in Religious Work in New China,
1949 - 1999) (JLEE Beijing: ZESCH it Huawen chubanshe, 2001).
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In December, 1950, seven months after the outbreak of the Korean War, the State Administra-
tive Council (SAC) of the people’s Republic of China issued a ten point document entitled: “Regu-
lations Governing the Registration of All Cultural, Educational and Relief and Religious Organiza-
tions Receiving Foreign Financial Assistance and Managed with Foreign Funds. ”® The stipulations
in these policies would of course apply to the CHSKH, which was dependent on foreign funding. In
the then Diocese of South China, which included Hong Kong and Guangdong, all salaries and other
subsidies were paid by funds under the authority of the Bishop of Victoria, R. O. Hall.

In April, 1951, the SAC invited 151 Protestant leaders to Beijing, and issued a new set of reg-
ulations, “Methods for Dealing with Christian Organizations Receiving Financial Assistance from A-
merica. ” @ These went further than before, calling for an immediate severance of relationships be-
tween Chinese churches and overseas mission boards, but insofar as they were aimed at American-
funded organizations, they would not be directly related to the work of the Diocese of South China.
Nevertheless, a number of CHSKH bishops were at this meeting, and the new regulations would
have an immediate affect on the CHSKH, its dioceses and organizations.

On May 13, 1951, Bishop Murong Xian (FEZ %) sent a letter to his friend, the Revd.
Chung Laap Yan (4§{=37), Secretary of the Standing Committee of the Synod, informing him of
the instructions he had received from a Mr. Law Wah, a government official. ® This is an extremely
important document, only recently rediscovered, and it spells out most clearly the reasons for and
methods of the separation of Hong Kong from the CHSKH. Although it is informal, this is the letter
that says most about the separation, and in hard copy, it has comments by Bishop Hall in the mar-
gins.

In the letter, Bishop Murong writes that “the church should in the shortest possible time break
all relationship with Hong Kong,” that “Bishop Hall should tender his resignation to the House of
Bishops of the CHSKH in order to save trouble in the House of Bishops and in the Diocese of South
China,” and various other matters, mostly dealing with funds and finance. The various stipulations
should be settled before July, 1951. Toward the end of the letter, Bishop Murong writes in a very
moving way about his love for the church and Bishop Hall;

I can separate from Hong Kong and the church work can be reorganized, but my spirit to-
wards Bishop Hall could never be separated. This promise I repeat again before God that though
the Government authority strongly urged me not to see Bishop Hall again, it is possible in the
church organization, but it is impossible in personal spirit. Every morning I pray for Bishop Hall
in my private devotion, for over ten years. No matter in whatever environment, I will continue to
do so. And I also hope that Bishop Hall will also find sometime to pray for me daily, so in spirit
we have intimate communion. I have a lot of things which I would like to talk to Bishop Hall, but
in my troublous mind, I could not stop my tears and could therefore write no more. Though I
could write our my opinions, but I could not send out my endless tears to Bishop Hall. I pray God

@  An English version of the text was promulgated by the New China News Agency, reprinted in Documents of the Three-Self Movement
(New York; Far Eastern Office of the NCCCUSA, 1963) , pp. 22-24. Also see FFER; Luo Guangwu %, FTFBERH TIEAERE Xin
zhongguo zongfiao gongzuo dashi gailan, 1949-1999 (An Overview of Major Events in Religious Work in New China, 1949 - 1999) (JtL 5 Bei-
jing: FECH it Huawen chubanshe, 2001).

@ R, Tianfeng 262 —263 (May 8th, 1951),202,

@  Memo and Letter from Bishop Mu Yung In to the Revd. Chung Yan Laap, May 13, 1951, Hong Kong Public Records Office,
HKMS 96-1-29. 3pp. The translation of the letter is marked CONFIDENTIAL and there is a note to SKL (Shiu Keung Lee, Z=JK3%) initialed
ROH saying the letter should be preserved as an historical document. I have not been able to find the Chinese original of the letter and I do not

know if it exists.
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would bless you and our fellow-workers with health and happiness.

This account shows that not everything was reduced to politics, and that need not be binarized
and that religious relationships could transcend the politics of the Cold War.

On July 6, a Joint Meeting of the Bishops of in Shanghai (which Bishop Hall did not attend )
and the Standing Committee of the CHSKH agreed to the proposals put forth by Bishop Murong and
the resultant decisions of the Synod that were made in Hong Kong. On July 7, Bishop Hall received
a formal letter from the Standing Committee of the CHSKH, turning over all jurisdiction for the
Church in Hong Kong to Bishop Hall. ® Around the same time Ta Kung Pao, a pro-China news-
paper in Hong Kong carried a report on the separation of Hong Kong from the Chung Hua Sheng
Kung Hui, but this did not indicate anything about the ecclesial processes that were at work. @

On July 8, the Standing Committee of the newly established Synod announced the separation of
Hong Kong and Macau from the Diocese of South China with immediate effect. It also called for a
meeting of the 20" Diocesan Synod from August 6 -9, 1951. I do not know if there was other com-
munications between Bishop Hall and the CHSKH beyond this. It is not clear from the evidence we
have whether Bishop Hall ever formally resigned from the House of Bishops, although we must as-
sume that he did, de facto if not de jure. ®

At the 20" Diocesan Synod, two resolutions were passed

1. That the Chinese name of the diocese shall be the Hongkong-Macao diocese of the Sheng
Kung Hui;

2. That this Synod petitions His Grace, the Archbishop of Canterbury, in his Capacity as
Chairman of the International Anglican Communion ( Sheng Kung Hui) to supply the Metropoliti-
cal functions prescribed in the Constitution and Canons of the Chung Hua Sheng Kung Hui acting
as Trustee for the sameConstitution and Canons.

It should be noted that in the letter to Archbishop Geoffrey Fisher, the request to serve as Trus-
tee was made to him in his capacity as Chairman of the worldwide Anglican Communion, not as Pri-
mate of All England. In his reply to Bishop Hall, the Archbishop consented to the request that he
serve as trustee. He indicated that the new diocese was detached “for the time being” and that he
would be guided in his Metropolitical functions by the Constitution and Canons of the Chung Hua
Sheng Kung Hui, as he prayed for the Church in China.

And so, the Diocese of Hong Kong and Macau came into being. It was a political necessity,
but done with a concern for proper Anglican order and religious sensibilities. It should also be noted
that Bishop Hall indicated that the HKSKH would temporarily withdraw as part of the CHSKH, im-

® ¥EHE/\ & H T Gang’ao shenggonghui yuekan,1:3( July 15th, 1951 4£7),1, I have not been able to locate the letter mentioned
here. More importantly, I have seen no record of the July 6 meeting in Shanghai mentioned here.

@  A/A$% Dagongbao( Aug. 5th, 1951),

@  Bishop Hall was very sympathetic to New China, but this did not prevent his being criticized by the government in the early years of
the PRC. One of the reasons for the criticism of Chinese Theologian T. C. Chao in the early 1950s was his relationship with Bishop Hall. Ac-
cording to Wu Zongsu (son of TSPM Leader Y. T. Wu), “fit (RAER) WAL PR MEHERA & EMBAENHE R, 2B B 0I5 A
FLBEVVERE)—F.” SNEREMAEERL, XBERSN it AR BESNE EFE, FE ERNBANHETR, RRR
Wu Zongsu, “SEHBE, FiKERF . RATHNIEKALH, Hualuo youyi, liushui wuging: Wo de fugin Wu Yaozong” (The flower jumps to its ro-
mance while water does not echo the affection of drifting water; My father whom I knew) , June 2010,27,
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plying that in one way, it was still, in spirit, part of the one church in China. ®
In summary, we may say the following:

In 1951, the Standing Committee of the CHSKH, acting on behalf of the General Synod, peti-
tioned the House of Bishops to create a new diocese of “South China” within the jurisdiction of the
people’s Republic of China, and to allow a new “Diocese of Hong Kong and Macau” to become a
detached diocese, faithful in its order and worship to the Canons and Constitutions of the CHSKH
(another indication that in spirit the HKSKH and CHSKH were still one church). A Joint Meeting
of the Bishops of in Shanghai and the Standing Committee of the CHSKH agreed to this proposal.
The Standing Committee of the HKSKH Synod accepted the separation of Hong Kong and Macau
from the Diocese of South China, and the 20th Synod created the new Diocese of Hong Kong and
Macau.

I have gone into considerable detail in this case study, for it is part of a broader project I am
working on. The separation of the HKSKH from mainland China was not the only example of a hope-
ful way of approaching the difficult issues brought on by the Cold War, but it shows that there were
countervailing forces at work even at the height of the Cold War, and therefore hopeful signs for the
renewal of religious love and tolerance in areas at opposite sides of the Cold War divide.

Conclusion; The Continuing Legacy of Cold War Religion

The Cold War is over, and only now are we beginning to understand its history and lingering
effects. In the case of religion, and relationships between religious bodies in China and the United
States, the effects of the Cold War are still with us.

Since the period of openness and reform, there has been a revival of religious life in China that
has been widely written about. The policy of religious freedom was restored; religious organizations
were re-established ; religious people were rehabilitated, and all religions have experienced signifi-
cant growth and renewal. To be sure, there are still problems in some areas with the full implemen-
tation of religious policy, as well as internal problems in some religious communities. But there has
been a fundamental change in direction from the Cold War Years. Since the 1990s, there has also
been a significant development of religious studies in China, and this conference is a testimony to
that. Overall what I have been calling “Cold War Religion” is no longer a significant factor in Chi-
na, although some of the rhetoric of the Cold War is sometimes evident in official statements.

In the United States, the situation of the churches has also changed in significant ways since
the 1950s. There is no longer a Cold War aura with regard to Christianity and Communism, al-
though this has not yet been fully overcome at either the official or the popular level. ( Some have
argued that Islam rather than Communism is the new subject of Cold War enmity in the United
States. ) The lingering effects of Cold War Religion with regard to religion in China are still evident
in many churches, government bodies, the news media and other areas. Almost forty years after the
establishment of US-China relations, there is still the common perception among American Chris-
tians that there is little or no religious freedom in China. I find this astonishing. In official and un-
official “dialogues,” questions about religious freedom are pointedly raised by the American side,
with little recognition of the progress that has been made since the period of openness and reform.

@  “Correspondence with the Archbishop of Canterbury,” South China, VII.2 (October, 1951), 11-13.
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This is quite different than the situation among Christians in Europe. American scholars, as well as
some religious and social leaders, have countered such perceptions, but the legacy of Cold War reli-
gion continues.

If religion is to become more of a factor in the creation of mutual understanding and a more har-
monious world, then the legacy of the Cold War has to be more directly addressed and overcome in
religious communities and in the study of religion. This is important for both countries, and aca-
demic conferences have a role to play. More scholarly attention should be given to the Cold War in
religious and academic circles. One concrete approach would be an international conference focu-
sing on the Cold War and its impact on religion and religious studies, and this paper is intended, in
part, as a contribution toward that end.

15 November 2011 Hong Kong
Revised 2 January 2012
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gongsi [ Jilin Publishing Company Limited ],2007) ,1,

® 7M. - 445 Bulaien . Tena [Bryan S Turner], (LA REHHIEIEHEE) Wenhua gongmin shenfen de lilun gaiyao [ Cul-
ture and Identity; Critical Theories], ZJET + % % 3 #F Nike Shidiwensen [ Nick Stevenson] %, BEE 7S Chen Zhijie F{ XL 5 A REMR)
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ReEBARESNDA(ZP=ZAAR) 7
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WRPXKE, F M ERBEEZERRR, WAEABRSHEILX, CEHEI B BE
20 4b, B3t 29 NEAGHUOYER A E A 24 4 XK ZELARE TS 32%, K
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MEHIEN, D& RIBEEHE SN A TE, REZH 2 MBS PRAEEFHX, RA
—RRXIRHE SR THEH AN ESE(12 4) , 75 —¥ R T EH XK 288G FHECh 15
B, A K B S PURT 380 BTSN IR A 2 S80S B80W 51.6% , 2 5 i
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Al 1980 FRZ G, LS aR RHBWM AR, Bk S % RAE T BB, itk
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REBTZAMIBAGER S, AWM PN RS F RS R , FH ML R O H R
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1970 FRR—NEHE, FEZREN. BRENFERERE, FARHE, MERKRSERE, FH
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BB HAE, N ARBB A E, M NEEME NN BEEREFE . RREFRERH
SRS HA TR, (B SRS EH A AR B . R, BEEFIMERE—
N EEARE, BREM AR EHETER BAS, B8N T —FM o2 E M REER, MR, U#
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IERXF 5 - R BEER, E0 T RSN NE AT R, —MREEE R CRICENN
FENF, ATE TAAIEE I, SRS — N AN B R 5 — AR RSMENR BT , A—E
H B TREENAOED, AR SIMER IR BRFTFLUES ®

XA NE AR , AR E R SRR K TR, B A0 B A RS B XE , B E S —F
WHBEBHIHSRA R R, ENETHPEESHRZEENERKLR, FEIMERIE SEBGIE
T AMTEEEFNE RFE Z BN ENR , I RIEXFINR TR, B —F 25018 BB
BRR,IZAHARKERARR,

A REEARUSER"HWHE

HRRENNTEACEEDN T ARRENHENE, AN-WER T ET—FILRFPmAE RS
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LR X R HHARM ST S , TR B R & Bl REE ST s
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FREEE, BABUE TR SRS G R e SUR R BR , - BRHE H RS Bk,
BN O

AT, R EF THFEEBMERR, ENRGFREERIERT A A RS HEL, MAREI A 2
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JA ) Z& & Tianfeng zhazhi [ The Journal of Heavenly Wind ], Vols. 4 and 5, ( ¥ Shanghai: 7 EZE# /£ Zhongguo jidujiao xiehui [ Chi-
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-Dangdai Zhongguo
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BRI, XA LNHBRF”, Kb EREIH S B R B FEH SN B O,

ARMESELN YRR A BERE R, IFE AR E R XS B R DI B i1, 2
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SRS Y RBI2E RN HEE s — LB TVBUE BT K. ERXAEL L, XA
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Taking the Working Mode of Chinese Protestant Organizations as the Center

LI Xiangping
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Abstract; In contemporary China there is as yet no direct and effective mutual relationship between
Christianity and the construction of civil society. As a result, there are different opinions on discus-
sions of civil society and related issues. The present article takes a case study as its basis and com-
bines this with literature studies, starting from the discussion of the concept of civil society. In this
way, it explores the direct and indirect relationship between Christianity and civil society in contem-
porary China. Through study of the functioning of the Christian church and its relationship with so-
cial public affairs and official power, the present article has discussed how a faith community such
as Christianity can become a vital part of constructing civil society in contemporary China.

Key words: civil society, faith community, the functioning of religion, the faith basis of civil iden-
tity, qualifications of community members
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Abstract: Despite the fact that Revelation is not a work intended for the promotion of a harmonious society, this book and its
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critical nature of warfare imagery in Revelation. This political critique will then be analyzed in light of how the book of Daniel is
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Warfare Imageries in the Book of Revelation

There is no need to argue that the aim of the Book of Revelation is probably not the promotion
of societal harmony. A quick glance through the book will show that this book is full of depictions of
conflicts and warfare. In Rev 6 when the first six of the seven seals were opened, the first, the sec-
ond, and the fourth were to do with warfare and killing (6:2,4,8) while the fifth one was to do
with those who were slain for the word of God and the witness they had borne (6:10). In Rev 9
when the fifth of the seven angels blew the trumpet, the locusts out of the smoke from the shaft of
the bottomless pit were depicted as an army (9:7-10) and when the sixth angel blew the trumpet,
it brought the troops of cavalry who would kill one third of mankind (9:15-16). In Rev 12-13, the
defeat of dragon and his angels in heaven lead to their being thrown down to the earth (12:7 -9)
and this brought the conflict between the saints, i. e. , the Christians, and the “evil trinity” @ of the
dragon, the beast rising out of the sea and the beast rising out of the earth (13;13 —18). These e-
vil forces would eventually destroyed by the one who is the “Lord of the Lords and King of Kings”
(17:14; 19:11 =21 NRSV). To Richard Bauckham, this book can actually be seen as a Christian
War Scroll. @ The vision of the 144,000 and the innumerable multitude in 7;2 — 14, he argues, is
a vision of the messianic army,® and the vocabulary of conquest ( “to everyone who conquers”
NRSV) at the end of each of the seven messages to the churches in Asia Minor (2.7,11,17,26;
3.5,12,21) is to invite the readers to participate in the eschatological holy war depicted in the lat-
ter part of the book. @

A closer look at the book could generate even more discomfort for those who want to pursue so-
cietal harmony. Several modern scholars have indentified the beast rising from the sea in 13:1,

@D See B £ Luo Wei:{ )57 FIERE) Qishilu zhushi [ The Interpretation of Revelation] , Quan san ce £ =1{f, (Taibei &t :Zhong-
hua fuyin shemxue yuan 435S #2£Bi[ Chinese Evangelical Theological Seminary] ,2007) ,2:1145,

® Richard Bauckham, The Climax of Prophecy, (Edinburgh: T&T Clark, 1993), 210 -37.

® Bauckham, The Climax, 215ff.

@ Bauckham, The Climax, 213.
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which alludes to the four beasts in Dan 7:3 —7,© with Roman Empire,® or the Roman power and
the imperial cult of that time. @ The title “Babylon the great” in 14:8, which is another allusion to
the book of Daniel (4:30), is used as a metaphor or symbol to represent Rome. ® With these iden-
tifications, the book of Revelation was actually a political critique of the first — century Roman impe-
rial power. @ When reading this book in a contemporary context, it could become the basis for a cri-
tique of the political power that be and it could generate the fear that it might hinder the society’s
quest for harmony.

It is not necessary the case, though. The Book of Revelation may not be a book that bears the
concern of promoting societal harmony, while this book and its effect in history do offer something to
ponder in the construction of a harmonious society.

The Book of Revelation as Historical Effect of the Book of Daniel

Our exploration will start with the use of the book of Daniel in Revelation. Earlier we have
mentioned two instances of the use of Daniel in Revelation: the use of Dan 7:3 —7 in Rev 13:1 and
the use of Dan 4 :30 in Rev 14:8, but the use of Daniel in Revelation is more than that. Among the
Old Testament books, Daniel and Ezekiel are the two most used in the book of Revelation® and it
can therefore be said that the book of Revelation represents a historical effect of these books in their
history of reception.

Here our interest lies more with the side of the book of Daniel. As far as extent documents are
concerned, Revelation was only one of the several books being influenced by the book of Daniel and
its tradition. In the Maccabean literature , @ the influence of the book of Daniel can also be detec-
ted. Daniel and his friends are treated in these books as role models for those who want to be faith-
ful to the Lord., In 1Macc 2:60; 3Macc 6:7; 4Macc 16:3,21; 18:13, the reference is to the ac-
count in Dan 6 that Daniel, being faithful to God, was thrown into the den of the lions but eventual-
ly came out unharmed. In 1Macc 2:59; 3Macc 6:6; 4Mace 16:3,21; 18:12, the reference is to
the account in Dan 3 that the three friends of Daniel, Hananiah, Azariah, and Mishael, being un-
willing to worship the golden image installed by King Nebuchadnezzar, were thrown into the fiery
furnace but they walked out unharmed.

Daniel and his friends are not the only examples of faithfulness to the Lord in the Maccabean
literature. They are used normally with other examples in the Old Testaments and it is noteworthy
that in 1Macc 2, they are listed with Phinehas (1Macc 2:54) and in 4Macc 18:12 — 13 the zeal of

)

See, e.g., G. K. Beale, The Book of Revelation (Grand Rapids; Eerdmans, 1999), 683; David E. Aune, Revelation 6 — 16
(WBC 52B; Dallas; Word, 2002), 732 —35; Luo Wei, Qishilu zhushi,2;1150.

Aune, Revelation 6 —16, 74 —35; Luo Wei, Qishilu zhushi,2 :1152.

Beale, Revelation, 684 —85; Bauckham, The Climax, 193.

See, e.g., Aune, Revelation 6 — 16, 829, 900 —1; Beale, Revelation, 685, 754 —55; Luo Wei, Qishilu zhushi, 2.1256.
See, e.g. , Richard Bauckham, The Theology of the Book of Revelation, (New Testament Theology; Cambridge; CUP, 1993), 17

©e9®

-18.

@ G.K. Beale, “The Use of the Old Testament in Revelation,” in idem (ed. ), The Right Doctrine from the Wrong Texts? ( Grand
Rapids; Baker, 1994) , 258; see also Beale, Revelation, 77. For a fuller study of the use of Daniel in Revelation, see G. K. Beale, The Use
of Daniel in Jewish Apocalyptic Literature and in the Revelation of St. John (New York: University Press of America, 1984 ). For a survey of the
use of the OT in Revelation, see Luo Wei, Qishilu zhushi, 1.76 —110.

@  These four works (1Macc, 2Mace, 3Mace and 4Mace) are works of different periods of time and by authors who were probably unre-

lated. However, as far as the use of Daniel is concerned, they bear certain similarity. Hence, we discuss them together under one rubric.
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Phinehas, the fiery furnace of Hananiah, Azariah, and Mishael, and the den of the lions of Daniel
are the last three examples of faithfulness in the list. The juxtaposition of Phinehas, who used weap-
on to strike his fellow Israelite on behalf of the Lord (Num 25:6 —13) and has become an example
of zeal for the law (Psa 106:29 —31; Sir 45:23; 1Macc 2:26), and Daniel and his friends, who
were willing to surrender their lives to be faithful to the Lord, shows two distinctive ways to be faith-
ful to the Lord, or two different facets of the same idea of being faithful to the Lord. Phinehas repre-
sents the model for armed engagement, while Daniel and his friends represent the model for martyr-
dom. Since these two come out of the same spring —i. e. , for the sake of being faithful to the Lord,
it is not surprising that they are listed together in the last words of Mattathias ( 1Macc 2:49 -68) to
his sons to encourage them to continue their armed resistance; and they are also listed together as
the last words of the mother to her seven sons (4Macc 18:6 —19) when they became martyrs under
the tyrant Antiochus (cf. 4Macc 17:23).

In comparison with the use of Daniel in the Maccabean literature, there are differences and
similarity in the use of Daniel in Revelation. Unlike the Maccabean literature, Revelation does not
refer to Daniel and his friends’ deeds as the model of faithfulness. It is the vision that Daniel saw in
Dan 7 that plays an important role in the book of Revelation. @ The four beasts in Dan 7 are alluded
to in the description of the beast rising from the sea in Rev 13, as we have already mentioned earli-
er. Both the beasts in Dan 7 and the beast rising from the sea in Rev 13 represent earthly imperial
powers that oppress and wage war against those who are faithful to the Lord (Dan 7:17,25; Rev
13:2,7). Despite the different ways in using Daniel, the concern of the Maccabean literature and
that of Revelation are very similar when they use the book of Daniel: both are concerned with the is-
sue of political oppression that the faithful were facing.

In their dealing with this political concemn, another difference between the Maccabean litera-
ture and Revelation should be noted. In the Maccabean literature, Daniel and his friends are listed
among other Old Testament heroes and their examples are used to endorse armed resistance as well
as to vindicate the value of martyrdom, whereas in Rev 13 armed resistance is never mentioned;
what can be seen is only the martyrdom of the faithful (Rev 13:7,9,15). As a matter of fact, Rev-
elation as a whole never promotes the idea of armed resistance in the face of political oppression;
the only way to resist is through non — violent means and those who engage in such kind of resistance
should prepare for the consequence of martyrdom. The historical effect of Revelation suggests that
this message seems to be well taken by the early church. From the first persecution which Christians
endured under Emperor Nero ( starting from 64 CE) to the issue of the Edict of Milan in the names
of Emperor Constantine and Emperor Licinius in 313 CE, there is no record that Christians ever en-
gaged themselves in military rebellion against the Roman Empire due to the warfare imageries and
language in the book of Revelation.

When the book of Revelation is seen as a reading of the book of Daniel, from the point of view
of history of effect, the historical effect of the book of Revelation can actually also be seen as a par-
ticular historical effect of the book of Daniel. With its non — violent stance in expressing the faithful-
ness to the Lord when the faithful people are confronted with challenges, this particular historical
effect of the book of Daniel distinguishes itself from the historical effect revealed in the Maccabean
literature.

@ See, e.g., Beale, Revelation, 77.
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Slaughtered Lamb as the Lion of Judah in the Book of Revelation

A question, then, has to be asked: what would be the factor that contributes to this non — vio-
let reading of the book of Daniel in Revelation? Bauckham rightly points out that in Rev 5:5 — 6 the
juxtaposition of the image of the Lion of Judah, which is a symbol of destructiveness and conquest,
and the image of the slaughtered Lamb, which is a symbol of sacrifice, is to forge “a symbol of con-
quest by sacrificial death” ® and, in such a way, the book of Revelation reinterprets the Jewish mes-
sianic hopes in the first century and replaces the militaristic Messiah with a non — violent, and even
a suffering, one. @

Because of this replacement, the warfare imageries in Revelation need to be interpreted in the
light of this symbol of slaughtered Lamb as the Lion of Judah. The messianic army depicted in Rev
7 (i.e., the 144,000 and the innumerable multitude) can only be “an army of martyrs who tri-
umph through their martyrdoms, because they are followers of the Lamb who participate in his victo-
ry by following his path to death. ”® This holy war can only be won by sacrificial death. ® Thus,
Revelation uses the holy war language but transforms its meaning to non — military means of triumph
over evil in terms of faithful witness to the point of death. ®

The Rhetorical Situation of the Book of Revelation

When the book of Revelation is situated in the New Testament canon in which we can find the
message of a gospel of peace and reconciliation, not only for the relationship between humans and
God but also for those among humans (e. g., Eph 2:11 —18), an inevitable question must be
raised; why was there a need to talk about holy war in the book of Revelation? From a rhetorical
point of view, the question can be asked in another way; what was the “rhetorical situation” or
“rhetorical exigence” ® that lead to the composition of this message of holy war in Revelation?

The traditional answer to these questions is that it was because of actual or threatened persecu-
tion of Christians by the local Roman imperial power in Asia Minor in the latter part of the first cen-
tury. © Surely persecution would be an important contributing factor to the writing of Revelation, but

Bauckham, The Climax, 183.
Bauckham, The Climax, 214.
Bauckham, The Climax, 229.
See Bahckham, The Climax, 230, 232
Bauckham, The Climax, 233.

As defined by Lloyd F. Bitzer, a rhetorical situation is “a complex of persons, events, objects, and relations presenting an actual or

90668

potential exigence which can be completely or partially removed if discourse, introduced into the situation, can so constrain human decision or ac-
tion as to bring about the significant modification of the exigence.” Lloyd F. Bitzer, “The Rhetorical Situation,” Philosophy and Rhetoric
(1968): 1 -14 (4 -6), quoted in George A. Kennedy, New Testament Interpretation through Rhetorical Criticism ( Chapel Hill; The Univ. of
North Carolina Press, 1984) , 34 -35.

@ E.g., John M. Court, “Revelation of John,” in R.J. Coggins and J. L. Houlden (eds), A Dictionary of Biblical Interpretation.,
(London: SCM, 1990), 593.
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scholars have identified more factors that contributed to the rhetorical situation of this book. @

To Schiissler Fiorenza, the rhetorical situation can be summed up by a single word: tribula-
tion. @ In the latter part of the first century for Christians this tribulation came out of the deep ten-
sions between their belief in the ultimate power of God and Christ and the reality that most of them
were not beneficiaries of the economic prosperity that Pax Romana brought about but victims of the
colonial injustices of oppressive taxation, the widening gap between the rich and the poor, and Ro-
man repression of disturbances, paranoid prohibition of private associates, and suspicious surveil-
lance by neighbors and informants. @

Bauckham also sees Rome’s economic exploitation as one of the major reasons in Revelation’s
critique of the Roman Empire. 8 To him, this economic dimension interplayed with Rome’s military
and political might and they joined together to become the justification of Rome’s self — deification in
the Roman imperial cult: the subjects of the Emperor should worship him as a divine Savior because
it was him who had the power to bring them the wealth and splendor of the Pax Romana.® For
Christians, this imperial propaganda presented serious theological and ethical issues. Theologically,
the absolutization of Rome’s power and prosperity was seriously in conflict with Christians’ belief of
one True God,® and the expense of Rome’s victims at which the pursuit and maintenance of this
power and prosperity was achieved was in itself an serious ethical issue. ®

To Bauckham, the rhetorical situation of the book of Revelation was more than tribulation, as
Schiissler Fiorenza sees it. It was also to do with temptation. Many of Rome’s subjects, Christians
included, who were actually exploited by the Pax Romana yet failed to see its true nature; on the
contrary, they were dazzled by Rome’s glory and seduced by the promised benefits of the Pax Roma-
na. @ Therefore, Revelation has a two — fold purpose; for those who believed in the ultimate power
of God and Christ but endured injustice and hardship as the result of the Roman system in their dai-
ly life, Revelation brought the vindication of their faithfulness and perseverance, while for those
who started to be seduced by the propaganda of the Pax Romana and began to compromise their
faith, Revelation brought the waming. ®

Comparison between the Warfare in Ephesians and that in Revelation

The above analysis of the rhetorical situation of Revelation has yet fully answered the questions
we posed earlier on the relationship between the book of Revelation and the gospel of peace and re-
conciliation. A comparison between the warfare in Eph 6:10 — 20 and the warfare in Revelation

@ The major objection to viewing persecution as the determining factor for the writing of Revelation is that during the reign of Emperor
Domitian, which is the time that many scholars believe this book was written, there is short of evidence that Christians were persecuted more se-
verely by him than by the emperors before or after him. See, e.g. , David E. Aune, Revelation 1 =5, (WBC 52A; Dallas; Word, 2002), Lxiv
- kxix.

Elisabeth Schiissler Fiorenza, Revelation: Vision of a Just World, (Edinburgh; T&T Clark, 1991), 124.

Schiissler Fiorenza, Revelation, 124,127.

Bauckham, The Climax, 338 —83.

See Bauckham, The Climax, 348,349.

See Bauckham, The Theology, 39.

See Bauckham, The Theology, 38 —39.

Bauckham, The Climax, 347.

Both elements can be found in the messages to the seven churches in Rev 2;1 —3 .22 . for the former, e.g. , Rev2:2-3,9-10,
13, 19; 3.10 - 11; and for the latter, e. g. , Rev2.:20; 3,17 - 18.

986 ERS6
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could shed some light on the relationship between Revelation and the gospel of peace and reconcilia-
tion.

For readers of Ephesians, after having read the reconciliation of humans to God and the recon-
ciliation of humans to one another in 2:11 — 18, the unity coming out of this reconciliation in 2:19
—22 and 3:6, as well as the calling for the formation of a community that is to be based upon this
unity in 4:1 — 16, the military metaphors and warfare language in 6:10 —20 could take them by
surprise because in this passage they are not called to continue their pursuit of peace and reconcilia-
tion but to put on the whole armor of God to engage in the battle against the spiritual forces of evil in
the heavenly places. This unexpectedness raises at least one practical question: if the gospel is a-
bout peacemaking between humans and God and among people, would the use of these militant de-
scriptions eventually defeat the purpose?

Eph 6:12 may have the key to the answer of this question. Eph 612 states that this “struggle
is not against enemies of blood and flesh” (NRSV); in other words, this battle should not be
waged against any human being. This is because the gospel of peace (Eph 2:17) should be made
known to “everyone” (Eph 3:9). Waging war against any human being will practically exclude
that person from knowing the good news of reconciliation as it is unthinkable that we can make peace
with someone against whom we have been waging a war at the same time. On the other hand, the
existence of evil in its various forms in everyday life is still a reality. It can hinder the reconciliation
that the Christians are called to achieve. It can also damage the reconciliation that has been a-
chieved. Therefore, reconciliation is not incompatible with the military metaphors used in Eph 6.
The battle here is not a battle against some other humans but a spiritual warfare that is waged against
those supernatural powers which are “of this present darkness” and “evil” (Eph 6:12).

The warfare in Revelation seems to bear a similar characteristic. Although for the Christians in
the latter part of the first century their hardships and temptations came from the visible administra-
tion of the Roman Empire, the power that brought these on earth was not merely human. It was the
invisible spiritual power behind the visible political domination of the imperial power; and it was the
great dragon of Rev 12:9 that worked behind the two beasts of Rev 13. @ Therefore, it would miss
the target by treating humans or human institutions as the ultimate enemies because they are only the
agents of the spiritual powers of evil, against whom Christian should wage the war. The decisive
battle, therefore, has to be won, and has been won, in the heaven, the spiritual sphere (Rev 12
7-9).

Not only does the warfare in Revelation share similar characteristic to the warfare in Eph 6,
their causes, or concerns, are also not unrelated. At first appearance, the cause of the warfare in
Revelation seems to be a different one from that in Eph 6. In Revelation, the concern behind the
warfare imageries is very much with the social injustice caused by economic exploitation as well as
the oppression caused by absolutization of political power, whereas in Eph 6 the battle is more to do
with the prevention of hindrance to the pursuit of reconciliation or of damage done to the reconcilia-
tion already achieved. The relation between these two causes or concerns probably can be apprecia-
ted in the light of the role of Christians in God’s purpose. Bauckham has argued at length that Reve-
lation has the expectation that the church will eventually play the role in God’s purpose of establis-
hing his rule on earth. ® To establish this rule, it has to start with the reconciliation of humans to
God and of humans to one another, as described in Eph 2:11 — 18. However, as long as the social ,
economic, political systemic evils continue to exist, they will hinder and damage the reconciliation

@  See Schiissler Fiorenza, Revelation, 120.
@) See Bauckham, The Climax, 238 —337.
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that is required for the establishment of God’s just rule on earth. The battle against these systemic e-
vils, from this perspective, is actually one of the very first steps in Christians’ pursuit of reconcilia-
tion and the establishment of God’s just rule on earth.

The Book of Revelation and Harmonious Society

The aspiration to the construction of a harmonious society is a desirable and noble ideal but this
aspiration also reflects the reality that we actually live in a world where there are things undesirable.
In order to fulfill this aspiration, the challenge will always be with the charting of a roadmap by
which we can move away from those which are undesirable and construct the harmonious society that
we aspire to live in. This task requires a proper understanding of the issues that cause the undesira-
ble state of our society today and it needs the critical assessment of the society that we are in. For
this purpose, the issues exposed in the book of Revelation and its effect in history, which we have
briefly discussed above, become relevant to us and they offer us something to ponder.

The issue of social injustice caused by economic exploitation exposed in Revelation does not
happen only in the first century. It repeats again and again throughout the history. The economic
exploitation of the developing world by the developed world and the economic exploitation of the ru-
ral societies by the urban societies are two obvious examples happening today globally. However,
the social injustices that the exploitation causes are easily ignored by those who benefit from them
and those who are dazzled by the wealth and splendor of the societies benefit from them; but these
social injustices often sow hatred that would eventually hinder, or even undermine, the quest for so-
cial harmony.

The issue of oppression caused by absolutization of political power also happens throughout the
history. One of the difficulties that this issue produces for those who are under the domination is that
absolutization of political power creates intolerance which is more than often realized by the prohibi-
tion and oppression of believes or thoughts that are not in line with the political agenda. That was
exactly the situation that Christians in the latter part of the first century were facing. Because of the
absolutization of Rome’s power in a religious form, early Christians experienced an irony that, al-
though they were called to be peacemakers for the reconciliation of humans to God and humans to
one another, their belief of one True God was in deep conflict with Rome’s self — deification and
their refusal to surrender their own belief to the worship of the Roman Emperor as a divine Savior e-
ventually brought about persecution and caused their martyrdoms. This particular case should make
us to ponder in what way a harmonious society should be constructed: should it be constructed by
oppressing all unwanted voices and persecute all those whose believes are not sanctioned by the po-
litical power? Or, should it be constructed by tolerance and encouragement of diversity in providing
each group within the society adequate rooms for their own belief and practice and, at the same
time, in promoting mutual respect to one another between different groups? Even for some of the so
— called democratic societies in the developed world today, this is still an urgent question that re-
quires response.

Being convinced of their role in God’s purpose of establishing his just rule and the genuine
peace on earth, Christians inevitably have to engage themselves in social, economic, and political
critiques for the benefit of the society that they are in. However, their voices should not become a
worry for a society seeking harmony. Christians, who are followers of the slaughtered Lamb as the
Lion of Judah, would see their cause being undermined if their engagement in the critiques eventu-
ally leads to the use of violent means or ends up in violent conflict. They have the long tradition of
non — violent engagement which encourages them to overcome systemic evils by suffering, even to
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the point of death, for the benefit of the society. They believe that their blood and sacrificial death,
just like the blood and death of their Master, will witness the urgent need of eliminating the systemic
evils in a society.

The contribution of Revelation and its effect in history to the construction of a harmonious soci-
ety is an indirect, but crucial, one. Revelation and its effect in history do not tell us much about
what concepts or methods would be useful to achieve the noble ideal of a harmonious society; but
rather, they expose the dangers of the systemic evils that stand in our path to the fulfillment of that
aspiration. Without attention to and serious treatment for these systemic evils exposed by Revela-
tion, the aspiration of a harmonious society would be an ideal difficult to fulfill.
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ToEEF MY E R AMA RN R TA BB EIYE RSN ERZ I SHRAGEZ 5 H #7™
AR, NRA BB R BTSSR E @B RN S SIG AR, BRAEHLS” KEAH
SRTPEEANEEFRBR, ATHFH T R REEEE HUNERESEER, UASRATHE
“RETEeE

FE SR FEBR SHEFERS RN ERARABRZS . RXCHBERBRTR, B3R
% i B A AL RS T O B R — AR RS, BR“F L KF” (Pax Roma-
na) KRB BRIGE— TN DE BR, 5 DEa—RU SR R =8l 7289, 2
HEEIEHAE— S EENMEERAERANER . EXFHELZT ,RE W FELRNRRMER, 5
% D Ag E A B P E AR R R AR F A PR AE R

FCE UM AR LN T SRS LR TR, 025 5 ek 25 Bl At
SHA R EEHERES . AEERETHEFHRD RESANLSTRANRE I B e Mgtz
Ko YERP RNl 5 2, 8 B e A WIERE AR, 2 2B S BHRMEUL,BRE,
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BRI BRI T BIE— BN B3R B Y K. D AT ATUH 753 £, 4t
TP AR E8IG , Yo S 5 EBR . ATGAT 510 4R 5 5 ABRZE T B 5 EHEHIEISE L
R EHMART, EL T F DIAE . B DI R by % LA, 3 AR R ETTE B , T8
BAKHREE , M2 B REBKIES WU =L, ZATGR L+, F LEL RO, T,
FE=RH P EHX B RFE . BREEX—NPNEF ZRIAE, LT B H E k. A%
B 1th42 30 4E U5 DA T H A B SRR, SEFIARI T BLAR . AJTHI 27 48 R4ESLATI0E i,
MRBOE EE AR REANT 5, 4R T — ML N, BES DI MEREL, FOHMN
BEHEA T 5 E R (A TOHT 27 4F - AT 476 4F) . R BA BORIR, R RYEFA ZMIRS , IR, -
AR BB HEE REERENNE . Z2H, BN ESSLHNEHNNEATREA X, Bl
SRERITIR T 2 S RF AR, B AR RSF”  FE MR 1 43 AREYGEIB I IE] (A JTHT 27 - AT.
14) FOLERT K FE5BEHRR, F D7 E K SCNE AR RFR A, KK &, 2 B3
B O LA, NAATTRT 27 458 15 bt o & Th 7 [ 28 A 76 180 4F B B At K 2 200 45 764 # At ]
SRR B LR . B — i, E R EE RERE S Z T R HR B ER 25
BRI, — AR TRV BRRE RS FHRR. FEFENEHF UL EH ZAEE
2T HIBTARA BRI

SR, 2 T 4edat B 9 K B BB XS B B R LR O RS . BMERITIE AR BA
Bilsh, B LBURA T RIHARTHS ERHREERERTAE— DR EER T FREE8 K
Lo

2. DS EIFRHIE

MW EEE S D ANAEEPRE TEXMEM, 5 5HaRFEN,. BHNP DA REN
MRS = BRI SBE N RGN R JE28REEEIN 8 A A R B2 5] XA AR
HERMAINEZ SHEA B B AFRER, K URAZEEMBR . WRHERSHES DERRT
AT R —ER 5@ B D ik E R T IRHTEMBHIC LB ) (Institutes) o, JHRESE i AZER R
T AL B R A A R XFIR  BTA AR B AR RIHR."®

HZE(Gamsey) HE/FTEERD Dan E B S A AE BB AR TR KT, Z 5 A4E
RIS AW ERRF: EEHEM TR SR, HERE, P 55 E P RS A R

O FIOXEFEBEENESHE, EAWAYLHETEES (Cicero) (24 (Livy) \RESHT (Catullus) | 4EF /R (Vigil) (B
Y08 (Ovid) BT ( Horace) FI-RFTE T - ZK B (Cassius Dio) o

® A. A. Rupprecht, “Slave, Slavery”, in G. Hawthome, et al. , (eds. ), Dictionary of Paul and His Letters ( Downers Grove: In-
terVarsity, 1993) , 881 -3.

®  Gaius, Institutes, vol.1.9.
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F-MLH P SRR SHFESHNBEREREMAL,. BIFTWRRMSBUIR S L, Bt S F AR
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BB (BT H) KSR R E R, ZHREGEAETEAMME . £ T AT i, K
HEETREAA RKERNIEN) - BT HAR, X0 IR R R

B OB M S SR SR T O . KERREE DL 220 P RS REA AL, (7] I 44
WREBNMESHERM. F DR AEREABTEERA THNRE. FIRENARERERE
R, PSR O REBRRBR T ERRBZSN, BEFBEPAN, W5 BB E P RS K B
REE. BRBFLLR, ARHSEZR—MERNHELER O RREZRET RS BE.H
PRIUR T 5 048 VB LFRIB RIS AR . AR, — 42 5 T I o B R S RO AD R 7E LR BY A3 P 4
WAREILE ., R RIS AT B R R B BRI, MBI Lk AL ERIZ BT EN PR
TR TARBARESA R B FROLRBE TR - &P RANHLS SN —E0, AT 560
TGS DAL SRR B - B PG B SEEPRRHARR T I HBHEG, P TREBEEE T A
R o WREE SOy —ATT RIBEH IR, RI\F DR, WRER N —TW ™5 L HAEE F
%.0 —FUMZ, WRED DREP—TIA

— LR BERIEAE R R, FN 2R KNP SHRENTHERE. T REBGRE
MERIAFRRR, P 5 2FIREENEILTREHS I AEEX R, 2FREERTWT2%.
FLBFEFSE T BER AR .. A RETE DA EGHE, 8 RE LN, B
PR A LK, 7 BB % 5 BT £555F - I 2A 5B HM R B 558, 48 /) e (2 A8 TR R Lk
. PR ERNEZFSFIFELHBRRARNIEEHBRMHE,

3. &5 Bl Sty

B O BIA R ENMSFRBIENSH T ER R B E T REHNRE. B DN ESRIT, &
AEBE R, T T — K UR DR ER, MEMLERKX —IBFRET KEBHRK
MR, R+ A ENRBRE TER. ZIARZEAS 5HIG, B4 KRS HTTEKBIL
FEHATG 7 E SRS . HEEE P SBR[ G, B D RA /B R &
FERERRIETIRRERE, IFHEFESHEE MBS AN S5 2 B RIBIE, mHER T ™
HEHH BN SEARE - BRTRRK 57 s NE R R & BV Bug BRI, HaERS
¥, Z D EEERERRAEH W, BRRRABEN T 3 I TEE, UBTLHEEL EMEHR
FhIEF AL, BEH S B G50, BT 46 T SR IR BRI, 45 R S 1P A= RAR T fh Bk A, Uk
)AL T A7 D B, R N E L FE AL E DA, FERERL TS
DA GHRBERIT & , PR E R E R

A BE SN, F LS E AN S MEN RPN, B DE KT ED AR TR

@  P. Garnsey, Social Status and Legal Privilege in the Roman Empire, (Oxford: OUP, 1970) , 4.
® M. L Finley, Ancienz Slavery and Modern Ideology, (London: Chatto & Windus, 1980) , 67.
® W. W. Buckland, The Roman Law of Slavery, (London: Cambridge University Press, 1970), 1, 10.
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PF LI SIBE, “ BT B A TR PR TF B B AR RY , BAMUA AT AT 89 F T35 3, A
RABTHF 25055 s R R AT R B, M 1395 B TER MR QU ARIE” (Off. 1.150) o & iRl
KITHE (Lucian ) L35S AR, A8 F L35 3hE RAMENT, B T M S R4S 25 AL
b, BITCHTA (Somn. 9) o FEFGHL( Ben Sira) A G LIEZ BT LA BRARIG B R B M i 1 0 B & TAE
(Sir. 38.27) , HMATMBUL ARSI BRI EENER .

FoUig i, RE W) 55 3R — A WR B SRR TR MERARZBEHRI
PR T8, WA T RXFFEFARB MM AT R, 52, REHEKMNF TI5EELN
M IR AL S PR — A @

RERTRECEBBMTIRT, O T 4R B SRR T RASER N T E, WREXHHE
0L, RE AL FUX AP TAETE L i Z R AR AT ER B R R 4r. BR, Mt oy oy 7
&, Rl A e RIRA KR R B LR RIS , IEW ERE I B+ AR RIR A R B A
HIBE N —HE o AR, O T MBI — &, RE AR AL BT L ASHEE R AR, X ERPFE RS
LB TEA S NS RPN F LA EE2W N AR,

ZEFRESRPHEER

1L RE SRR

B 1980 LUK, BiAE=E AR A2 ERR R T RIS ARE R, HlU0: REHRM
KIHHIBIT N AR E RIS EHROURIRA T R4 T EEEBOR, BRI R REFEZ WG K H
RS AT AT BT R R o ® M2 ARG BRI “ FR” , KA 8 - RE W&
AR BB RSB HRE , R af— ok A RN RRHA L9

ERYEEMARNREE YRS TR, PRZEPH 1.26 TR T M RBUENSEET, &
B FYE RN PEIE - “ AT 2245 o BOA M Hfb— 5 L AR BT P 1. 26 WA KB HIH
SEIBHIPIF L, EAM MBS T WATH AR A Of AR AN, &I AEBH, £
HEIRRIRAEXEERT & AR AR HEENEA O

20 2 Hn, B S4B, R E B, @HE R HER, BEX BHESNBRHE.C XA
BN IRIGR" . SR, H MY , 278 202 S 5 NS BI & ST st K Bk
JBE R BN — 1S3 . FESOEE T AR, WOES RSB BT R R, R —
HLFRSHENEREMETRAZ—.O TN E I BARE SR — S8R5 Rk B HSRSE

@ R. F. Hock, The Social Context of Paul’s Ministry: Tentmaking and Apostleship , ( Philadelphia: Fortress, 1980), 26 —35, 67.

E. A. Judge, The Social Pattern of Christian Groups in the First Century, (London: The Tyndale Press, 1960).

®@  G. Theissen, The Social Setting of Pauline Christianity, (Philadelphia;: T. & T. Clark, 1982). W. A. Meeks, The First Urban
Christians; The Social World of the Apostle Paul, (New Haven: Yale University, 1983).

@ W. H. Wuellner, “The Sociological Implications of 1 Corinthians 1:26 —28 Reconsidered” , in E. A. Livingstone (ed. ), Studia
Evangelica IV, (Berlin; Akademie, 1973), 666 —72, at 666.

@ J. J. Meggitt, Paul, Poverty and Survival, (Edinburgh: T&T Clark, 1998), 102.

@  Deissmann, Paul, A Study in Social and Religious History, (London: Hodder & Stoughton, 1926) , 29 —51.

@ Judge, “Cultural Conformity and Innovation in Paul; Some Clues from Contemporary Documents” , TynBul 35, (1984),3 -24, at
23.

® J. K. Chow, Patronage and Power: A Study of Social Networks in Corinth, (Journal for the Study of the New Testament Supplement
Series 75; Sheffield: JSOT, 1992), 188.
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RGBT AR ILIREBR TR W ARSH (16.37;5 21.39; 22.3; 25 -29;25.7 - 12),
RP ACHIRREREIIXANHE, HTRPEGHA RSP S AR I S5HMtE MG
Az BB AR, FE I IR X, RBHE R AR

RIFERFKBIC R, R 2 BE [F A M B B R BUBRER R, R MM REBEEH AP TS
NREED REBMFAFEETF TR, RPERKEE ZMEZMIERNT DR A R
O FHARBRT R E—NAHMRRAB T, B T“ABAURENFNER" HRNHE — R
R FH @ BRIRUHRT K B “PEH/DMEFHEFRE" . BREARS HET NN
RZFR” B REHRARD RE—NPEREHREREP KRN O NBEMRE BN, #
PRTERMNMESHZE HEXEMT SN ARG, BILERFE M “FH0aA” © DHIKRERE,
“RE S5hM RN FHLESHBAMEETRTEN D FRBHNEGRRE, AP ECRIAMMBAZT
ERFEHEATNITI (ARG 11.25; 34 22.25 -29) TECA W F B2 R B4 W B FR R a0 R 58
EFSMERBERNAESNN —FR A, BRAP S ANEEEFE LT I 3HE rE SRR
RO BRRREFEH , RPAERZE DR =K Z AR BRI RS D ARG RN T

@® A. D. Clarke, Secular and Christian Leadership in Corinth: A Socio — Historical and Exegetical Study of 1 Corinthians 1 -6, (Lei-
den; Brill, 1993), 45.

@ J. M. G. Barclay, “Thessalonica and Corinth; Social Contrasts in Pauline Christianity” , Journal for the Study of the New Testament
47, (1992), 49 - 74, at 57.

@® B. W. Winter, Philo and Paul among the Sophists, ( Cambridge: Cambridge University Press, 1997) , 191.

@  Meggitt, Poverty, 75 — 153.

@@ Steven Frisen, “Poverty in Pauline Studies: Beyond the So — Called New Consensus” , Journal for the Study of the New Testament 26
(2004), 323 -61.

@ BRFk, (B NA1E)Mingren Zhuan (De Viris Illustribus, On Illustrious Men) 5.

@ See C. K. Barrett, A Critical and Exegetical Commentary on the Acts of the Apostles, (Edinburgh; T. &T. Clark, 1998) , 2.801 -
02; J. D. G. Dunn, The Acts of the Apostles, (Peterborough; Epworth Press, 1996) , p. 223; F. F. Bruce, The Acts of the Apostles, (Lon-
don; Tyndale Press, 1965) , 340 —41.

@  Judge, The Social Pattern, 57 —58.

@ M. Hengel, The Pre — Christian Paul, (London: SCM Press, 1991), 17. N. Dahl, Studies in Paul: Theology for the Early Chris-
tian Mission, (Minneapolis; Augsburg, 1977), 35.

@ E. P. Sanders, Paul: A Very Short Introduction, (Oxford: OUP, 1991), 10.

@® W. M. Ramsay, St. Paul the Traveller and the Roman Citizen, (London; Hodder and Stoughton, 1895) , 30 —31; Theissen, The
Social Setting , 36.

@ P. Marshall, Enmity in Corinth: Social Conventions in Paul’s Relations with the Corinthians, (Tiibingen: Mohr Siebeck, 1987),
400.

@ M. E. Thrall, A Critical and Exegetical Commentary on the Second Epistle to the Corinthians (2 vols. ; International Critical Com-
mentary; Edinburgh; T&T Clark, 1994 —2000) 2. 742.
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—SRIEHEE W LR AR M ZRERN S DA ROAEBY D YR, EE2HT 7
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BREFRES SHENNET T, REEA B L ARMFRET AV ERTAED
WMV FEERE, B TREEZE, SRR N5 3B & , el 2 YN 8% P2 ral i T =
Breko (REFEAAT4:12 FRB T RAT FFHL” . BEIESRE 183 R 2R T Hil & il s B0k
AP AR ROV IE TR - BMR B A 88T S0 B © I3 LUV EE , AR & R S b N o TR
Sl E I R D B —F Bl i, W RERL 2 g T ERR PN B B B RINFE A
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= ®EFHENFIGEITE

1. R B HBUA

HEARRE RESAFEHHSE RS —HLNE DFERBHX, THE D ENBUA R &
BHE FH S NEEA B TEAERE HEMEREEENLSAR, FENITREERRXT
ERIBEFE R B AR T 20 AWK BEFAZERR S, HREHNEAHYHE DFETRIERNY,
MRS, REEEEREXANE, AR T ZEHFERERNREE R, FAXLR—HW
ERMRE B, BOvEBHEAESTF T A E Fraad fiRiL AR R AR HIE R T 5 5 2% 55+
o HILHB T 2FEFANEE SR TIRN.Q BIRNE, ERN RN E R, 2ENEX T ER
MBZHTWF . BE 80 £, HAEEN D L BT BB L T RE . 2HEFH
BT RRE LR LB, AE L RFEF AR ER AEFX G S RERKITHR
SRVAZER B e B AU AP BE AR B9 FE B, AT G B X R 2 A1 R B e BT I @

L1 BRI S

TR BIBGA 373778 P O A SRS AE AL AR R , B O o A D BB A SCA5 AR P R A
5 NHBRAHE . BSH+=FE—E2-LWHERE RIS ERE AT PrE 28 5
IO 2 MUAR 27 T By R 24 JRy o 3% EEL A A B S il 8 G I AR B, T L8 ] ) AU AR AR S WA 2 B
EWF EHAN TR, #EXNFLHT=Z8NREE ARG, —MREIVRENXEZS
BREH —E =2 LWL, PAEE TR AR —MESE - BIR B & B PRE
RPEED LB+ =ZFHrELER, B KRR A B 5T Xt i o R 7E R
B, BB REE LR SFET KPR S EAZRBIR RS, REEEIE M HERE
BHE B, MR R B AREE T RS FEREE A RE LR tETR. RPEZFLHH=Z8X
B Alie HEB S BUR RIBZRIGF AR RS, REPEHBEBE R HEHAN", B i1
PR B T4, BB T R MR IRE . RE R MRS B R A B BT LRI U0 AR 3
EHIBU, YR—INFUE/ A5, EINAR ., EBEE, SRR BREETE2:13 - 14 FRI PR ERF

@  Hengel, The Pre — Christian Paul, 6 —7.

@  Shi Wenhua, Paul’s Message of the Cross as Body Language, WUNT I1/254 ( Tiibingen: Mohr Siebeck, 2008) , 33 —36. Josephus,
B.J. 2.308; 5.449 —51; Cicero, Verr. 5.165 —68; Rab. Perd. 4.13 —16; Cal. 12.2; Livy 30.43.13; 29.9. 10; Suetonius, Gal. 9.2.

@ J. Murphy — O’Connor, Paul: A Critical Life, (Oxford: OUP, 1996) , 41.

@  Deissmann, Light from the ancient East, (London: Hodder and Stoughton, 1910) , 344 —46.

@ S. R. T. Price, Rituals and Power: The Roman Imperial Cult in Asia Minor, (Cambridge: CUP, 1984).
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AA-MERELEZ LB+ =FEBETIANP SFENHRBBERZ Y. FLEFHEEE(A
TG 41 4F - 54 4F) HEGHR TS WBEF LR KRN, 5 BREFHZAMEMB EE(ELEE)
(Vita Claudii, 25.4) ik TX-MHLREH M RABEET 5, By 0] 22 B e r R
TS RI\HSANKHR, AL GZEREZN T LM RNELE T BES. SHE4
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ZHFEEB-BOARZE AN E T XERRFTHERE, FLBEAAFIS REE 12:1 -2
TR EE FEER SR L, SRS, SR, HAS R SR 2 e BT B B FER 5T
FEAEE T VRN . PR _E B B AR e b BB, (R B R R REGER ST A A 7o 3
B L E A NE R SR

HREAEEEH(HZERZE) T, Wd T HEEERFFRERBIAXRARMNEAS,
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EARTUEN S, B —MREWFESEN . BR5ME TR MIINEK S , 8K S LR
FZ. MIIRRBCEBERNERZS, AR RAKRETT, M]3 5 E Rk, REMEH
A" @

REEBFEPRARSFEFEDANLSRONES B, BEEHHSFEERNEEACERXR
b b EE By, I HEARSE X B0 TR T RSt R BB S Hsa iy EFeUE
BURBEY T B, B Y s AT 728 B B R K R I 22, R & W AR IR E 2 28 B3
RIEB R E AR FIZE o XA R B T 2B RN B B R E 1 BB BETE M B AR TS
PrEmste, R— MRk ERN RESK S R, e S HEARD HERNZEE—FZ
PR THE R ARG N T2 SRR T BB EGA TERRMBATEL SR NS ER
A (AT 2. 11 -17) o ALSARFELAF N BR DR AEH AR, WEEFEN S, frE ER KL
77 AT PR B — R A R FERT R R - B BT AR B B R WA & RIBIEI T3,

ms:1, 13.

BFR, (B 544E %) Luoma biannianshi [ Annals]xv.44

{F#154) ( Shuxin ji, Epistulae, Letters) 10.96.

Riesner, Paul’s Early Period; Chronology, Mission Strategy, Theology, 166.

(FEAEIBZE) (Zhi diugenatuo shu, The Epistle to Diognetus)5.5 - 11, BEATLHELE G —{REHEEHIF#H L
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@  Bruce Winter,Seek the Welfare of the City: Christians as Benefactors and Citizens (Grand Rapids; Eerdmans, 1994), 201 —-9.
@ R. A. Horsley, “1 Corinthians: A Case Study of Paul’s Assembly as an Alternative Soceity” , in Paul and Empire, 242 - 51.
@ N. T. Wright, “Paul’s Gospel and Caesar’s Empire” , in Horsley (ed. ), Paul and Politics, 160 —83.
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English Title:
Paul’s Quest for a Harmonious Community

Shi Wenhua
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Dublin, IRELAND

Email; swhttc@ hotmail. com

Abstract; This article focuses on Paul’s quest in the context of first — century Greco — Roman society. Paul-
ine correspondence this paper examines his letters to the Corinthians
riginal socio — political context. There is appreciation too of the complexity and “otherness” of Paul’s set-

is best understood within its o-

ting. Paul took his civil responsibility and Christian identity with equal seriousness, although the former was
subsumed under the latter. He was a citizen of two kingdoms, but his heavenly citizenship clearly transcen-
ded his earthly one. Without intending to lead a social movement, Paul’s theology of the cross and its attend-
ant social ethics as well as his own modus operandi unwittingly created a great social “revolution”. This pa-
per readily acknowledges the vast differences between the ancient Roman Empire and rising modern China;
however, their respective commitments to maintaining socio — political unity and stability bear some remarka-
ble similarities. It is not naively assumed here that Paul’s quest for a harmonious community represents a
simple and straightforward solution to China’s complex dilemma. However, the apostle’s vision and “ancient
wisdom” may serve as a useful reference point for modern China in the quest for a harmonious society. In-
deed, considering the work of the apostle Paul within the Roman Empire can stimulate and challenge us to
creatively assess and address the needs of China today.

Key words; Pax Romana, harmony, social ethos, civil responsibility, dual identity
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English Title:
On the Reasons that Christians Supported the Revolutionary of
1911 led by Dr. Sun Yat-sen

CHEN Jianming
Professor, Institute for Religious Studies at Sichuan University, 610064 Chengdu, China
Email: chenjmwl@ qq. com

Abstract: Between 1892 and Revolution of 1911 Christians afforded a great support to the revolu-
tionary activities of Dr. Sun Yat —sen. The reasons Christians helped Dr. Sun are as follows: The
teaching of Christianity contains the spirit against pressure and enslavement; Chinese Christians
possessed the strong patriotism; many foreign Christians sympathized and supported the progressive
enterprises in Chinese society; Dr. Sun’s Christian identity and revolutionary opinions were attrac-
tive to conversus.

Keyword ; the revolutionary of 1911, Dr. Sun Yat —sen, Christians
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NE G B PR SRR , SR 2B RN %18, ARSEEBF RERMZIER, B Rafkh
DENEAR, =, ARSI EMERIE S Tk R a5 B, AR R B kiR
HAEMEIEX—RASWE LM%, RN ES: “AEE LN, AT RRABUE LM
SoFo” BN, A RSHE, IREFE RTINS A B AW TAEENS N, 2 BB RBAF REE
BHIBRERMRARGER . M Sa B IRTEN R BN S Ml A E B A WEEXR,
PR MEREEETEER UG ERREZAR  ERHMREMELBINER, FH5, 85, 5XK
LA UIREIT BB R E R TR B R S, SR &R O, X OB LU RIE R, )UE
PEFFBEA N B, B R E A L RBOR AT A R ERE BN R0, 0

1858 4ELLHIT, 3k B P E ) 5 E £ %4 ( Chinese Evangelization Society ) BE 22 4& 2L 1 E #% /K ( William
Parker) B &TE TR HER, BT B BREEWES,BR,188 £ 5, T AELE#H L2 5
BB EARIE A R TR, 1859 4, B /RES P E ¥ HAE T ERA DMER R H R EEHS
&2+ e Hi4 (China Inland Mission ) 1|4 A\ B &4 ( James Hudson Taylor) 3, X4t ZEF—
HIRR—29 30 3K, RET IR BAERRB RN R N9 BEAERTIHABEE B ER
B TR, RS T Z A5 . BB ENBSEH L IE R (Alfred James Broomhall ) FJ#} &, 72

® ZNEFH Huang Zhiqi: (FEX—HBRERL SR HHH3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 18 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,25 - 26,

@ F4E Wang Tieya: (P INBAZILIR) Zhongwai jiu yuezhang huibian[ A Collection of Old Treaties and between China and For-
eign Countries] , 55—, (AL 5 Beijin: 415 - 243 - A=K F3)5,1957) ,97.98,

® Did,116-117,

@ M. T. Yates & others eds. ,Records of the General Conference of the Protestant Missionaries of China held at Shanghai ,May 10 - 24,
1877, (Shanghai ; Presbyterian Mission Press,1878) ,472 —473.

@  See J. Hudson Taylor,A Retrospect,( London : China Inland Mission) ,1910,92 —93.
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1860 4F 1 HIRZ A, BABE B SR 13 BB A RAERERER. 4, X4 133 AFEREK 3 1A
BIRER U BIAURE D WABETERER T 9 N AE, ol L%, BB ARBH TEZS®E
(Frederick Foster Gough , NFREHERL , T* B AFRH Il FH80W) @

7E 1877 48, &P EILA 16 K EHLIT IR ERE, 5 A 24 ZKEST U (dispensary) o X 26 Befl
BT RE N R B E TR R, (ARG B PR B, 16 RERe , MBS Rl a i
Z AR ALRL B HRIEEEE2 %2 L7 0T (John Dudgeon, JRFEFMHE) 7 1867 SFHIIR i,
BB RS BREIL T ER, &F0A 5 722 ZRALR, 4 LA 124 2R ERRSHEKN .9
1869 4F 8 yT YR 5 FHKAE t , 76 1869 4FHIJE 4 4FIH), 30H 1.8 TR AERE, K R 634 A RKiA
IR S BE—MERR, —FrEN OB M EERE, 1870 £ Z BIHY 14 > A K, ik 44 7 037 4
WA, U 96 ZRRIGHAIRK D X TAE LRGN TEAREREN R LR, BRRE A
REAEOGR BREMAT @ ET LI TARRE A RMAIER, S A KEEASESTENN T
I —RKo 75,1877 £ ZH, MR BH —FHLHESTRELSE D HEAFEAREHNK
il

Lt LRI A R B E SR AR, RERS THMMERSEAEH L W. E. HE(W.
E. Shearer) A REE B RHEBIEST O BALBRMKA, —BBEHN —EFEkE, SEFAMN
FAER D BEREE T D b LA i, EIP AT RS R A K B R A HARIBON R R E
TR, T AR R . A E AN & XS A BRI AT YNADBUEH L EAER
NI R R BE A AR, T REFREE TR ARG, B2 AT RERBREHZ T
B NERILHB BRGNP 1873 -1877 N, ( FEAMYBXTHEAHWXE , HNAZ R
B FRREAL T . AEAEREA LT B THRABRE, T — ABKABE , - EF LA
BEWR Q. A ANEEHATEENS TR, ZRHNE % B CTERNRES 9

EHENBRREEAA FRLEARKETIRAEE, REXASESEFHLRES
(G. E. Moule, JRFRR2/K) 1876 4F 5 {5 %4; Chinese Recorder({ A7) ) AP HZ RIR R —RA X

@ See Alfred James Broomhall , Hudson Taylor & China’s Open Century:If I Had a Thousand Lives ,Hodder and Stoughton and Overseas
Missionary Fellowship,1990,195 —196.

@ ZNEFH Huang Zhiqi: (IFE X —EBRERL SR HHH3}%) Yi you renyi: idyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,67,

@ See M. T. Yates & others eds. ,Records of the General Conference of the Protestant Missionaries of China held at Shanghai ,May 10
— 24,1877, ( Shanghai; Presbyterian Mission Press,1878) ,486.

@  See Chinese Recorder ,(July 1868) ,51 - 52.

@  See Chinese Recorder ,( January 1869) ,181 - 182.

@  See Chinese Recorder,( April 1870) , 319.

@ ZNEEH Huang Zhigi: (IFE X —HBEER LT S5EHE RS 05) Yi you renyi ; Jidujiao chuanjiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B W i3t Xuandao chubanshe[ Missionary Press] ,2004) ,68

@ ZH(HEARISE10%,1878 42 A 16 H,5% 357 T,

@  See Chinese Recorder, ( April 1870) ,318 —319.

@  See Chinese Recorder, ( April 1869) ,263.

@ ZNEE A Huang Zhigi: (IFE X —HBEEH LT S5EHE RS04 Yi you renyi ; Jidujiao chuanjiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,69,

® (THEAIR) Wanguo Gongbao[ Global Magazine] 45 10 %, (1877 4£11 H 24 B) ,207,

@ ZN(TEAIR) Wanguo Gongbao[ Global Magazine] 45 8 %, (1876 4£2 B 5 H) ,420,
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B AT S H TR IRERT , 5 R — a2 R FEHEEEHLIE: “AEIEETFRMCR A AK
BIRE, - FEGE X H BT BIR, KRST TG E XA RPN ER."9

ol R— 1 EAREE SR EE L, AN RE TS IR+ 40 1 1,4 1876 47, AT ER
Epesii gy 1 TR A, KPR ZHEAREE .. SNARATEREZA Y, B LUE TN 2 FE
hehi% .

HRBAA)BITE 1877 SEE - RIEEFBE AL RSB B L ERNETHRIG A &3
EFEME, Tt R TR 5B , BRI B, R R R, BE, i
BORRA A AR,

18884E 6 H9 HE 19 H, A #H# &% 5 4 K4 (Centenary Conference of Protestant Missions of
the World) ZEABBZAT, NARZELHREIZR , S VGEM 1 RETTHHETE A R, JE & a8 i 3
SR AR RHNE “F—, R HFETENSF RS RBIER TR, B2, BREEBUNE
HEEREMESEER XMEEANNEY . E=HARBBNERELNAS, WA 5 ek,
S0, T TR RE . RRZFHMNERET LA ERM LR, FH, mEMEMEE R RN
79189045 § 10 HE 20 H, bR HE_REEFHEH L RS, BT -BRWELSHUHK
B BT CF RO SR EE TAENELD, U R SRR A & 1877 FRSIMEZINER,(NE
PSR KRB RAEENER TIENES, 190744 525 HES A8 H,EELHTHF
K4:(China Centenary Missionary Conference) 7E_F #2547, BH LAMIHERI S . KHER BB
R 5 AT SR KRB R BARE FRWRIGIT , BT UL, M 1P BT R AR 3 R AS g TAE,
HBAFATRIL : “SB— (RFE TR ERLH L, RUTBRUAR T EITERF X— 0%, B i mE
Fre AR s AR B OL T , AR EE0R R RRKr 22 1 BB ) 28 B B0 A J B ML TR B9 KO8 L SRAG K G R Y
HE—FEMAE, B, 2R GEPEAFREBESTOE T, B Ak — [ K& L RHE
AR, ®

RYLERXBR AEWENT , ST HPEBBEREZ RN, BRI R BT B
BREITRAEAR 550 Forp SCLABRARAE e H s B TAE B MR ARCR , A L5 R B B Ak
BRI TAE B

7 1890 R0, BB LA R /A A T, REEBITIBFBREFEHA AR, £
TR, H BT EARIGE R, RHEMAERET AT EANRETE. BTLABRSLRE I E RN
EH LW —TE S T, RN TSI EE 1, Hm B R ER R WL Pa KR —7 . T B
BRI 5B VT KA o ARV T P IR T B TR B, BR PN 5 T 2 R 3k T K I e B9 7 A
BT, TR FEMBR R R A b HARRIZERN QO R\ERSALHL H T. BFE(H. T. Whiney) 7E

@)  Chinese Recorder,( October 1876) ,136.

® ZNEFH Huang Zhiqi: (FEX—HBRERL SR AHH3}%) Yi you renyi: idyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,46

@  Johnston James,ed. ,Report of the Centenary Conference of Protestant Missions of the World ,held in Exeter Hall(9 — 19 June) ,Lon-
don,1888,Vol. I ,(New York:Fleming H. Revell,1888) ,471.

@  Records: China Centenary Missionary Conference 1907 , ( Shanghai ; Centenary Conference Committee ,1907) ,658.

® ZNEFH Huang Zhiqi: (FEXN—EBRERL SR HHH3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 1B H i3t Xuandao chubanshe[ Missionary Press] ,2004) ,100,

® ZNEFH Huang Zhiqi: (FE X —EBRERL SR HHH3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,100 - 101,
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1890 EfEH A& iR, FARRNBEITER T 2R A s i ssk, B E N ZE R E &
BH, REFROEBIMESFESF, H T. BREXEHEE, BN RAREES REXASESR
EFEKESFINARFZREMEHE S TR, i HIMIR T2 KT RIS A1 B B P R
BT . AT, W T REM B S ERT F , 48 AR AR REF TEN—80, G RLASEL2E 9
KEBEH 79 365 ZIRAH LA 209 AREBIFBEA BN, REXASESERME SN REINIL,
£ 36 760 2R A, A 118 ARWBITHEH RN . REXASESEENMENL T — &I AT
A REAENER O XPREHESERATEP B LR I E B A, BRIERBH ]
RBELHEK BT TIE,

LEAEBR L R TR T 2 H SR A T B 2, B B KRR T M Bl LR
NP EAA ST R ERE R REE  FENRIEE 4, hEREIRERIR, AL RHB SN
e, BEERNBRRAENER. MAERNINBEZIE, T 1878 G A S T4 Chinas Mil-
lions({ HEUZIE) ) , XM FEMBI X ERNBERBEZ —, HARDRFNBOCE I LHE
BORVOR R B %, MR EEHREH LT E N X LA SENR SR WEE, 8 &
AT E . © 1876 4, Pt & RA VIR BERZBWH £, 1885 454 8 K,1886 &£ A
13 %, ®1893 42 28 K .® PSRBT AEH L E , MIBTIREHHAZE.® KE 1905
8, ZAILBAT 101 FRAEHT .S PSR TR R 22 A0 FZIRE, TR I T IL
FoHE, RS R AR E BRI St S RHEN RS, L2t B ANRERR.
BIEATE 1880 FR A HIA B & SRR B Bk A BT EE Be 3] S B i TR A RI7E B ML B FF I
—ATRIEET , H L& 2yl LI B RIG S R B ZSY). MLE BedEDh Y ghb E [R] TR et , HoAth Py 3 2
B R RE A R TAEEL A, T B S AR B REEARBIANERE. HK,
WL R SRR R R BGRE . BEE SRR PIENT R R & B KA BT , 3 4 MR AL 20k
FRAE T B R BN RE IR 4, WEITEORFIREE , S 53 B7E & H i % ol AR BT , 24
SRR BRI R R EE B s (BB 1R AR & BURE , BN E AN & 8 e 2 B %
fili, BfE, NHISREHTREERT B E RISl b E ARG A T, 8 CBEBE
B, RIFATER R R . AR P S TR B B LA BB SS 76 1L 75 KR — R R i IR . @

A E IGIT R ARER S R B, RIS 2 — B RN € , R B B IR LS 2 %
HALERER, SRR HEVES TXHEE L TR TR A WEH SR AL LR
KEETARBR T 3807 e, ah e HAR A R R BB RITAIE @ BN =A0E SIFE R
BHSE BT R AL, X E B R R 2 5 AR EE N, ARIA X B 5 (John Kenneth Mackenzie ) $

@ See Donald MacGillivray, A Century of Protestant Missions in China, 1807 — 1907, ( Shanghai; American Presbyterian Mission
Press) ,1907,27.

@ ZNEFH Huang Zhiqi: (FE L X—HBRERL SR A5 H3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,101 - 102,

@ See China Millions,(China Inland Mission,1886 — 1887) ,80,84.

@3 See China Mission Handbook , (Shanghai: American Presbyterian Mission Press,1896) ,150.

@ 1875 4, Pt R 32 ffe Bt . T 1885 4R, B L ASOE MR 225 fir, A HIE M By 52 1302 106 4~

@  See Donald MacGillivray,A Century of Protestant Missions in China,1807 — 1907 , ( Shanghai ; American Presbyterian Mission Press,
1907) ,147.

@ 2 NEE % Huang Zhiqi: {IFE X HEHEH TS A R 5 H314) Yi you renyi: Jidujiao chuanjiaoshi yu yapianmaoyi
de douzheng[ Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , ( ¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,102 - 103,

@ See Mrs. H. Taylor,Pastor His ; Confucian Scholar and Christian , (London ; Morgan & Scott,1923) ,219 —220.
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EHFETHRH® WA EEREA 13 F RN EHSER, R MR ARE O WL, %
LR RIR TR BE , AR — L EE RS €. PTEBUFKEE B IRIET, E—KE I
TR AR BT FF T 1880 24 9D

1890 A£G , FRAEFr i & R V) & S EHSNFE R, LT BUN B AT RE R, 5
BEBRBEREDT 55 _arEMR, RO R B IS F A W RN, PEBUSANR
6] B IMY TR AL, LR B B3 BOA R Z RS T, B REAR T XER D BTFHE
BOR AR ] B 5 TR BT X LA R A 4k 25 7% 5K, A B0k B R In B9 A BT M IE S RE T R 2o AR 1T
Wi, BT SL, ER— M BE A AE WA KTS), REXASEZSWEXEHLIEER
(Duncan Main) BE45%4 5 & RRAR BB FEAEM (B, iR — 2B A et “ ARAE T Pl LAk A RIR B B
TIRIFRE . BPEERAIT LAMREeiraE , JOAR LB S A R 40 0 B AE A P AR SR AR - PR B R .7 @

i [E & 412 ( British Baptist Missionary Society ) 4351 (G. B. Farthing) 4 Jf 1891 4EHEIAILTY, fih
WGBS BBk , TR — R ARAEET s A R B R 47, BA  E A B ERE 58 , ST LAKE /5 JL4E , f
XHEE 3 R, KBHEALBEEH, F 1895 4, H 8B 600 £ EREERLRMEITRE,®
HZEARAREAEREEHCHERIBREIRE .© HAb 1890 £ FE T RMITME S, AR E
K ZE#(4(United Presbyterian Mission) ; 7E3L T FfI¥E BH ; B E R 5458204 ( American Baptist Mission) ;
eI e E DR % (English Wesleyan Mission) : ZE#IJL (i1 2T 1880 ERE7ES ALK
ST —FIBIEP) s O E K % H % (American Presbyterian Mission) : ZE IR E s REBELHS
( American Methodist Episcopal Mission ) @138 HH IF 5215#( < ( American Reformed Church) ; 78 f8 #;
LB f51H 4 ( Rhenish Missionary Society ) : 7EJ R AR ZE; ®hn& KK E £ 214 (Canadian Presbyterian Mis-
sion ) : 7EI1 Eg ; OFg M3 E A 224 (Swedish American Mission ) ; ZE3] U B3 ; O35 22 4> (Swedish Mis-
sion) ; ZEILTGAEM @ BR T A EMRHE LN BERERZASES RBE EHSX LT HBA
N HMENEHEZS, A S KRBT HEREFREGINETEABRENRE.© M EEIKE4
EHES , RIBRERMEFTHEAR S K, B AE 1 K, AT H NSRS RRE T, 1905 48

@@ See Donald MacGillivray ,A Century of Protestant Missions in China ,1807 — 1907 , ( Shanghai ; American Presbyterian Mission Press,
1907) ,10.

49 See James Johnston,ed. ,Report of the Centenary Conference of Protestant Missions of the World , held in Exeter Hall(9 - 19 June) ,
London,1888,Vol. I ,(New York;Fleming H. Revell,1888),134.
2 (B R) Shen Bao[ Shun Pao], (1882 4£7 A 11 B),3301,
2 (BB 4R) Shen Bao[ Shun Pao], 18824 12 H§ 5 B ,3448,
Chinese Recorder, April 1893,192.
See Donald MacGillivray ,A Century of Protestant Missions in China,1807 — 1907 , ( Shanghai : American Presbyterian Mission Press,

2RSS

1907) ,80.
See China Mission Handbook , (Shanghai; American Presbyterian Mission Press,1896) ,47.
See Donald MacGillivray ,A Century of Protestant Missions in China,1807 — 1907 , ( Shanghai : American Presbyterian Mission Press,

Y

1907) ,85.

See China Mission Handbook , (Shanghai; American Presbyterian Mission Press,1896) ,96.

Ibid, 220.

Ibid, 276.

Ibid, 291.

Ibid, 295.

Ibid, 522.

SR EH Huang Zhiqi: (A X—FBREBLEBH AR K$) Vi you renyi: Jidujiao chuanjiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,138 - 139,

PSS9 8
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B 101 B, Kok 71 FREEILITE S LAY IS RS E A, A EEMIN IR B 7E R DR 5,
BT ERZE (John Abraham Otte) ,7EJLIEEY M. D. E-PHATfE(M. D. Pritchard) #1 B. C. Po4%{H
H(B. C. Atterbury) , 7E4EIIRKY S. A. AP FF(S. A. Davenport) , UL K 7640 & ) 52 578 ( Arthur
Douthwaite) ,®

19 tH485K 20 2%, AR LR ER LRI BoATR 2t E AR , BRI E R EE w2
B AR R ARG, AR 1896 EHIGETT, A HE ST IHITRIE B LR A A 1 088 A, H
i HE 170 A\E—FRABERE R O S8 XA RKRER, B4 THARE: —2E
HEHOABE . ZRENGZ ZUHFE TEBRH#FRLEEAREFONRES . W THARESEHLN
U RFETHERERES , BEREN. WHSHEREEH L, 78 1906 6 849 fii, BARMM, HEK
EPTRM A Z BRRNARFE L. WS EH L W. 6. KR (W. G. Peat) SiE7E Chinese
Recorder b RFAFHE, A ib— e ERE B FIPER FFE RN AR FTEBLE LRI T, KR
TR B B, Al RREIT BARA , X B DSEE R AR BT T BE AT R T 1) T ik AR AR 2R i IR
MENGREAYSEIEL, W. G BREVN, BB TSR ER , BIALZAN LUE A2
M TAE.® X R AH X A R THE R AKE, 2K R RAZAHEN @

K Z 1907 48, LR ARERT — B RS R A E FESRR T, B4 Mt HBUF AR
] B FRIE BT TR E . Chinese Recorder 4% 1 2241 A4, 10 7R 4R 4% 1 A 25 &- 3 B 2R A 1%
EREH LS, RARM . REBEMT MAH BEINBRIE LT, BIMEIHF AR S Tk s BN 7E
1907 42 J5 , A 25V B 2 B I B figs M AR, LR AT I BOR CAR B 28 55 , A HEDGR BUR
MHM S RIATERERE O S LI T Z T AR5 R E A, FERFE AT ET &
ARZESRBTEEFTWEE, BHHRETEANGE. EARENER b, L2058 w L
AL EHTREO

1878 — 1907 4E ] , E B L AL BT BIG IS RIS BB E A I LI E ARE,
Y, HEFEEWBRUET Rt T RE P EBUTA R B AR A

= EARIEBA RS S SREBE ARNAS

1858 A H( RIEARA VM EEEB A B G “ I )5 , BORB L B3 E L8 AR ) XX
RS, AR A R R RR G R A NRERA, R EBH R W

63 See Donald MacGillivray ,A Century of Protestant Missions in China ,1807 — 1907 , ( Shanghai ; American Presbyterian Mission Press,
1907) ,147.

6 See James. S. Dennis, Christian Missions and Social Progress, (New York, Chicago and Toronto; Fleming H. Revell Company,
1899),129.

@  See China Mission Handbook , (Shanghai: American Presbyterian Mission Press,1896) ,327.

@  See Chinese Recorder ,April 1893 ,p. 184.

@ SAEEFTE Huang Zhiqi: (FELCX—EHEHEHLSBA ALY S) ¥ you renyi: Jidujiao chuanjiaoshi yu yapi-
anmaoyi de douzheng[ Having Kindheartedness and Justice also: Protestant missionaries and the Struggling against the Opium Trade], (F ¥
Hong Kong: 38 H} 4t Xuandao chubanshe[ Missionary Press] ,2004 ) ,140,

@  See Chinese Recorder,( March 1908),119.

6 (T EAKRKEF 26 Shierchao donghualu zhi guangxuchao[ Twelve Dynasties’ Guangxu Dynasty] 48+, ( &4t Taibei: 3
¥§ 1 {4t Wenhai chubanshe[ Wenhai Press] ,1963) ,5575 - 5577,

@ ZNEFH Huang Zhiqi: (FEX—EBRERL SR HHH3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,140 - 141,
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REBUT, Bl 8RB AW E AR R EFTRAB L EE, TEEAFREEE
Sk E, SHEN, 880N, BE TEE T ERU IR, RE VR B 50 %G X
HEFEILUEMILTE, TR EAZ U R 8L, RERAGHE L REAN. FEAMERR
BN I B AT SRR il AT, BrLL , St 178 2R L BT W 228 R E KB EK
ALt , TR EBRE MR, EARTHCEY, B RS — AR, BETTE
—HAZE R, FARMEEEH LN, RO B CHERS EXM AL AU, Mmi1m
BIKERZ T X HEEL, BIIEERE A C RIKN O

RBEERBNEBIT R EBHFIE(F. Storrs Turner) BT, 3 B C ERKHFTHHE L AEE, H
ThZ B CERNZER, A EEBUGA B CRKE RO, MAEEEEETBRNAERS, 3%
B, 20EsIRE A e Es, 141859 FERh E(FWMT R) £%,1870 £ /5 R BI%EE, [H
EiEK, R PEAREBA EEBREFEE AN, 1874 4, FFEH iR British Opium Policy
and Tts Results to India and China((REMIH BREHMEBE FEKNER)) —H, EBPTESR
AEMSTRERENE AR EEBUF A EBUGERS A 7% 8 TR RE N THE, RIEHRHEE
BhRESBRERNRE. ZHRRFFEARFHHIAFTRERAEXBHHET ANLIE, X
SRR YRR EN B AW REREE/EHAN, AR ITEZEN,HE
BEREBL MR BE WM. TR, EAENNEIAET , BBSRENEH AR B
TEHE S R s R HR—E AR EE 119 51 52 ( Anglo — Oriental Society for the Suppression of
the Opium Trade, PA T fiFR“ LALLM S" ) F 1874 4E 11 B 14 HEE/E (London) BT ,

BARBRS BRI RE—MEHAR , BEHEBEANUHES AT hE, QB AFFEEIITHAS, LR
AT ESNAE THE, B2 ZH IR PATRBRES BB RBSHEH L, B mEsIE
Bh R0 ABERRBRESH HE S5, G5 N REOTE R B 5 R T L BEM/MET, Rk
Hi# s B BREMALRAR, KA L RREESMINEH, WITEEAREGSEREH 20
ZAEHHEBI AR BT & (James Legge) ; Bl &K B3 E E 24 (Church of England) f) B 5 3 #( ( Right
Rev. the Lord Bishop of Ripon) ; 54 il A #E7E ARAE 20 - B8 A4 L 37 %5 3C Z% (John Stevenson ) | & i
& K 13 fik B3R EA R F IR Z 284, 105 76 K ( Charles Haddon Spurgeon) .G. S. ELERHH(G. S.
Barrett) \J. W. 7 (J. W. Pease) % @

RARMSHEEENTENRNER BN BB SER, ERE N, HFRBER A —F S
KW RXTE R R 5183, 1874 4EZ 01, RE B LA PN B/ ES , 2 5= R IR A R4 (Aborigi-
nes Protection Society ) 1 fill 5 1 7 #A2> ( Society for the Suppression of Opium Smuggling) , T ZRZE MK S
MEREXFMES B LB .Q MG, BRB M EEREARFE K XIBBL S XS,
1882 4E7E 8 A1 HTHF (Manchester) B 534 , 1880 AR JUAE#E 13z i BF ( Glasgow ) FIF 43 ( Liverpool )

@ Iid, 38.32-33,

@ See F. S. Tumner, British Opium Policy and Its Results to India and China ,( London ; Sampson Low ,Marston, Searle & Rivington,
1876) ,1I.

@  See Alfred James Broomhall, Hudson Taylor & China’s Open Century:If I Had a Thousand Lives ,( Hodder and Stoughton and Over-
seas Missionary Fellowship,1990) ,139 — 140; H. J. Beattie, “Protestant Missions and Opium in China,” Harvard Paper on China, Vol. 22,
( December 1964) ,122,129.

@ J. B. Brown, “Politics of the Poppy: The Society for the Suppression of the Opium Trade, 1874 — 1916 ,” Journal of Contemporary
History,Vol. 8. 2,(1 April 1973),101.
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KRB ML Z G , Bl B RS HIE 3 A T The Friend of China({ PEZAY) . MTIT
1875 48 3 AIR|, BEZE 1916 FREEE LB REAET, KOS AN FRERE, BBEA
RMER", ZAAREFR R ENAF REIGETH A BB E, MEEBN S RAREGEEHH
SR EURPEARKIR, R AHYRIENCERE O EEEHLRER . © 1882 F 241, &R
ST HRRTT 14 AR #/MEF, 8RB B R HARERER, Kb &R m M HER
7% B % ( Benjamin Broomhall ) {425 ) The Truth about Opium Smoking({ FMH K EHWER) )., ZBiF
REHLANPEFHEET BRI A REIERN WAE.© 3K E4AZ A 7E R T+ ERY Chinese Recorder
K#FEZBD)) TEAR) (KB A(HSHM)) ERERBEFRBFEENRNEF RAEZH
XE,

YERIRE S W BIIE AFIATHL AT, PRI 48 v [ iy AR N\ B8 ok Gl , SR At AT 78 v B BT
S, UGB FANRB A ER. BT ROE-ERR, Bk, s R —rFE N, T
1875 48, MBS T B —FKEANIRBAI #t—H AFEBEBESEDPN FBIRBI L, H
G, T AUE BMSEF BT, IRRESE T — 2R AR it RIS AL AL B B ARE B
A H— MERERBRZE. BETER: QIR BAK, W RE, 2K R P 3E R, # U7,
H_ WT &8 &S HBUN ZUTFA 2 BN E S48 , I — R A EBBOF , HR LRSS
b BERRESESIIESR RS, U RIE ERE 2 2.

1881 48 10 J 21 H, EAREM LB H 15 (Mansion House) 172K ER M HEW A,
BA—TEZASM, GFHRASHATAR  REEHSHIRREEHE K EH (The Archbishop of Can-
terbury ) 71 I fE48£ 3= 2{ ( Bishop of Bedford) .HZ(H E. E. B4 H(E. E. Jenkins) HIFFI R. J. ¥
#Z(R. J. Simpson) U, £HEAIL 11 MELSBAKSMER KRS, BARNEH BHENE3ERK
ZHPEEFRBESNIRE, ABLSTEMBRRSHBE, FEREE T NA B4 5 (William H. Col-
lins) AI¥E B FE RS . RABMEHWARAMAKZERTEREBEFZELE, FRBGERN, 5
BT BHEH ATE B SR E R R BMA B AR, RS EZNERER
REBOFEREE R HBERAEE, SVCER MBI 55—, 57 B 53 AR 56 E b i E
&, bR EEERNRLAR. B2, REMUEREE LB B, T ER T E7FHE, AESR
EVERESEE, F=, REAFTEEDNERREHEEMEEMEE R RN &5 B, FH,
KERNREE N EH, BB E, BFHIT.Q 188243 5 B, ARBMOHRETRMEHEH
SEEERE, SUEE 9 T ETIEER 8 FREH L, ikl S 3k, IR i 70 v B irig
R D

ARFERMSWEANELRT , REL KBRS REETENS A B RE TR KX
. REBHSTRE G BREEESMAIIE R FE LB H T, N 1877 3] 1882 4 ,Mif15 T

® ZNEFH Huang Zhiqi: (FEX—EBRERL SR HHH3}%) Yi you renyi: Jidyjiao chuanfiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
B 1B 13 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,38 .84 ,

@®@ Did, 42,

@  See Benjamin Broomhall, The Truth about Opium Smoking , ( London : Hodder and Stoughton,1882) ,1 —4.

@ ZNEE A Huang Zhigi: {(IFE - HEHEHLEBR REKS)Yi you renyi ; Jidufiao chuanjiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 18 1 i3t Xuandao chubanshe[ Missionary Press] ,2004) ,42 —43

@ See W. H. Brereton, The Truth about Opium,(W. H. Allen,1883) ,80.

@  See Benjamin Broomhall, The Truth about Opium Smoking , (London ; Hodder and Stoughton,1882) ,17 —63.
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A 770 HFEMRE IR T 57 000 NMER IR B E S A SCER D A f PP I 3 E BURE L
AFEMHER R URAR TS EBUS N T WH2S Z i s s3ie B o

PR MR TRARE AL AR, SRR RNBE R RS E R, FR- B RR RS S
REMNBRRZHNTEE R, ZeBE2KANTEE R, RALRHEEERAEHNRERNELEF
b, A NAE BRI RENZEEE ., BEREFBFHERAERSHAETBR, EBEER
BAZSRABMMS  BEBRIES, RAMNES AT S B, & Gt 14882300 v B b B
JRES A I @

RERBEME LN BAR B RAGRERNN BB/ M. BRSO a5
T, BAREAE RSB S R ME SR B, AW E &SR KX A B r3h 3. 1880 4
6 H4 H MERMESZESH,RYEDT; 1881 44 H 21 B MFK i E & & shdl, SORYHED ;
1883 4F 4 {3 H MSB =R B RESNN, BSX Tl 73 REBHTHR, &R 126 R,
66 R, UFRRED . 18894F5 A3 H,IREME A —NESNREBRK - L% (Samuel
Smith) 7 S E S BOREEIE T A B EIER, SR L 165 TR i.88 ER XM REL . BAEEH
JEHARBE NI ESH RSN R 7 5 BSOS 5 B B, EEGE T RARE S
BRI EA RS, 189144 10 B, BREMS S KRE S DG B, B — 4R HHT
HEh, ZRESNER R RBRERERY . BHESRE 130 AR, 160 ARXT, 1906 455 H 30
H ERFERSHAMBE ST T BSBRATRE - FH)(Theodore Taylor, JiA 22 1 NEARE)
KEESZESN, BRESHINET M A RSB, SR, siifERA R EIL T RS —3
g, 1906 489 420 H b 2 MAMES , R 10 FRERK LR, F 7 i A IR G R R
R EIFTRAR . 1907 48 12 A1 1908 4F 1 A A, R EBURIT I S EBUR BRI, U 3 4 0%, B4
WS b B A, 19114E5 A 8 B, FEBUFERSZIT (PR A 8 ERE KK
RS R REEFEREH LS, 4 BE 33 1906 FREES EXBINGF AL AE
e, AP R EBRhEBSREBA SR 5.

m.&

19 292 20 aH), KEAEEEHPEH LB AR B IR EN 'R E, 9%
BEBH AR RS RAKER, EBITTEA RBOAEEYE FFRARBAS SMAETEZIR
BRABIGTES, EREESRAESHR LT R M. REEFENER R AETAE
HSEATEDR, EOy R B R BT AR b . BT DA, B8 A 2 P BB H B, TR A5 | v B A S P O A B35
BRI I B R T R . REERAH L% N R A B, BRI AR 30,
FEEA=ATHNRER: —R—E VAR R KE b g RE R ERMARSE, UBEHERE A%
ZRBFHEN; ZREAE A EETE AR S OERU R PR ENMBET, RL BT E
HESRAERAR; ZRFENREFRR SR BFRNTHE, RIEPEE B, AL HRERRK,

@ ZNEE A Huang Zhigi: {IFEFZX. HEHEHLEBR REKS)Yi you renyi ; Jidufiao chuanjiaoshi yu yapianmaoyi
de douzheng| Having Kindheartedness and Justice also ; Protestant missionaries and the Struggling against the Opium Trade] , (¥ Hong Kong:
‘B 1B W i3t Xuandao chubanshe[ Missionary Press] ,2004) ,82,,

® Ibid, 4476 -77.126 - 127,

@ Ibid, 85.93-94.121.134 - 134 136 - 137,
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English Title:
The British Missionaries’ Attitudes and Actions to the Opium Trade
in Late Qing Dynasty

CHEN Caijun

Ph. D. , Central China Normal University

Professor , Research Institute of Chinese Culture and History,Jinan University ,510632Guangzhou , China
Email : tchej@ jnu. edu. en;chencaijun888@ gmail. com

Abstract ; The British missionaries came to China at the beginning of the 19th century. At first, most
of the British missionaries ,for various reasons,kept silence to the rampant opium smuggling by the
British merchants then. Until up to the outbreak of the Second Opium War,the British missionaries
just saw more clearly the serious disaster to the Empire of China and her people caused by opium,
and realized more soberly that the British government was the real culprit of the opium trade. So
they revealed the destruction of opium to human body and soul one after another, condemned the im-
morality of the opium trade in public,and put a great deal of manpower and financial resources into
the activities of abstaining from opium poppy in China actively, promoted with utmost strength to the
motion of ending the opium trade to China in the British Parliament, and contributed the United
Kingdom to canceled the opium trade in China finally.

Key words: British missionaries, Late Qing Dynasty, the opium trade, abstaining from
opium poppy
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RN HFEERBSFEX

(RIUKRFH R, RI,430072, )

RE AXNESHMOBTTH, PERM N —ERELELRERBIANER . FACRERIAERIBE”. Z2F7E
EHEBEWR L FHSANERR S EZR EAMF X FEESAN L AR ; a7z REA L
AR, X BB ERHAODERF . AN, 270 E P AR, AR MR TR, ERieE
BAEBRIEERAENRTER; ER EBRIERRAEI TR, XEFFUAHRBRARREH—FHESR

KBRS RR EERY
EEBEN RDRE FEBL EEERBISE 430072, #THRF : sudechao@ gmail. com

EIRWATHE RIS, BICLRE A 8 5 — TR R 2BRER SRR, M 20 42 90 2B
K, X EFRACHERY R R By — o P REI, B 5 2R R W fR Mk 3 B,
ToEER B F ATRAX SR A SR RIE, 1993 4, ZMFHRFHRESRE T LIE (Hans
Kung) BEEH(ERMESRLHEES) . MHESUN, ERBBEAEEMHE X -2, BoyEdk
RALEZH LS, RAITTUUR B, ENEYCY, 8 ABN LB AFE AR O, X 2
“MRERBAEAE T ERAEC A WRERE IR Z 4" QRAFES N LB FRB B TX—
BRI BARRR , R SN @ SMNAFFRRER, —FR MR, —FRBUREK, M7
RREHOETE) PR N, TR, TN GBIE - BN, B1E - TR, OV RGE;
“TROLT A, CRGATAN” (GBI - 7Ed) , 1A EE, 2B FEMERRROR “RIERF

@ FLIE Kong Hansi [ Hans Kung] . FE & /R Kusheer[ Karl — Josef Kuschel ] (4%) : { 23R —i AR HIN S E T ) Quangiu
shijie zongjiao yihui xuanyan [ A Global Ethic; the Declaration of the Parliament of the World’s Religions ] ,{f] ¥} He Guanghu ¥,
( iR Chengdu; POJI] A\ B Mitt Sichuan renmin chubanshe [ Sichuan people’s publishing house], 1997), 55,

@ MEH,2.

@ [EREEME,UEHAXMSMN”WHERERE . —8BA8, &M EERAF ZSN, WEE REHRFE
HIFR A Y610 5 | I 2 4+, Luo Bingxiang( (B 58 #8) Fanwing yu daode [ Stars and Ethics ], & # Hongkong: =BX 4 Sanlian shudian
[ Joint Publishing] ,1993) BF R R , —SREEH LRI E L, BB BB, ESRANNEERAERESMN , T
B EERRE RABIN . FIHAIS IS4 Zhao Dunhua, (2" &HW" 7)Y Zhishi “jinguize” ma [Is It Merely “Golden Rule” 7],
(2P B4R ) Shehuikexue zhanxian [ Social Science Front]) ,2008 4E55 2 #§,32, EH TN EBELA N MEBTERANERAESEM
M, AP AR R ER (L. Swidler) BE: , FFE=MIRA , NN EETERHREN X2 RERAB YL, MEERHE, H
WREEFEVER, TS NMA%Y He Guanghu, (M “HFN” B]“ 3N ) Cong “miguize” dao “yanguize” [ From “Rule of Rice” to
“Rule of Salt” ], { A E#C1L) Shijie zongjiao wenhua [ the religious Cultures in the World],1997 458 4 #§, ASCARIE=FFL:.

@ TIKEMBILAE) (Tobit) M HEYNE) (Sirach) , HEE RH PR EH FEHMEF RTEWHH 4 (the Non — Chalcedonian
Churches) T3,

lunli
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ATI3F B A (Do to no one what you yourself dislike) ®, 5%, “RELUCEN ,E—E LEEH BT
( Recognize that your neighbor feels as you do, and keep in mind your own dislikes) ,©8;#%“ &R AhNE
FAR, LA EMSES T #1"” (Love does no wrong to a neighbor; therefore, love is the fulfilling of the
law) (% 13:10) . XM BRFERE UL, T =, RITBENEHFRN], RITEEEBEHERFAN”
(In everything do to others as you would have them to do to you) ( X 7:12) ,B.“ R B ENEREEFHRNT,
HATEEERSF A" (Do to others as you would have them do to you) (% 6:31) ., AfIEEME, Xk
o0 & B B R A BT AR R 5 =3k 5A R 9 & M 7E & S b “ R AL, JLF /]
AR IE R Ee—B,” @

REHBH R, EPE KRR, — 2 ENERETIHRSRNRRENE EWES, IR MIIA
ROIER, IFrtA FE KRR APRBBEE R IN,  AMTEERENRE(BE&RN—a | FHE) 7
AR RS Frik i A B I, A RKEERH PR, LHEAERZF L LInER
HoR IR L2 R, Of MR AZ RN EAHE ERHO AR RO BEROS, hTxE
H AR ZCAL B, 33X — SO B T i ) B AR SCAL B ok B 28 =3, BT LA, A1 48 3R 1A
MERFEFATRESEBEFHZIE® RT3 HE, RIEMAITFRIES I 5 H Y “ 2 50
. ERWEWETIE HEIRAESINZE T E R FPFAFE , HPOX R R [F #E5 H E 2B R
AR, MALXHS, BAARK BN, REHEFBE MK BREE T ERIL BIERERE
BB, IR BB, A R ERRE , 2R LIFA AN, WAX BB EREE,
RERIES AR, EFARRBENZERRE NPZD, —NMSERG—NC, hEF ML 1,
RR B FHENGBEATAFRBEM T &N FRR,ELE, & 5 WIERBENIFAMHE . &0
MAEARZARE, A {57 MHEX R, ARV SRR B, M “ 18" MIER R R BN B B 3R L, O Fn“ 2636 4
BRFRo R, BEMIPEE 7%, “X=FMARNXUEENRENSERAAE, BIFARTHAHEF

® (B - {8 T4E) Jiuyue duobiyazhuan [ Old Testament, Tobit] B 7 Sigao Shengjing [ Studium Biblicum O.F. M. ] 4 & 15

® (IB%y - #E)I52) Jiuyue dexunbian [ Old Testament, Sirach] S 4~ Sigao Shengjing [ Studium Biblicum O. F. M. ], 31 & 18
,

@  #AITFH Zhao Tingyang, (iEiEESIN HBAER] 8 R) Lun daode finguize de zuijia keneng fang’an [ On the Best Possilbe Solu-
tion of the Golden Rule], {# @t} &) Zhongguo shehuikexue [ Social Science in China], 2005 £4£58 3 #j, 71,

XEBETE Deng Xiaomang, (£IRIETEAI AT GEME . “&HN” K =FER) Quangiu lunli de kenengxing: “finguize” de sange moshi
[ The Possibility of Global Ethics; Three Models of Golden Rules] , {{T74t- 2R} 2 ) Jiangsu Shehuikexue [ Jiangsu Social Sciences ] ,2002 £E55
ERE

© ZNLEBE] Wang Xiaochao, { A WHIA EFHME £ HN) Cong xiyang de jiaodu lijie finguize | The Understanding to the Golden
Rule in the Dimension of Faith] , { LIt 2Bl &) Jiangsu Shehuikexue [ Jiangsu Social Sciences],2003 4£55 1 8],

® SWAEAZZ Zhou Xuanyi, (fFEE“ SHLN” 32 RPEAFT . B TP M —A“TTIRIEE”) Ruye “ Jinguize” chayi bianxi: kua-
wenhua lunli yanjiu de yige “yuanwenti” [ On Differentiation of the Golden Rules of Confucian and Christianity; One of the Primary Question of
the Multi — culture Ethics], (FINKZFZEIR) (A SCRIEERR ) Wuhandaxue xuebao (renwen kexue ban) [ Wuhan University Journal ( Humanity
Sciences) ],2011 4£485 2 34,

@ ZNHEERR Jiang Chongyue, { <HZ > &HN G <iBiE > BB BB Z L) “Xinyue” jinguize yu “lunyu” zhongshu sixiang
zhi bifiao [ A Comparison between the Golden Rule in the New Testament and the Theory of Zhongshu in the Analects of Confucius], {JH{bL4
T|) Hebei xuekan [ Hebei Academic Journal ] ,2008 4E55 2 #i

©® HR,HTEAUFRES AWERNE, 15 H W2 R UURTRITZE . DABEE A4, A BR N REN A F, 5
FHRELTR AR AR, EMSHN KRR, X MR SN R AR X i 2 BB ERRR, 2 X RERIEIC.

@ F—4 Tang Yijie, (FLTEBS5“ LRI B3R ) Kongzi sixiang yu quangiu lunli wenti [ The Doctrine of Confucius and the
Global Ethics], {# E# 4 % ) Zhongguo Zhexueshi [ History of Chinese Philosophy ], 2000 4£55 4 3, 46,
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" B YOy, X =R AR R RENE, R G AEE M RZR A AF ®rm”, /, “#RLA
AR RFBANE &0 7 WUER, ZRRE —ESUN, G— B EFR OV EHFE— B8
B RA R, B—F = E A @

BRUL 2Rt R, ASCARIIE H, ZR B IS MAE SN IR EZ AR, KELHF LA
[ ; BE HA R BRI AH R LRI 257 B , Mo f 18k = 7T 5 B9 BRE 25 ST T R R R 2
SHALHIIEE

— ER2E . EEeRWFE,FRAMLEEELRF?

ZRWEHEEMTRR T EAAMERE, WE S BER BATZRERE RN, Hep b
ERHIR AR, KB ATIEYCY, BRSNS EA U T AR —REEAR, fRx AN
BIRT HARE:, BRERHSANERT LHH A, —RMSERAR, SR E RS, £ERH
Bz, ZRFDEANME, MRWBRRREEN , BEZYNERREEN, BRSHEZERE
A, (G FE R S RN RCH 9 e 75 T, A B2 5, R R R o N2, T BB s= MR B A
B FREARAR , WA BT 5 RO 2B K B8R-St 2 2 5 LR B SCAL DA
ERREZER

1. AR MM IRAH o

KILFR—NHR, BRSEFZHURAMHER2A R SCAES, BIRAREGARE, & B&E
RN, WA TEEREE . —RI8, MR BRARENR, MEE FH BB a2,
A REARARNE, N REMEE; —MRAZIANARRRE, — R EFR RS OB R
O E R FIAMRRR, FACDREE )T & 12 TELWR: X REEMEMAER" ;s MR HE,
BIEFSCHBBUER BT B . ARETH, RERREIHRFEMERE, "X B8 BEAK T
BRI, TN BB S B3 — MR & RS BROA B A8 . AT RA BRSO, B8
P HERBELER TR . NBIFRAES)” , Barih i, fL TR B E, “ IR & T TR AERA
BAZL HBRAH BARRBKE" O X— PR AR EAE TEHIE. WHEwRFELS,
“RELEET MR, ARIARRURWARR PR — R R — BV RER . AL THREV
CERAMBH, BEALT RRAMERBRRIGE , NEREFRITHABAEK L&, IR TR T
&7 H ARG R IR & AR R ARMAR LI, ORE ZMEEHL A K. [
RO, TR XL RS, £ E R prT | i — SR E U R 17 sk, IR B “ IR it

@ BEEEE, LB, ERAEEPRER . i, PRESULIAA R ERXEMER, RES AR RBEARR .
F LTS ILAR Bk Zou Changlin, (A &FLN” BEMAMI " KBBERIOERIFE R SE B HOHW R F) Cong “jinguize” kan
rujia lunli “ren” de sixiangtixi de benzhitezheng | Looking at the Innate Character of Confucius Ethics Ren and Its Similarities and Differences
from the Christian Ethics form the Golden Rule], ({{ttF 52 #BF5) Shijie zongjiao yanjiu [ Studies in World Religions] ,2010 4£458 3 #§),
177,

® FAZH Zhou Xuanyi HIFI13C,58 15 W, XIS LHEERATI3C,102,

@ {RZEHE Ni Liangkang, {“ 2IRMGE” HER—HBR LR RES “ &M ) Rujic wenhua chuantong wenti yu * Jinguize” :
Quangiu lunli de jichu [ The foundation of “Global ethics” The Confucian Culture Tradition and “Golden Rules ” |, {JLHtt&Pl2£) Jian-
gsu Shehuikexue [ Jiangsu Social Sciences],2002 4£55 1 #§,15,

@ #38 Yangshi, (R T2IRICTEIE R 7 MR ) Guanyu quangiu lunli duihua de fangfa wenti [ On Problems of Global Moral Dia-
logue Method ] , {HT¥L % P|) Zhefiang xuekan [ Zhejiang Academic Joumnal ], 2001 £E58 2 #j, 22,

@® B2 Mo Zhelan,{ “&3N|” 2 “SE T ") “Jinguize” zhi “zuijizhao” [ Dangers Coming from the Golden Rule], {i34) Dushu
[Reading], 78,
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SRR ZW BRBERNEE" O

KTRFEHARE, RIIAGHEGNT BB ZH W, MWK B EEMEH, ZRERE L7 7E
R ITH , &N B T FE Ak, T F KR BR LR B T HARIMRRX R

2. R RWRAE #EHEAE .

— e S, B EREIAE BB, #— 2P AMRER & M A2 IR R HE TR T &L
FIHHT R R R B H O B AR R

BRI T RER N BRMBZFRET A ERR” (RIE - ZN) WERZE, ER T
BORBEAEER, DRANZE B URANZL" W HER" (BT - REEX L), AN, BN
BL.RE XN R RERITEARKAFEN”, “BALF RN B Z R, WA TR
I TFER"Y,

FRE BB —4F , PR Wiy, BRI B AR AN, M4 H T —MFR. FXKENR
WA, NTABRA A LR EE, ROE, RR MUK SR ZEELL T AiriE, PRt
Mg H], R X B — L BRI B AR BRI BB R AT, AR
FUERIER", B, A8 B C I AETARE , RBEAZES BRI 87 I
‘RO EBER X—FI; N —FH, RN S, BRI ELRENEE, B 5o S (&) .
FR FIR FBARAMNELE R, XREN T, BEN T HEMR TR AR Q@ X FBR
RZE, RRER MM &, ERI AT, FRXBR” (BIE - T AR, BOVBRERA Nk
. fLFEFHARM T HIAKFER, HILFHRZERBEAR, X 5N EEpR”, B8 “ i1 —
FIBEE IR BRI TN WE" @

RMEE R, BRAFIAR, X TERRETNS ,XE—EELHR, B, EEHNLIHEA
BRERABE] T 3X — &, MBBCR X AR B SHE VS B M FR &7, X A AR AR LA, A B
REFETE N, — T, BB/ BRI AR SEHERE " OF R IEE : “ RFxit AZRT
ZA, Bk, A B AR BRTITZHN O, B3R A, BEZPARLETHA,

FRBEEWE B TRXAESE, AR HIE ), B EER A XA TP AN Z R AR AN E L. X
REBI TP, M ET R TR BRI ERERN,“ RART5 B CAILF T 80 AL[FH
FRARPN EEEREIRANZNER T X—, B, AU HEE 58 CRAEMILRZ
W7D XHL,EX T RNWERB L, BBEHCEHEA T — M FEBE LR A
2.0 X—HBENEVEREEEERN, EX—HEBEZT,“  AWFH FH RE . M%Fik
FIMERM X 3 2B ERAE R @ XH—K, EEM R L, BrA ARER TSN, “ F (KK
£8) AinZE” (Love your neighbor as yourself) (K 19:19) , SEARNEFEN, RETRREEA ,BRIIE
BT, XA REY , X R ALAK BT BRWER, TR E DFRH(FE)”.P

[7] £ e8] Wang Xiaochao Bij5]3C,20,
Ibid, 20,

IR &= Deng Xiaomang Hj313C,2.
id 2.

[7] £ e8] Wang Xiaochao Bij5]3C,20,
A% ERK Jiang Chongyue Hij5|3C,103,
[FIXB et Deng Xiaomang Hj5|3C,3.
id,3.

id,3.

id,3.
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BRItz b, AR E B, B R H MM BRG] R R S E R gk 8 A
", MRS AT R T I ERER AR, MAETAE D MBEET R FHER R
NITIREG A e, B ZE B i ok AT 5 - B N e REARE LK, ARl e 7 (K 5:39 -
40) o FEFRBEEF R, XIEHFRY , RN T HIFES B SRR, ZEREMUAT BHEL T, “A L
ZAEZ” .9

3. R AA ] LA i Bt H BSOS R o

FEX T, ZFRE NN, MERFR SN BHE B E: “CHAK, TN R EHURE
R AN RBWRE - “ TR M AR TVB BN BRI RN EEERFA” XTEHHRERRERAZ
BOAEEER, B4R, X ——MRA BRI HE. RINEEME, BFRA FURE EE; R B FXEH
B, B HERNFRRD AZRERBIN TR A, WA LI B BeBE R i — 2, Rt
R ASERIERRY, FEMATRT Ml E H T HERESRRRERBH W MR EZR . —~
MRSEE RAAR; ——ATRKAARR,

XHFHE— R, A RBREFRIRE : “REREN A WEEMESE 26, MREE BT
DA 1" 89470 SHEH 8 BORR TR E O R N 80 R IBHE S 1 BT, AR BB “ 1
HIAT R AR RITER " D, MhEsk BAR T — A E R AR

B — : DT, 2T N (R &AM

HiPR — T A (B E IR — KIS )

& B SRR A RTR— MRS 5E)

LR, CAK, BTN R CHET A, REIK 228N E. FRIEKIE, Bl
FINEKTEE. BEE—THERHERK SIS ZEE 5HHRE AR —, X wE L b T 1
VB 4 959 388 R T B — P U R 45 )50 , BRI IR A A B B Sk, Ui T B C A e " 853
—H T, XEHRIROZR”, 2R T RY B CREBNTERAN . By, LT A H F R,
WERCZHM TR, 8 TRABCHER, A AHATTSIRIEH AT . X, HERRER AR
SRA RN T RLAIER AR, “RERIE” ORENFEEASE AL UEZEREACTHER. B,
RREHRFR BT LN BEAME R HE” 3R T FRN” (8 R fE kst 7E T8
B EEBAL®
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Abstract: This paper identifies and critiques a widely accepted view defended by some Chinese
scholars nowadays that there are many important differences between the Christian version of the
Golden rule and its Confucian counterpart. I call this view “differentism”. While details vary from
scholar to scholar, certain common elements can be seen in the writings of most differentists. This
paper has two aims. The first is to examine some of the relevant formulations applied by leading dif-
ferentists such as Deng Xiaomang, Wang Xiaochao, Zhou Xuanyi and Jiang Chongyue in order to
show that differentists’ strategies do not provide credible arguments to support their differentism.
The second is to show that the above-mentioned two versions of the Golden Rule are equal to each
other in some core respects.
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Introduction

We live today in a world of change and unrest. We are experiencing a process of evolution
which began fifty or more years ago and seems to grow faster and faster. Many different factors influ-
ence this process and drive it on. They may be political and economic, social and psychological ,
spiritual and religious. Never before has mankind reached such numbers in the world, nor felt itself
to such an extent as an interconnected unit. Today we not only hear of distant places with different
human ideas and beliefs, customs and values; in many places we experience these differences per-
sonally. It may be as residents, tourists, workers or students in large cities, or in smaller groups,
even living together in villages or among families. This cultural variety makes life colorful and rich,
but can also be challenging, especially once you are forced to change some of your own ideas and
ways of behaving, or simply to accept the change of your environment. Slowly but surely most things
and values appear to be undergoing change, and many areas of life seem to be ruled by what is per-
ceived to be fashionable.

Never before has Man felt so much to be the ruler of the world, but then suddenly news of nat-
ural catastrophes of unexpected proportions may frighten him, or environmental questions could cre-
ate much concern. At other times we may hear of social unrest, or even uprisings, in countries in
which tradition or a strong government seemed to be in full control. At yet another moment an eco-
nomic crisis throws millions of people into panic. We experience how ideologies are shaken or break
down, and how religion in many societies increasingly retreats from public life and becomes a pri-
vate matter.

There is still another dimension which can influence our awareness: The growing knowledge
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about the unimaginably large size of the universe. Since our own experience of time and space is in
no comparable proportion with the entire universe, in reality this knowledge hardly influences our
immediate awareness; yet from time to time the minuteness of our Earth or of the planetary system
may still touch our consciousness.

One important factor of our times is the rapid development of the technical communication net-
work , which can cause both amazement and bewilderment. The amount and variety of information
can be overwhelming. Every day we hear of new things. Little wonder that the media influence or
control the minds of many people.

All these various factors result in people living more than before in their own world. They do
not want to be ruled according to traditional patterns. At the same time the distance between people
in the public realm is increasing, and mutual trust is weakening. They have not learned how to
communicate in this situation. Many families break up; parents, teachers as well as political and
religious leaders are increasingly losing authority. People and entire cultures are in danger of losing
their identity. In some societies the political system is open to change, but generally lacks consis-
tency and broader, lasting goals; in others the government tries to remain in control by setting nar-
row goals, to keep the people united and at the same time to protect its own power.

In spite of all these changes human nature has remained the same. The surroundings seem to
be in continuous flux, yet Man still has the same basic needs. Many proven things are still valid to-
day, though some forms may have changed.

In this paper I would like, from a certain distance, to describe the situation of two influential
cultures and societies, the Western and the Chinese. In regard to the former I limit myself mainly to
European culture, since I am convinced that in the long run intellectual and cultural factors are
more formative and influential than political, economic or military ones. Out of the same considera-
tion I regard it as important to consider historical developments. This is the reason why, in the first
part, I attempt to present my view of European and Chinese history. Only the second part tries to
provide an interpretation of our present situation.

The title of this paper speaks of a personal vision. Does this suggest that it is mainly the sha-
ring of a personal opinion, without any scientific basis? The topic is too broad, and the distance
from some events too short, to permit a convincing, scientific analysis. Nonetheless the paper as-
pires to be more than a private opinion. The weight of crucial judgments depends on the amount and
the quality of the underlying information, as well as on the dimensionality of the point of view. This
is why I choose to begin with a short overview of my personal history, to explain the basis of my as-
sessments.

1. Historical background

1.1 Background of the author.

I was born and grew up in traditional Western settings in a village in the Austrian Alps. Tou-
ched by Jesus’ love, I wanted to become a priest, and so had to go through classical high school
training in Salzburg, a city of music and art. Increasingly I felt a call to help in less developed
countries and to participate in mission work. This led me finally to enter the Society of the Divine
Word, just when the era of the Second Vatican Council began.

My basic spiritual, philosophical and theological training in our congregation occurred exactly
at a time of genuine opening and serious dialogue of the part of the Catholic Church with our modern
times and world. I experienced both an atmosphere of hope and of unrest, of loving concern and of
being challenged, of gaining new insights and of painful searching and questioning. It was for me
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both a time of rocking turmoil in the depths of my heart and finally one of finding peace and new
confidence.

My concern as a future missionary had slowly turned from social and economic needs to intel-
lectual and spiritual ones. Sent to Taiwan, a long process of learning and study began for me. I was
prepared, slowly, to grow into Chinese culture. Starting with language and trying to understand
life, I hoped, step by step, from the present to go back into history, from daily concerns to thoughts
of wisdom, from Earth to reach Heaven. I had many helpers, teachers and friends, from simple
folk, young and old, to leading intellectuals of the day.

In this process, undoubtedly my meeting with the modern legal scholar John C. H. Wu played
an important role. This highly gifted man had grown up in traditional Chinese settings, but soon got
also to know Western knowledge and thought. As a young man he experienced his first love for Je-
sus. While studying law in America and Europe, delving deep into modern intellectual history, he
felt a strong call to reform and modernize his own culture and country. Yet at the same time his reli-
gious faith was shaken and he landed in agnosticism. Back home he set out to enlighten and to edu-
cate, yet soon experienced the frightening force of political struggles and upheavals. From where
could he get the strength not to give up? Finally, in the midst of war he unexpectedly came to know
the story and writings of the young French nun, Saint Therese of Lisieux, and felt so deeply touched
by her that he decided to become a Catholic.

From then on, a thorough study of the intellectual and spiritual journey of John C. H. Wu
deepened my own intellectual dialogue with Chinese culture. Not only did my faith in the mission of
Christianity for China become strengthened ; in recent times even my understanding of the develop-
ment of modern Western culture and the complex relationship of China with the West took on in-
creasingly clearer features. Some results of this I wish to share in this paper.

1.2 My understanding of European culture and its history.

Western culture during the last 2000 years has mainly been shaped and nourished by three
forces. One is the Roman, practical, down-to-earth and legal attitude, the second is the Greek,
speculative, artistic, conceptual mind with its strong humanistic tendency. Both include a clear
transcendental dimension. For the Romans it was the simple religiosity of the farmer, full of respect
for the ancestors and gods; for the Greeks it was at first faith in the widely humanized world of the
Olympic gods, but increasingly it took the form of abstract, metaphysical speculation and contem-
plation or of participation in mystical experience.

The third form of inspiration and motivation of Western culture is Christianity. It seems to have
started as a force to unite people of different nations, tribes, classes and languages into a new com-
munity, rooted in the love of Christ. The power of this love found its deepest expression in the death
and resurrection of Jesus, celebrated in the sacrament of unity, the Eucharist. In spite of repeated
persecutions and repressions Christianity increasingly spread within the Roman Empire. Once it was
legally recognized and soon thereafter become the official religion, the Greek mind demanded clear
answers to some challenging questions; Who, after all, was Jesus, the Christ? How did his early
followers experience him? Was he only of human nature like all other people? How could he, in the
Greek context, soon be described as “being in the form of God” (Phil. 2,6 ) and even as the
“Word become flesh” (John 1,14 )7 In spite of considerable opposition, visible in the wide spread
of Arianism, the early Councils, the authoritative meetings of the leaders of the Church, decided to
recognize also the “divine nature” in Jesus. Based on this the Trinitarian dogmas soon followed.

During the next centuries it was not primarily conceptual questions which were the main con-
cern, but rather the effects of the great movements of the Germanic tribes, which lead to the break-
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down of the western part of the Roman Empire. The Church now proved to be the only stabilizing
force during these challenging years. Her influence steadily grew and spread slowly to the north, to
all the Germanic and Slavic peoples. During the High Middle Ages, in the 12th and 13th centuries,
almost all of Europe had already become Christian. During this time, on the one hand a rather high
degree of integration of the three sources of Western culture had been reached; on the other, struc-
tures of authority still played a major role.

In the following centuries this new Christian, European culture, which had reached a certain
maturity, encountered many new inner and outer challenges. Wars, but especially the plague, kill-
ed millions of people. It was difficult to find meaning in all this. How could God allow so much suf-
fering? In theology the focus turned from reason to God’s will. At the same time new contacts with
the East Roman and the Arab world, as well as a growing self-awareness of the individual, brought
with them an opening up to traditional Greek culture, which ushered in first the humanist movement
and finally in the Renaissance. Even the leaders of the Church were in danger of becoming mired in
secular interests or esthetics. The cry for reform within the Church finally lead to the religious Re-
formation, protesting on the one hand a too conceptualized and legalized faith, on the other Rome’s
demonstration of secular power without spiritual strength. Only the tragic split of the Church led also
to the renewal of the Roman Catholic Church.

The time of the Renaissance and Reformation was also the time of discovery and scientific de-
velopment. Already during the Middle Ages questioning and searching minds had been trained, for-
mally shaped by Aristotelian logic and systematic thought, yet more encouraged to see the world as
the creation of God which man was to rule. During the 15th and 16th centuries, not only were new
continents discovered, but the world as a globe had become an experience. Slowly the universe re-
vealed itself in totally new dimensions. As the conflict of Galilei proved, reason, in the form of nat-
ural sciences, though grown within the framework of Christian education and training, became part-
ly a challenge to traditional Church teachings and Church authority.

Slowly a whole movement began to form, attempting to build up a world view by relying only on
reason. Initially it was not conceived as opposition against faith and the Church, but rather as an
exercise of a strongly self-conscious mind. But a growing awareness of individuality and a high inter-
est in practical matters of life deepened the tension with Church authority and its theological founda-
tion: revelation. The Enlightenment, starting from the late 17th and extending to the early 19th
century, saw in reason the “light of the world” and openly refused any higher authority. The French
Revolution, a democratic movement, also protested against traditional political structures and au-
thorities. During the 19th and early 20th centuries developments grew even more extreme. Political
and social tensions increased. The new class of workers, born from the growth of industry and suf-
fering exploitation, fought for their rights in revolutionary movements. Ideologically they found a
strong, supportive voice in Marxism. Culturally, extreme rationalism turned into the Romantic
movement, yet philosophically it led to a radical, social materialism as in Marx’s teaching, or an a-
theistic, self-centered existentialism like in Nietzsche’s dream of the superman. Positivism became
more and more the attitude of science, and in the form of agnosticism or even nihilism it also threw
its shadow on general intellectual culture. The Catholic Church, the broadest and most organized
international organization, answered these challenges with an even stronger stress on its “divine au-
thority” , by declaring the highest, authoritative statements of its leader, the pope, as infallible.

The weakening of cultural unity and stress on economic interests led to a strong increase in na-
tionalism. On the other hand the search for natural resources, in line with industrial developments,
provided new strength to colonial policies. Had the age of discovery already brought about a new be-
ginning of Christian missionary work, so the late 19th century saw fresh enthusiasm to spread the
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Gospel, this time also shared by the Protestant churches. All these political, economic and ideolog-
ical tensions finally led to two alarmingly destructive world wars, which cost tens of millions of hu-
man lives, and finally to the breakdown of the colonial system. The cold war between the capitalist
or liberal-socialist world, with its stress on individual rights and freedom, and the Marxist-commu-
nist world, with its focus on collectivism and power of the state or the party, ended only with the fall
of the Berlin Wall, a symbol of political and intellectual control and suppression.

Has European culture, after all these struggles in recent centuries, lost its identity? Are we liv-
ing in a new age? If so, when did it begin? What are its characteristics? In face of modernism the
Catholic Church had, at the beginning of the 20th century, once more responded with a stress on
reason, discipline and authority, precisely those values which were challenged by this modernism.
It is characteristic that during the second half of the 19th century, when the limits of reason had al-
ready become obvious, Catholic philosophy took the shape of Neo-Scholasticism, and religious ar-
chitecture expressed itself in Neo-Gothic and Neo- Romanesque style. Only after World War II did
a new breakthrough become obvious.

During the sixties the Church experienced a new spring. This time it was not by stressing au-
thority, but rather, as pointed out earlier, by a willingness to face the modern world and to enter in-
to dialogue with this world. One important feature was a new focus on the role of lay-people within
the Church. They were the bridge between the secular and the sacred. Another important feature
was a clearly expressed respect for other religions. Possibly Israel’s slow growth in the belief in the
one God, and therefore the fight of the prophets against all gods which were not really God, not only
deeply influenced the early Church but generally the attitude of the Church toward other religions. A
deeper understanding of other religions, and a clearer distinction of the concepts and practices in-
volved, was growing only slowly. Of course, by now the world was no longer restricted to Europe
with its colonial appendages; rather it was a new, multi-cultural, participatory, global structure.

However, in Europe and other Western countries this spring did not last long. The explosion of
information, along with the growing influence of the media, spread the urban, global culture over
all of society. Those sectors which earlier were mainly bound by traditional Church authority now
experienced a growing process of “de-churching”. Traditional Church leadership by clerics had not
changed much, but less and less young people felt the call to clerical and life and dared to invest
their entire life in the service of the community of faith.

1.3 China; the Eastern giant’s culture and its history.

In this part I would like to draw a sketch of China’s rich cultural heritage, its historical devel-
opment, and its modern struggles as I envisage it. Reflecting on China’s history it appears reasona-
ble to do it in two parts: first, to look at traditional China, and then to see what has happened dur-
ing the last hundred or hundred and fifty years.

1.3.1 My understanding of traditional Chinese culture and history.

Some of the deepest roots of this culture, clearly visible 4. 500 years ago, is the faith in Heav-
en as the ruler of the universe and the belief in a great variety of gods and spirits, primarily the an-
cestors, who must be respected as protectors and providers of blessings. To disregard them can lead
to calamity. Beside these spiritual beings there are also a whole range of cosmic laws and energies,
which need Man’s attention if he wants to live in harmony with nature. The human world again has
its own laws. Clear structures of authority and ways of disciplined, gentle behavior seem to belong
to the oldest tradition, at least of the ruling class.

Three thousand years ago, during the Western Zhou dynasty, a kind of secularist and humanist
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movement can slowly be discerned, which reached its peak from the 6th to the 4th century B. C. ,
more or less parallel to the peak of Greek culture, as well as to the biggest crisis and new integration
of Israel’s tradition. In India it was the era of the Buddha, whose thoughts later began to influence
China deeply. Confucius, living in this time of political division and instability, did not deny the
existence of spirits and the influence of cosmic laws, but based on the tradition of the sages he wan-
ted to point out the way of virtue, of sound human relationships and wise government. The one who
is called to rule the world in the name of Heaven is the man of virtue whom people will willingly o-
bey. In the family too there will be order and harmony, by rule of authority and virtue. Trust in the
way of Heaven, respect for the ancestors, and striving for a virtuous life form the spiritual basis of
Confucius’ school of thought.

Another branch of philosophy, whose spokesman was Lao-zi, mentioned the spirits, gods and
religious rituals even less than Confucius. It even hesitated to stress human rules of behavior. Its
followers were touched by the cosmic Tao, or Way, which mysteriously rules the entire world. Man
should not take himself too seriously. This world view encourages one to be natural, to act in a self-
forgetting, humble, soft manner, without ado. This is the real Way, also the way of Heaven, which
is beneficent for man and all beings born of the Way.

For some time Mo Zi’s teaching was also attracting many followers. He stressed the kindness
and all-embracing love of Heaven, which was to be imitated by people. Everyone should live in this
spirit of self-sacrifice, in order to establish peace in the world. Mo Zi saw his ideal in the ascetic
spirit of the soldier who sacrificed himself for the good of the people. He somehow distanced himself
from the musical, esthetic and formal side of life.

During this time of intellectual plurality and political tensions and conflicts, one group of peo-
ple thought that the best way to bring peace and order to the world was by enforcing a strict legal
system of punishment and reward, binding everyone equally without exception. Qin Shi Huang re-
lied on their theory. This actually resulted in the establishment of the Chinese empire. His dynasty
was short because too harsh and unbearable for the people. Yet in a milder form, combined with
Confucian ideals of human relationships and moral virtues, it remained the political basis of all fu-
ture dynasties.

During the first and second century A. D. , the time of the Eastern Han dynasty, a new religion
slowly began to spread in China; Buddhism. We can see it in relationship to the “secularizing”
tendencies in Confucius’, Lao Zi’s and the Legalist’s teaching. By “secularizing” I mean a certain
distance from traditional animistic-shamanistic, popular religiosity and ritual. On the one hand the
teaching of the Buddha somehow relieved the burden and suffering of life, providing a possible an-
swer for the fate of the individual ; on the other hand, in the figure of the Buddha and the Bodhisat-
vas, one can feel a deep spirituality, not centering on the ordinary concerns of the human world, e-
ven not on nature, but on the inner being. Their way is that of discipline, concentration and virtue,
and as fruit of enlightenment a deep compassion for the suffering people and a concern for their spir-
itual life. In this way the new religion could satisfy many religious needs of the people, broadening
and deepening their outlook on life, and provide the Buddhas and Bodhisattvas as spiritual models
for life, objects of veneration, and sources of help.

But in one point Buddhism differed essentially from Chinese tradition; in seeing life as a sea of
suffering. Chinese tradition always conceived the world as something great and mysterious, in spite
of its undeniable challenges, limitations and sufferings, ending in death. This inner conflict became
tangible in the appearance of a new Chinese movement, the Taoist religion. Recapturing traditional
animist and shamanist traditions with all their gods and spirits, it includes a strong link to the mys-
terious cosmic law, represented in the spirit of the Yijing, but even more so in the teaching of Lao-
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zi, who now himself became one of the leading gods. A common point with Buddhism is to not
stress human action so much, but rather, in times of unrest, to retreat from the world. Unlike Bud-
dhism, however, the goal is not to empty oneself and leave the life of this world behind, but rather
to already now strive for a fuller life, in this manner somehow entering eternal life already in this
world.

Buddhism spread rapidly in China and during the Tang dynasty it seemed to be the leading
spiritual force, even among the intellectuals who were most touched by the wisdom, simplicity and
beauty of Zen. This school had inherited the deep compassion of Buddhism for all living beings, yet
it included, like Taoism, a strong, transcendental sense of the mystery of the world and universe.
The enlightened experienced the mystery of life, not only in meditation and in seclusion from the
struggles of human life, but instead exactly in the work and dealings of ordinary life or in nature.

Yet it was also at the peak time of Buddhism when its basic conflict with traditional Chinese
appreciation of life and the world was strongly brought forward. Triggered by the overwhelming pow-
er and influence of monasteries and similar institutions, the reaction was soon directed against fun-
damental Buddhist concepts and attitudes. Political power, in the form of the Emperor, turned a-
gainst Buddhism, and hundreds of thousands of monks and nuns were sent home, an affliction from
which Buddhism never fully recovered.

In spite of this rejection of Buddhism toward the end of the Tang dynasty in the name of Confu-
cianism, it seems that the establishment of Neo-Confucianism during the Sung dynasty, especially
its form of thinking and reasoning, was influenced by highly abstract forms of thinking in some Bud-
dhist schools. In modemn times this somehow rigorous, “scholastic” system of Confucian thought
was blamed for China’s backwardness, because of the difficulties this system experienced in adap-
ting to new challenges. Actually it existed in two branches, one laying more stress on reason, the
other more on will.

1.3.2 My understanding of the more recent history of China

During the high period of the Tang dynasty China had its first contact with Christian Nestorian-
ism. Later, together with the suppression of Buddhism all other foreign religions were forbidden as
well, so nothing remained of Christianity. During the Mongol Empire the first official contacts with
the Pope in Rome were established. With the fall of this foreign dynasty, again hardly any remai-
ning influence could be perceived among the Chinese.

Towards the end of the Ming dynasty the Jesuits came to China, most famous among them was
Matteo Ricci. For the West it was the Age of Discovery, the time of development of the natural sci-
ences, but also, after the Protestant Reformation, a time of Catholic renewal and great religious fer-
vor. Ricci and the Jesuits at his side were aware of the inner strength and richness of Chinese cul-
ture, expressed in a natural pride and feeling of superiority, and they were willing to study this cul-
ture and to grow in it. It is worth mentioning that, as representatives of a religion, they attempted
first to be associated with Buddhism. Treated with disrespect by the class of scholars, they turned to
Confucianism. Actually Confucianism, Taoism and Buddhism coexisted in Chinese society, in spite
of certain inner tensions and conflicts, though without direct communication or dialogue.

The Jesuits impressed people at the emperor’s court as scholars of Western learning, especially
in the field of natural sciences, particularly in astronomy. At the same time they gained the confi-
dence and trust of people of highest standing through their personal honesty and integrity. Even the
change of dynasty from the Ming to the Qing did not affect their position. Some people even accept-
ed Christianity and were baptized. The belief in a personal God, so central to Christianity, must
have reminded them of one of the oldest roots of Chinese religiosity. The person of Christ and his
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teaching of love certainly also impressed some. Yet it must have appeared more of an invitation to a
new personal lifestyle than the blueprint for an entire new social order. Most difficult to accept and
to understand must have been the cross, and the theology of salvation.

The court slowly allowed more and more Catholic religious congregations of priests to work a-
mong the people and to preach the gospel. These men soon discovered the strong belief of the com-
mon people in the influence of the spirits and gods on their life, their own ancestors included. Peo-
ple prayed and sacrificed to receive blessings; at the same time they were much afraid of harmful in-
fluences. For the common people religion was primarily an emotional experience, while the scholars
had their own intellectual interpretation of veneration of the ancestors and sages, and of the influ-
ences of cosmic forces and laws. Out of this tension there grew among the missionaries the painful
conflict of rites, which slowly became such a great hindrance for the spreading of the gospel of
Christ. Both interpretations of the popular and Confucian rituals were reported to Rome, asking for
a clear and binding decision. Yet Rome could only rely on the understanding of the people in the
field. When Rome finally sided with the missionaries of the common people and decided against the
interpretation of the scholars, by stressing the need of the purification of the faith of the people, the
Emperor Kangxi, originally very sympathetic to the cause of Christianity, became so annoyed that
he angrily forbade Christianity. For about one hundred years Christianity once again nearly disap-
peared from society. Only in some places did it survive, though experiencing repeated persecution
and suppression.

A totally new situation developed during the middle of the 19th century. China had little inter-
est in Western goods. When the English, buying silk and porcelain, experienced a growing imbal-
ance in trade, they started to sell opium to China, which was produced in India. Soon the harmful
results became obvious and the Court forbade the import of the drug. At this England declared war.
Soon the western canons and warships proved to be superior to the Chinese ones. China had to ac-
cept defeat. But this was not the end. One humiliation followed the other. China was forced to open
more and more ports to the Westerners for purposes of trade and banking, and once more had to al-
low missionaries to spread their religious teaching among the people. Unlike the defeat by the Mon-
gols and Manchus, who even took over the ruling power yet hardly changed the way of government
and the life of the people, also unlike the Jesuits who showed great respect for Chinese traditional
culture, these new “western barbarians” on the surface appeared to respect the sovereignty of the
old empire but in reality regarded its culture and way of life as backward and outdated. Thus began
one of the most complex and contradicting processes in known human history, which to this day has
really not yet come to an end.

With time young people were invited to study in the West, or they went by themselves. Schol-
ars discovered the great progress of Western knowledge of nature and of technology, but also that life
in Western society is in many regards different from life in China. A theory soon developed that Chi-
na should in the essentials, such as general world view, government, ethics and human relation-
ships, keep its own traditions, but in daily practical matters and in technology it must absorb West-
ern expertise.

Soon another humiliation followed. China was defeated in its first war with Japan. The conflict
had begun in Korea but soon extended to China proper. Japan only dared to challenge China be-
cause it had opened up earlier to modern Western knowledge. At this time Yan Fu, a scholar who
had studied technology in England and was deeply impressed by Western thinking, above all by the
Western scientific spirit, took the opportunity to introduce Darwin’s theory of evolution and of sur-
vival of the fittest. At the same time he applied it to the situation of China by declaring: If China
does not open up to modern Western ways of thinking, it cannot survive in the struggle of life.
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From then on more and more Western ideas and practices freely began to flow into China. Be-
side knowledge of natural sciences, technology and medicine, scholars became interested in legal
and political ideas, as well as in literature and art, philosophy, sociology and psychology. New
schools of higher, modern learning were founded, and soon the traditional Confucian examination
system proved to be obsolete and was dropped. Since at the imperial Court traditional powers were
too strong and opposed more rapid reform, the Manchu dynasty was finally overthrown. For the May
Fourth Movement, occasioned as a result of political interference by Japan after World War I, the
main thrust soon became to be cultural. Students and their scholarly supporters proclaimed cultural
and political reform through science and democracy as the most urgent need of the country. As a
necessary step in this direction they demanded that in scholarly writing the poetic style of classical
Chinese be replaced by the more prosaic, down-to-earth, spoken language. This allowed greater ac-
curacy and left less room for personal interpretation. In this way the common people also had easier
access to modern ideas.

Soon after the new Western thinking was introduced to China, people began to ask why China
had in so many regards fallen behind the West. At the same time awareness was growing of a tension
between modern ideas of freedom, equality, and social responsibility, and traditional role models
and structures of authority. The culprit was undoubtedly Confucianism, which for thousands of years
had been the backbone of Chinese culture but now began to be severely attacked by many an intel-
lectual.

Centers of modern thinking were primarily new-style Western universities, a good number of
which were founded by Protestant missionary organizations. In the countryside missionaries had also
opened their schools, in this way broadening the base of educated people and at the same time influ-
encing their view of the world and of life.

What about religion? This is certainly one of the most intriguing and controversial topics. As
mentioned above, China’s intellectual and spiritual elite had already in early times gone through a
phase of secularization, in the sense of a decreasing faith in religious or supernatural powers, repla-
cing them on the one hand with a stress upon the cosmic order as the basis for human life, and on
the other with a rising awareness of moral responsibility, be it as an individual within the family or
as an official in political life. Though educated persons may still have believed in the existence of
all manner of gods and spirits, these were kept at a distance, and under Buddhist influence even
heaven became more and more a kind of cosmic law.

It was quite different with the common people. Heaven was believed in and respected as the
source of life and the ruler of the universe. For them the gods and spirits, and above all the ances-
tors, influenced all aspects of life. These spiritual forces were much closer to the people than to the
political administrators. The moral laws, guiding life in the family clan and in the village, were in-
fluenced by Confucian teaching, but the protectors of moral laws were again primarily the gods and,
as supreme authority, Heaven. In spite of this there was no binding doctrinal, religious authority
with influence throughout the country; instead, different schools, monasteries, temples or individu-
al charismatic leaders had their points of attraction, and in this way influenced their followers. The
religion of the people in China was based more on feeling and experience than on doctrine and intel-
lectual thought.

In modern times Western thinking was slowly gaining influence among the intellectuals, and
the common people began to revolt against the imperialists and the Western, organized religions’
claims of exclusivity. Religion became a highly controversial issue. The new Chinese word for reli-
gion, “zongjiao” , was actually the translation of a Western term, which had been created in Japan.
In Western texts it represented primarily Western organized religion, with its clear doctrine and so-
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cial organization; in the context of history of religion, it pointed to a primitive and mythological
world view, or to a complex doctrinal, social system like Buddhism or Hinduism. In China, educat-
ed people regarded veneration of ancestors or sacrifices to gods as the expression of “1i”, a word
generally referring to right, polite behavior. Prior to this the people had no common word for reli-
gion; rather they spoke of sacrifice, veneration, fortune-telling, Fengshui, etc. Chinese intellectu-
als were mainly interested in “modern Western thinking” , based on scientific research and tested in
practice. Philosophically they were inclined toward enlightened, rational thinking or toward even
more radical theories, generally ignoring, if not opposing, religion. This kind of secular Western
thought encouraged them to claim that China long ago had already overcome religion. Yet there were
others who paid more attention to the life and feeling of the common people and concluded that every
aspect of life of the Chinese people was deeply influenced by religious thoughts and feelings. As a
response to the new thinking many aspects of traditional popular beliefs and rituals were therefore
now declared, in Enlightenment terms, to be superstition.

During the twenties a strong movement against Christianity rose among intellectuals. Even en-
lightened Buddhist leaders spoke of Christianity as a primitive religion. On the other side they saw
for themselves the need to become more involved in society and the secular world if they wanted to
survive.

The intellectual and spiritual-moral struggle was soon overshadowed by the pain and suffering
of the Chinese-Japanese war. After the war the ideological conflict soon developed into the civil
war, resulting in the victory of the Communists.

Yet the victory of the Communist Party did not solve the basic problem; rather it was only a
temporal, political-military solution. What was it that China needed most in order to become a
strong, healthy and modern nation? However, before it could face the outside world it had to solve
its inner conflicts, which could not simply be resolved by one-party rule. Materialist, anti-reli-
gious, communist ideology was increasingly controlling public life, dismantling so-called tradition-
al, feudal, economic and political structures, once again disgracing Confucianism and traditional
thoughts and customs, and suppressing all religious activities. Equality, comradeship, social com-
munity in a certain sense became the highest ideals, politically and economically slowly leading to
the establishment of the people’s communes. Aware of the need of industrialization, the “Great
Leap Forward” was to prove the strength of the new system, but had disastrous results. Instead of
political-economic reform the tensions led to the Cultural Revolution, showing among other things a
deep-seated desire of the people for liberation from the traditional rule of the scholars with their atti-
tude of superiority, liberation also from the authoritarian structure of family life. The peasants now
became the dignitaries, and idealistic youth the tool and weapon for destruction, wiping out opposi-
tion and preparing the ground for the New Society.

In the end the ideologists were defeated by reality and the needs of life. The realists returned to
the stage, partly from exile or from prison. Yet a simple return to the traditional past was no longer
possible. Slowly new freedom was given to the entrepreneur, and religion too was slowly recognized
as a free choice of the individual, though within a very limited framework.

Increasing liberalization brought the recognition of the government by more and more countries
and with it a new opening to the outside world. An increasingly liberal economic policy and the low
level of salaries brought foreign investments and rapidly growing foreign trade. After the earlier cut-
off from Western cultural and political developments, now tens of thousands of young people went a-
broad to study. China had once again appeared on the international stage. The rapidly growing e-
conomy, the impressive modemization of its cities, the speedy build-up of its infrastructure, togeth-
er with an active foreign policy among less developed countries, soon presented the image of a new,
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rising superpower.

2. An attempt to interpret the social and cultural processes of change in
China and the West

The growth of a human is a highly complex reality. Can one therefore say that nothing can be
more complex than the development of a human society? Economic, social, cultural factors can all
play an important role at certain times and in certain areas. In the following part I shall try to point
out some observations and intuitions, which seem to be worth further consideration,

2.1 The deepest cause of China’s modern revolution.

Without doubt, China is playing an increasingly influential role in the modern, globalized
world. But has China really already found its new identity? Was the main change in recent history to
catch up in scientific knowledge and technology, and as a result obtain an increasingly industrial-
ized society and modern economy? Did the country essentially return to traditional feudal society
structures with the party now as the new ruling class? Finally, what had brought about the radical
intellectual and social movements in the early years of the last century? Though the Cultural Revolu-
tion remains for many a nightmare, were there not also some ideals behind it, similar to the Tai-
ping Revolution? Is there something which prevents China from going back to traditional ways of liv-
ing and ruling? What are the deepest changes, and where can one find the roots for these changes?

My personal idea and feeling is that the deepest change during the last 150 years occurred, as
contradictory as it may sound, in a new assessment of the value of the individual and consequently
in a slowly developing new awareness of the person. The driving force behind this I see in Christian-
ity, though mainly in a secularized and not in a religious form. The missionaries and the Christian
communities with their charitable institutions doubtlessly were influential, but the influence was
broader through basic ideas of Western society with Christian roots. However, in order to find a
strong and healthy basis for this new awareness, it must be brought back to its real roots. Only on
this basis China can find its new identity.

Traditional Confucian culture was a humanist one, stressing human relationships, based on
cosmic ideas and an understanding of human nature. It not only designated different roles to genders
and social groups of people, but added value judgments, building in this way a clearly structured
society. On the one hand human relationships stressed the formal or outside behavior aspect; on the
other they stressed moral virtues, but above all authority. In reality, when virtues were not fully de-
veloped, authority could, seen from a modern point of view, become very authoritarian.

In the teaching of the Gospel, announcing the kingdom of God, Jesus put the relationship be-
tween God and Man at the center, but immediately connecting it with the love of one’s neighbor.
Every human being was called to enter the kingdom of God, which was the family of the children of
God, not depending on gender, personal talents or social status. This view of the human person,
deeply changing traditional structures and values and even the understanding of law, was founded in
Jesus’ experience of the transcendent love of God, the Father. It was fortified and fully realized in
Jesus’ life, treating every human as a child of God. It reached its highest value in the death of Je-
sus, revealing a love which somehow had to face all aspects of the darkness of Earth rejection, ne-
gation, forsakenness, extreme suffering and death; yet still his love did not collapse, but instead
one could say it accomplished its goal. The experience and pronouncement of His resurrection as
confirmation of His teaching, living and dying, became the foundation of Christianity. Soon this dy-
namism entered the Roman Empire and step by step built up a new, egalitarian community, until it
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was by imperial authority recognized as the new form of social order.

It still took a long time before this new vision of man and society more deeply affected the en-
tire Western culture. A broader influence first originated from individual charismatic leaders and
teachers, then from groups of individuals, monks and nuns, who through their spiritual way of pra-
ying, working and living inspired others and became the yeast which slowly changed society. During
the High Middle Ages Christianity was clearly the core of Western culture and had in many institu-
tions, structures and laws, prepared the way for future developments. What happened afterward we
have, at least initially, reflected upon in the first part of this paper.

What is the meaning of all this, if we try to understand modern developments in China? Can
China, after the recent, somewhat chaotic period, return to the traditional feudal form of govern-
ment and social life? Or are the common people no longer willing to be ruled over without participa-
tion and sharing of power? Can we speak of a new awareness of the dignity of each person? The de-
cisive question, however, is then this: What is the basis for the dignity of each person? Is only the
government its guarantee? Is it the constitution of the state, or the social contract of society? In re-
cent history we have experienced how governments, seemingly out of care for the majority of people,
are able not only to disregard and disrespect, but to mistreat, suppress and annihilate other seg-
ments of the population. The government and constitution must protect the dignity of the person, but
they are not the basis or a sufficient guarantee for the dignity of each person. Historically, only the
life and teaching of Jesus, and based on it the Christian faith, can fulfill this. This does not mean
that Confucianism or Taoism or Buddhism do not have deep insights into the world and human na-
ture, in this way preparing the way, but the most striking developments in this regard are based on
a Christian inspiration.

2.2 The problem of Western society

What then can we say about the modern development of Western culture? What about seculari-
zation in general? It seems that Man, in his limitation, always tends to simplify complex situations,
especially once he has a position of power, or, on the other hand, when he is under pressure. He
has difficulties in broadening his vision and in listening to the other side, and in searching jointly
for a solution for the problems.

Western culture, under Greek influence, learned to highly value conceptual truth, in contrast
to the more holistic, intuitional, feminine way of thinking. In the light of Platonic philosophy, a-
ware of the difference between the eternal world of the ideas and the concrete, limited, human
world, it strives for the knowledge of the eternal, true, and in the deeper sense, real world. This
leads to the hard work and struggle of observation, distinction, classification, definition and finally
to the rules of correct reasoning and inferring. Brought to this level, something cannot be this and
that at the same time and under the same aspect; it cannot be true and false.

It was in the context of this kind of thinking that the Christian community developed its theolo-
gy, partly pressured by the Emperor, to clarify doctrinal decisions. Theology in the Middle Ages
was clearly regarded as the first science, based on its source of revelation — clearly a concept of au-
thority, but also as science of the deepest truths about God, the world and Man. In modern times,
as the growth of secular science entered into conflict with traditional Church teaching ( although not
related to central theological truths), science attempted increasingly to build up its world view,
based on observation, or philosophically on pure reason. The result was a continuous shrinking of
the realm of certain truth and a growing denial of the authority of the Church, of Revelation, of the
Bible, and finally of the existence of God. Pure reason, pragmatism and finally positivism became
the standards for truth.
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But life does not work like this. Neither the dignity of the human person, nor human relation-
ships, nor the meaning of life and the world, rest on arguments of pure reason, pragmatism or posi-
tivism. Modern philosophical voluntarism and existentialism have already proved the dead end of an
overstressing of reason; at the same time they showed the miserable state and wretchedness of man
when he becomes isolated from the Divine, or at least a cosmic, world.

In this postmodern time of pluralism and relativism, neither traditional authority nor pure rea-
son has great influence or power. The Church may be convinced she owns the fount of Truth, and
may appreciate the treasure which belongs to her or which she experiences, but she must learn, in
this modermn environment, to stand on the side of the doubting listener, and to humbly share her in-
sights and experiences, and not to speak with a claim to traditional authority. The West must regain
its identity in Christian faith. Nothing has replaced it, or can replace it. Training in Christian spir-
ituality is the crux of Western society and the Church.

Conclusion

Generally speaking, Chinese culture stresses life more than abstract thought; it strives for ex-
ternal harmony more than for conceptual truth. It stresses the common or complimentary aspects
more than the causes of tensions and points of difference. Therefore conflicting ideas can, to a cer-
tain degree, coexist peacefully, but at times the tension can become too strong and lead to a kind of
explosion.

Maybe China and the West must learn from each other. Logical, systematic thinking was one of
the preconditions of the development of the modem sciences, and China, deeply impressed by
Western science and technology, must also continue to encourage this way of thinking. However, it
seems that the deepest challenge for China is not science. It appears that science and technology
could have been integrated into traditional Confucian structures of society without causing any revo-
lution. What brought about the deepest, lasting changes seems to be related to a new vision of man.
To find its new identity, China must return to its own cultural roots, but more so it must find the re-
al basis of the dignity of each human in Christ, seeing in each person a child of God. Only in this
way can it also approach its old idea that all people among the four seas are brothers.

In regard to spirituality and religion the West may have much to learn from China: the impor-
tance of personal experience and the relation to real life. It is a fuller life of openness and tolerance,
of inner dynamic and motivation, of love and understanding, of communication and dialogue, of in-
sight and vision, of honesty and humility, at once critical and not judging, trusting and coopera-
ting, a life of inner peace and of hope; it is such a life which can draw people together and become
a new model and source of authority.

In terms of transcendental truth it may be worthwhile to listen to John C. H. Wu, who said:
“The East enters too fast into the realm of the unspeakable, where our concepts can no longer satis-
fy the desire for truth, while the West lingers too long outside, paying, — so could one interpret,
- too much importance to human concepts and distinctions” .
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Sino — Christian Theology: A Theological Qua Cultural Movement in Contemporary China, edited by
Pan — chiu Lai and Jason Lam. Frankfurt am Main: Peter Lang, 2010. Hard cover, ix + 237 pa-
ges, including an appendix.

This extremely valuable collection of essays by eleven distinguished Chinese scholars from
Greater China and the United States most helpfully introduces the English reader to the past, pres-
ent, and potential of Sino — Christian Theology. It builds on the foundation laid in Sino — Christian
Studies in China, edited by Yang Huilin and Daniel Yeung in 2006.

An opening chapter by the editors, titled “Retrospect and Prospect of Sino — Christian Theolo-
gy: An Introduction,” first surveys the contents of the volume and then offers an illuminating de-
scription of the rapidly — evolving state of this field, along with some suggestions and forecasts for
the future.

Basic characteristics of Sino — Christian Theology

Especially in its early days, and even to a large degree even now, Sino — Christian Theology
(SCT) has been distinguished by several characteristics: It (2) “takes hanyu or the Chinese lan-
guage as the medium of expression” ; (2) “takes seriously the contemporary Chinese context ” ( as
distinct from traditional Chinese culture) ; (3) takes the Chinese academy, especially universities,
as its institutional base; (4) emphasizes the “intellectual, cultural and humanistic nature of theolo-
gy rather than its ecclesiastical function” ; (5) “employs the methods shared by some other disci-
pline in [ the | humanities without excluding the method(s)” particular to Christian theology.

Definition

From the beginning, scholars have struggled to find a precise definition of SCT. The editors
clarify the situation by offering two: A “narrow” definition refers to “the theological thinking of
some cultural Christians, i. e. , a kind of philosophical expression of personal faith gaining a footing
in the academic society of the humanities and social sciences. ” It is different both from church -
based dogmatics and the “indigenous theology” of the earlier 20th century.

More “broadly,” CST can be viewed as “any theology written in the Chinese language, ”
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especiallythat produced within the Chinese academy, and written“ from historical and sociological

£

perspectives rather than from philosophical or theological perspectives,” and potentially including e-

ven modern indigenous theology.
Recent developments and future prospects

In recent years, though the core characteristics remain, new developments have significantly
altered the original flavor of SCT. Briefly:

1. Though still in the minority, more and more younger SCT writers identify themselves as
committed Christians, and are more open to “healthy interactions” with churches.

2. More scholars, especially younger ones, “identify themselves as ‘ Christian Scholars’
(jidutu xueren) in order to distinguish themselves from ¢ Cultural Christians’ who do not have [ a ]
clear commitment to Christianity. ” They also believe that one must employ distinctly theological
methods in this task, rather than just the methods of the human sciences.

3. SC T is moving away from dependence upon translated western works to “the creative re —
interpretation of western theologies and the articulation of innovative theological discourses with Chi-
nese characteristics. ”

4. More studies are employing more the methods of “the social sciences, including sociology,
and anthropology,” to reflect the reality that Chinese Christianity is a social phenomenon.

5. The scope of SCT is continually becoming broader, especially since younger scholars are
now trained in the biblical languages.

6. As a result, SCT hopes to make a contribution to the international scholarly community by
offering a “brand new type of scriptural theologising” with Chinese distinctive.

7. SCT is “moving towards a full —fledged study (or studies) of Christianity,” including theo-
logical and non — theological studies, such as Christianity and culture. SCT is becoming “Sino —
Christian studies” ranging over “all --- aspects of Christianity. ”

Thus, though SCT is still in its infancy stage, there is great hope for the future.

Overview of the book

With that introduction, let us very briefly glance at the contents of each chapter. The following
is only a slight sampling; each chapter should be read in its entirety to mine the riches of this vol-
ume.

Part 1. Historical Review

“The emergence of Scholars Studying Christianity,” by Jason T. S. Lam, first offers a “de-
scription” of the phenomenon of the recent “production of theology” in the universities of China,
including the research interests of various scholars and their degree of commitment to Christianity.
“A historical and sociological analysis” provides a brilliant and penetrating explanation for the rise
of SCT in a communist nation. The “analysis of the nature of theology” coming from this environ-
ment concludes that SCT retains the flavor and speaks the language of the social and human sci-
ences. Lam’s “theological reflection on the typology of theology” ends with a powerful challenge for
theologians in Asia to produce works that can gain the respect of scholars throughout the secular a-
cademy.

LI Qiuling offers “Historical Reflections onSino — Christian Theology” which trace the rise of
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SCT from the original thought of Liu Xiaofeng, in cooperation with Daniel Yeung ( Yang Xinan),
who became Executive Director of the Institute of Sino — Christian Studies in Hong Kong, and who
offered Liu the necessary institutional base and resources to pursue the development of SCT. He
notes also the early and formative influence of He Guanghu. Their goals were to (1) “develop
Christian theology and its culture by means of the historical philosophical resources and social expe-
riences of Chinese —language culture, in order to form a Christian theological culture imbued with
Chinese — language thought and culture” ; (2) “develop the subject of theology within the academic
field of Chinese language thought,” and to establish dialogue with other Chinese religions; (3) to
make it “the shared enterprise of Chinese — language religious studies scholars from all social areas
within the Chinese — speaking world. ”

They hoped to see the “entry of Christian theology into mainstream Chinese culture” to enrich
the resources of Chinese — language thought, and to incorporate Christian theology into “Chinese
humanistic scholarship. ” This ambitious program raised fundamental questions, of course, which Li
skillfully probes. The growth of the movement has come with translation of western Christian clas-
sics; publication of journals by the Centre in Hong Kong; sponsorship of scholars; and convening of
conferences.

Li also explains how SCT grew out of particular social and political circumstances, meeting the
need for Chinese scholars to understand Christianity and explore its potential role in Chinese culture
and society, at a time of “ideological adjustment” in China. Finally, he briefly explores certain
problems for SCT, namely, its relationships to the “tradition” of Christian theology; to traditional
Chinese culture; to “the universality of Christianity” ; and to the organized church. In each case,
he advocates greater mutuality, so that SCT may draw upon the riches of both the Christian tradition
and Chinese linguistic and cultural resources, and may make its unique contributions to worldwide
Christianity theology.

Continuing the historical survey, Peter K. H. LEE narrates the early discussion in Hong Kong
of “the “Cultural Christians” Phenomenon in China.” Of interest mostly to scholars from Hong
Kong, the record of the debate that took place in 1995 and 1996 still sheds light on the origins of
the movement as well as the important role that Hong Kong has played, and continues to play, in
the maturation of SCT.

Shun — hing CHAN offers reflections on that debate in “Conceptual Differences between Hong
Kong and Chinese Theologians: A Study of ‘the Culture Christians. ’” He finds that there are
differences among theologians in Hong Kong, as well as between them and practitioners of SCT on
the Mainland; in addition, there are similarities between Hong Kong theologians and some of those
in China. He applauds the debate for its “genuine, conceptual interaction” between these various
groups.

Issues involved included: the relationship between church tradition and creative thinking; the
relationship between confessional orthodoxy and academic research; the potential relationships be-
tween Hong Kong and Mainland Chinese writers of theology. He hopes that in the future all these
scholars will engage in mutually — beneficial interaction.

Part II. Theoretical Reflection

The crucial question of the relationship between Chinese and western theology is concisely ex-
amined by LAI Pan — chiu in “Theological Translation and Transmission between China and the
West. ”

He first reviews the two most prolific periods of Chinese theological production; The 1920s/
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1930s and 1990s/1990s. In the first period, Chinese Christians began to wrestle with the possible
relationships between Christianity and traditional Chinese culture, producing works of “indigenous
theology,
and political crisis in the “contextual theology” movement. They not only translated ( mostly liberal

”

and then turned to the urgent question of the relevance of Christianity to China’s social

theological ) books from the west, but wrote creative new theological works. Even their “transla-
tions,” however, became works of interpretation and adaptation to the Chinese context. In all this,
they reflected the larger situation, in which “modern China has been subject to the influence of
more than a few Chinese translations of foreign writings” and ideas, including democracy, Marx-
ism, socialism, scientism, evolutionism and materialism,

In the second period, there arose another “revival ” of Chinese theology in Hong Kong, Tai-
wan, and Mainland China, again in response to local conditions. In Hong Kong and Taiwan, indig-
enous theology gave way to contextual theology ( especially in Taiwan), as political conditions
seemed to call for Christian response. Starting with the translation projects of Liu Xiaofeng, western
theological thought — mostly neo — orthodox and liberal — was re — introduced to China, while in
the institutional church Ding Guangxun drew upon western philosophy to propound his theology of
the Cosmic Christ.

He concludes his chapter with a call for “bilateral translation and transmission,” urging both
Chinese and western theologians to learn from each other and to contribute to each other.

In “The Value of Theology in Humanities; Possible Approaches to Sino — Christian Theology, ”
YANG Huilin surveys 19th and 20th — century German and French hermeneutics to show how liberal
theologians and linguistic philosophers have tried to elucidate a legitimate theory of interpretation.
His sophisticated analysis leads to the conclusion that while we cannot fully understand truth and re-
ality, nor can we allow the destruction of all meaning. He believes we can learn from the ways in
which German thinkers have tried to balance both the subjective nature of faith commitment and the
objective nature of authoritative texts and indeed of all reality.

This is because “theological hermeneutics is the source of activities in textual interpretation”
and “the absence of theological hermeneutics leaves the questions of ‘ power discourse’ , ‘ openness
of text’ , and other basic hermeneutical problems unsettled. ” In other words, all the humanities
need theology as a fundamental discipline if any meaning is to survive.

“Sino — Christian Theology: The Unfolding of the ‘ Dao’ in the Chinese Language Context,”
by ZHANG Qingxiong, emphasizes the fundamental role which language plays in human life. Lan-
guage not only describes our world and experiences, but “is also the frame for our understanding of
the world and for organizing our thoughts.

Analyzing the development of Buddhism in China into three stages: “ (1) mission; (2 deter-
mination of teachings . . . ; and (3) establishment,” he opines that Christianity in China is still in
the mission and determination of teachings stages. Only when Chinese thinkers fully absorb Christi-
anity in the light of their culture and experience will they be able to “establish” it as a truly Chinese
faith, not only answering questions common to all people, but especially answering those posed by

”

Chinese. A complex discussion of human and divine Word and the relationship between natural law
and experience is followed by the statement that “the attitude toward miracles is a watershed be-
tween Church Christians and scholars of Christianity” in China, especially since miracles are cen-
tral to the biblical narrative.

He concludes his essay with his confidence that Sino — Christianity will someday make a major
contribution to world Christianity, expressed in two sentences: “We live in the body of Jesus, and
Jesus lives in our hearts. In philosophical language: We live in dao, and dao unfolds in the world
and in our hearts. ”
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In a bold, even stunning chapter, CHIN Ken — Pa presents the program of Liu Xiaofeng as a
“Paradigm Shift; From Chinese Theology to Sino — Christian Theology. ” He begins and ends with
Paul’s characterization of the gospel of the Cross of Christ as “foolishness to the Greeks and a stum-
bling block to the Jews,” adding, and “savagery to the Chinese” because of their commitment to
humanistic moralism. Previous attempts to “domesticate” Christianity, such as indigenous theology
and contextual theology, bring it under submission to both traditional Chinese moralism and the per-
vasive modern drive for national salvation.

Liu believes that all efforts to “sinicize” Christianity in order to make it acceptable to Chinese
intellectuals have failed to retain the core of this necessarily “foreign” faith; the doctrine of the
Cross, implying as it does the transcendence of God and the need of all mankind for salvation. “Si-
no — Christian theology” identifies with the “foreigner” and starts from “the truth of the Cross.”
Rejecting the inherent assumption of the superiority of Chinese culture, SCT presents a message that
challenges all culture. Actually, Christianity seeks to save not cultures, but individuals who are
suffering from the existential aporia of modemity. SCT rejects both cultural nationalism and state na-
tionalism, and renounces all aspirations of becoming “acceptable” to Chinese intellectuals as one
aspect of Chinese culture or a servant to the state.

Nor does he accept the idea that Christianity is a Western religion; rather, it is a universal
faith revealed by God to bring people of all cultures to a knowledge of himself. “Christian theology
is the result of the encounter of the divine Word with the individual existential experience, rather
than the encounter of the divine Word with national ideology. ” The “basic proposition” of SCT is
“the forming of the divine Word in Chinese,” that is “the formation of a kind of existentialism — o-
riented grammar of individual faith. ” It thus seeks to break free from “ *the grand national narra-
tive’ as the tool of indigenization. ” It “cannot arise out of Chinese context,” but will “impact Chi-
nese culture” by offering the only way to heal the “split” that modernity has caused in the human
spirit.

Part III: Rereading Tradition

LAI Pan - chiu addresses the important question of relationships among “Sino — Christian The-
ology, Bible, and Christian Tradition” in recognition of the challenge from church Christians who
cast doubt upon the legitimacy of SCT’s being called “Christian” if it does not take the Bible seri-
ously. Lai agrees that SCT has been weak in biblical studies heretofore and suggests several “legiti-
mate” reasons for this situation. He notes the growing strength of biblical studies as an academic
discipline in China and recommends that Chinese academics become aware of the “intellectual” and
“academic” nature of solid biblical studies. He also suggests that SCT might make a contribution to
biblical studies by bringing Chinese cultural resources, such as Buddhist method of doctrinal criti-
cism, to bear upon their interpretation.

In “Messianic Predestination in Romans 8 and Classical Confucianism,” Yeo Khiok — khng of-
fers a provocative example of drawing up the resources of Chinese culture to enrich our understand-
ing of Christianity with an intertextual reading of Confucius and Paul focusing on the concept of the
“messianic” figure who will “save” mankind from violence and injustice. His method, which
seems to assume the equal value of both Paul and Confucius, will be considered sub — Christian by
some, and quite appropriate by others.

Finally, in “Reflection on Enlightenment; A Proposal of the Focus of Sine — Christian Theolo-
gy,” LIN Hong — hsin shows that the 18th — century Enlightenment, while claiming to enthrone rea-
son, really produced superstition and tyranny. Blind faith in “reason” inevitably fails to understand
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that it is a form of religion. Thus, unless we have a Word from the Creator, we shall not be able to
enlighten others. “This should be an important starting point of Sino — Christian theology,” he con-
cludes.

An Appendix presents the results of a “Preliminary Survey on the New Generation of Scholars
of Christian Studies in Mainland China. ” Many of them are calling for Christian studies in China to
broaden its scope to include other points of view.

Conclusion

In the light of that call for a wider range of sources, may I make a few suggestions?

First, the theological and apologetic works of Zhang Lisheng ( Z Jj4:, Lit — sen Chang) are
worth careful study, for he was a distinguished Chinese academic who was able to communicate
Christian thought in language imbued with Chinese language and culture. Furthermore, his English
works are being reprinted and two of his shorter books are being translated into English.

Second, there is a growing wealth of excellent biblical and theological studies by Chinese au-
thors, including senior scholars like Choong Chee — pang and younger scholars like Wu Daozong.

Third , the contributors of this book seem largely ignorant of the significant work of American e-
vangelical scholars, including systematic theologian and biblical interpreter Carl F. H. Henry, an
abridgment of whose God, Revelation & Authority has been translated into Chinese. Henry interacts
powerfully with the thinkers who have so influenced ecumenical and liberal theologians in Greater
China as well as the main spokesmen for SCT. He deals at length with questions of language, her-
meneutics, Scripture, and the relationship between Christianity and philosophy.

I hesitate to make the following criticism, but the overall excellent quality of the book is con-
siderably diluted by the presence of a great many distracting typographical, lexical, grammatical,
and stylistic errors, which could have been easily eliminated by a professional, native — English —
speaking editor.

Reflecting, analyzing, and summarizing a large and growing literature in Chinese, Sino —
Christian Theology serves as an essential guide for English readers to this increasingly — important
field of study; it deserves widespread and careful reading.
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Report on “the First Nordic Forum of
Sino-Western Studies”

Abraham Y.T. CHEN
(University of Helsinki, 00014 Helsinki, Finland)

Author: Abraham Y.T. CHEN. Th. D. candidate, University of Helsinki, Finland. Associate Professor, Nanjing Union Theo-
logical Seminary, China. Email: yongtao. chen. nj@ gmail. com

The First Sino — Western Forum, which was held on October 4th 2011 in Helsinki, was co —
organized and co — hosted by the Department of Systematic Theology, Faculty of Theology, and the
Department of Comparative Religion, Faculty of Humanities, of the University of Helsinki. It was
chaired by Prof. Dr. Miikka Ruokanen and Prof. Dr. Paulos Huang, who also functioned as a
translator. The forum attracted a number of participants, most of them from different faculties of the
university, others from the Finish Lutheran church.

The Forum concentrated on the dialogue between Chinese culture and Christianity and on the
development of Christianity in contemporary China. Special attention was paid to what kind of a role
religion ( especially Christianity) had in the fast development of modem Chinese society, and to the
question about what kind of contribution religion can bring to the moral reconstruction of China and
to the building — up of a welfare state.

Six Chinese scholars from Mainland China were invited as key speakers to attend the forum.
They are: Professor Li Xiangping from East China Normal University, Shanghai; Professor Sun
Shangyang from Beijing University, Beijing; Professor Zhao Lin, Su Dechao, and Zhou Xuanyi
from Wuhan University, Wuhan; and Professor Wang Aiming from Nanjing Union Theological Semi-
nary, Nanjing. All of them are among the best Chinese scholars in their own field of research.

Before the forum began, the Chinese scholars visited the Faculty of Theology, and had meet-
ings with the dean and the administration. The conversation focused particularly on the continued
cooperation on academic affairs between the faculty and the Chinese universities.

The forum was opened with words of welcome by Prof. Miikka Ruokanen, director of the De-
partment of Systematic Theology, Faculty of Theology. Each speaker was then given 40 minutes
each for their presentation.

The first speaker, Prof. Wang Aiming (Ph. D. from Basel University, Switzerland) gave his
presentation on “The Continuing Growth of Christianity in China”. Prof. Wang looked at the Refor-
mation and Enlightenment as the background for understanding Christianity in China from the missi-
ological perspective, and pointed to both strengths and weaknesses in the fast — growing Chinese
Protestant Church. He also offered his suggestions for solutions to tackle these problems or challen-
ges which the church is facing. According to his understanding, Christianity in China “should be
interpreted as the principles of the faith in Jesus Christ in the Chinese society. ” The theological
meaning of the term “the church in China” is the universal church in China. It is different from the
visible church and the denominational churches. On the one hand, Prof. Wang observed that “Un-
til today, Protestantism has grown up by huge quantities in Chinese society. ” On the other hand,
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he acknowledged that “the quality of the Christian groups, churches, and organizations remains an
urgent, serious problem. We must pay serious attention to the low level of the Faith in the Chinese
church. ” Prof. Wang recommended to create a theological foundation for the faith of the church as
the starting point of the solution, and then return to Reformation tradition for “transplanting well the
teachings of the Reformers, especially Martin Luther and Jean Calvin” in order to “motivate the
consciousness of the theological sense in the church”.

The second speaker was Prof. Li Xiangping, whose special field is religious sociology. His
topic was “Christianity and Chinese Civil Society”. In his research, Prof. Li has combined a case
study with literature studies. Based on the discussion of the concept civil society, the direct and in-
direct relationship between Christianity and civil society in the contemporary China was explored.
Through a study on the working mode of the Christian church and its relationship with social public
affairs and official powers, the speaker discussed how Christianity, as a faith community, can be-
come an element of civil society in the construction of contemporary China. Prof. Li argued that
Christianity could give its contribution in the building — up of a Chinese civil society. In the context
of Chinese language, it seems that relations among “the religious basis of citizenship”, “the com-
mon community of religious faith” , and “the membership qualification of the common community”
could constitute “the essential facts of the civil society” in the process of religious movement. The
Christian church is a leaven in society, and the church has close relations to society. By allowing
people to gather and form a “common community of faith” , religious organizations can be social re-
sources to make Chinese society turn to a civil society. Therefore, the contemporary Chinese Chris-
tianity can contribute something to build up the Chinese society.

The third and last speaker in the morning session was Prof. Sun Shangyang. Prof. Sun has
earned his fame not only because of his academic achievement on religious sociology but also be-
cause of his contribution in the field of Chinese church history, especially the Chinese church histo-
ry before 1840. The topic of Prof. Sun’s presentation was “Chinese Traditional Culture Study Fe-
ver, Scarcity of Meaning and the Trend of University Students’ Attitude toward Religions: A Survey
in Beijing”. This presentation was based on a survey on university students in Beijing done by the
author. Based on the analysis of the data, Prof. Sun presented several conclusions. First, attention
should be paid to the fact that there is indeed a scarcity of meaning among university students. They
keep thinking of the problem of meaning, but it is not easy for them to find satisfactory answers.
Second, although believers of religions constitute less than 20 percent, only 21. 9 percent report that
they are not interested in any religion. Third, among non — believers, the numebrthat reports that
they are interested in Confucianism, Buddhism and Taoism (49.6 percent of the total) is higher
than those who report that they are interested in Christianity (17. 6 percent of the total). This
shows the influence of Chinese traditional culture study fever. Fourth, the more the students think
of the problem of meaning, the more likely is it for them to resort to core functions of religion.
Fifth, when they are in need of a spiritual source to help them to pass through the crisis of meaning,
most of them (62.1 percent) turn to a scientific view of life and world and non — Marxist philoso-
phy, but not religion. They are indeed as secular as their counterparts in Western society. Sixth,
those who report that they turn to religion (10. 6 percent) are more than those who turn to Marxism.
This indicates that the dominant ideology is losing its hegemony.

Prof. Zhao Lin’s speech opened the afternoon session. Prof. Zhao is a well known in the field
of philosophical and religious studies in China. The topic of his presentation was “Global Develop-
ment Trend of Christianity in the Post — Colonial Era”. Beginning with Philip Jenkins’ widespread i-
dea that God is going southward, Prof. Chao confirmed that “Christianity has been changing from a
religion of the rich, the white and the capitalist to one of the under — privileged, colored and people
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in the developing countries”. However, the situation of Christianity in Asia is quite different from
that of Latin America and Africa. A revival of traditional religions in most parts of Asia presents a
serious challenge to Christian development in the region while it upholds the Hindu and Islamic po-
sitions and advantages. Religions, cultures, and the social — political status are stepping stones for
Christianity in the region. As for China, Christianity is expecting a time of disentanglement. As is
the case with Islam and Hinduism, China is desperately trying to find a way to modernization with-
out westernization. Although Christianity has been growing fast recently, it is challenged by both
Chinese politics and the traditional Chinese culture. Moreover, secularization is another big chal-
lenge to the development of Christianity in China. On the other hand, Christianity meets also in
China a favourable attitude among the poor as well as the conscious (what does he mean?). We
should look for answers to the question “when will God, if he does, go eastward where he was made
known to the world?”

The following speaker Su Dechao, a young professor from Wuhan University, delivered his
presentation on the topic “The Golden Rule; A Comparison between Confucianism and Christiani-
ty”. His presentation identified and critiqued a widely accepted view defended by some Chinese
scholars nowadays that there are many important differences between the Christian version of the
Golden Rule and its Confucian counterpart. He calls this view “differentism”. While details of dif-
ferentism vary from scholar to scholar, some central arguments could be seen in the writings of most
differentists. On the one hand, his presentation aimed to examine relevant formulations applied by
some leading differentists, such as Deng Xiaomang, Wang Xiaochao, Zhao Dunhua and Zhou Xua-
nyi, and showed that the differentist strategy does not provide a credible argument to support their
differentism. On the other hand, his presentation argued strongly that the two versions of the Golden
Rule are equal to each other in some core respects. The conclusion which was finally reached by
Prof. Su is that “generally speaking, Confucianism and Christianity are equal regarding the Golden
Rule. ”

The last key speaker, Zhou Xuanyi, another young professor from Wuhan University, gave a
speech on the topic of “Cultural Adaptability of Confucianism and Christianity”. In his view, cul-
ture adaptability should be considered as the main topic of cross — cultural studies between Confu-
cianism and Christianity. He used two approached for the corresponding research. First was the
method of paratactic analysis, which means to treat them as two independent entities and to compare
their replies to similar great challenges and transformations in their own histories. Second is the
method of interactive analysis, which means to treat them as a counterpart and to compare their re-
action to each other’s impact. Through both historical and contemporary analysis, the author came
to a conclusion that Confucian strategy of cultural adaptation is more diffusible and realistic, focu-
sing on social — life and self — fulfillment; whereas Christianity is more abstract and shows much
more attention in the religious identity with the consciousness of Other’s (God) presence. With re-
gard to these different strategies of cultural adaptability, there should still be strong tension between
Confucianism and Christianity in the reconstruction of Chinese culture in the 21st Century.

The forum was closed by Prof. Sakaranaho Tuula, director of the Department of Comparative
Religion, Faulty of Humanities.
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Notes for Contributors

1. International Journal of Sino-Western Studies (1JS)is published semi-annually every June and December
by the Nordic Forum of Sino-Western Studies ( members from Finland, Sweden, Norway, and Denmark )
and sponsored by the University of Helsinki, Peking University, and Jilin University. It covers areas in

Humanities, Theology, and Chinese guoxue ( National Studies) ,

Practical Theology and Sino-Western Views on Church and Society,

Chinese and Western Classics and the Bible,

History of the Church and State in the West and in China,

Comparative Religious and Cultural Studies,

Reviews and Reports on Academic Conferences.

2. The types of work we prefer to publish;
a. Research Articles; Original articles related to the topics mentioned above.
b. Book Reviews: Reviews on books or articles that are related to our themes.

c. Academic News: In-depth reports on conferences or other academic news related to our themes.

3. 1JS welcomes the submission of texts throughout the year; it is required that the text is original and has

not been previously published.

4. The text can be written in Chinese or in English. An English article should have a Chinese abstract, and
vice versa. The length of a Chinese article should be between 8,000 and 12,000 Chinese characters, inclu-
ding footnotes. An English article should have no more than 12,000 words, including footnotes. A book re-

view or a report on academic news is usually limited to 3,000 words. Exceptions will be decided separately.

5. Articles should follow the following format ;

a. Both a Chinese and an English title, the author’s occupation, position, and contact information; see
the Article Submission Cover Page.

b. A 200-700-word abstract and the maximum of 5 keywords in English and Chinese should be includ-
ed.

¢. 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
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anonymous review, please refrain from revealing the author’s identity in the article; when citing the author’s

own work, please refrain from using the first person pronoun.

6. Please submit two paper copies of the article by mail and one in an electronic form through email. The e-

lectronic file should take the Microsoft Word format.

7. Article submitted to IJS will be peer-reviewed first by the editorial committee, then by two scholars of a
relevant field, and if necessary a third scholar will be invited to review. The author will receive the decision
within three months after submitting the article. The editorial committee has the right to ask for a revision of

an article and will thereafter decide whether the article will be published.

8. The author shall agree to authorize 1JS the right to the reproduction of the article either electronically or in

print.

9. The author is solely responsible for the content of the article, and any viewpoint expressed therein does

not necessarily reflect the opinion of 1JS. After publication, 1JS reserves the copyright of the article.

10. The author will receive two copies of the 1JS in which the article is published, no fees or royalties are
paid to the author.

Please send your article or suggestion to;

Editorial Committee

International Journal of Sino-Western Studies,
Vellikellontie 3 A 4, 00410 Helsinki, Finland
Email with attachment to: ijofsws@ gmail. fi
Tel. + 358-40-836-0793

www. SinoWesternStudies. com
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Footnote Format and Requirements

— 2 General Principles

L RAR FEEE) , ASCE ZRARUINE

Use continuous footnotes from the start to the end of your article.
2. —fRABLL T , 5IRAMSCCER B REAT MR ST, T T3 4773 H o
Use original literature when the reference is in a language other than the article, a translation of the citation
is not required.

3. XEIESUGA R I BE 0" .

Independent bibliography is not required.

4. Frg| SOt R R A5 SR B 5L MR VALV

Please use authentic, accurate, and standard literature references.
5. EDUETER T ISR B,

We use English as an example of all the non-Chinese languages.

= .53 Detailed Rules

1. &3 Monograph ;

#HIRE Huang Baoluo ,{ (N 1EF AR 22 ) Hanyu xueshu shenxue [ Sino-Christian Academic Theology] , (L
IR Beijing : 522 3C4k H Wittt 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, 47& Compiled works

P HHE Luo Mingjia, #{R% Huang Baoluo F: 45, { BB F# 5 EH 4k ) Jiduzongjiao yu zhongguo wen-
hua [ Christianity and Chinese Culture ], (JLZ% Beijing: # E tt 2 &2 H it Zhongguo shehui kexue
chubanshe [ Chinese Social Sciences Press],2004) ,155,

Miikka Ruokanen & Paulos Huang, eds. , Christianity and Chinese Culture, ( Grand Rapids & Cambridge:
Eerdmans, 2010), 3.

3. i¥3& Translated literature :

F 55 - P55 /K Maike Agaier, { 52 2.0 B2 ) Zongjiao xinlixue [ Religious Psychology | , ¥ J% Chen Biao
1%, (JLE Beijing: HE AR K2 H it Zhongguo renmin chubanshe [ The Press of Renmin University of
China] ) ,2005,30,
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Fung Yulan, A History of Chinese Philosophy, . by Derk Bodde, (Princeton: Princeton University Press,
1952) , 150.

4. 5pscFE 43| FHrh3r % # Chinese literature in non-Chinese articles:
Liang Qichao, { & E N HFEM) Gushu zhenwei jigi niandai [ The Genuinity of Chinese Ancient Books
and their Dates ], (Shanghai; Shangwu yinshuguan [ The Commercial Press], 1923) , 20.

5. Eh i3 E Articles in collections:

FK&( Zhang Min, { ZE € B 7 A [Fl——#T LI N 52 45]) Jidutu shenfen renting
anli [ The Personal Identity of Christians ] , ¥ &# Zhang Jing 45 : { A FBFF : W& 58 (B ) Shen-
fen renting yanjiu ; guannian ,taidu,liju [ A Study on Personal Identity ] , (_ 3 Shanghai; ¥ A R H it
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.

Zhejiang Wenzhou

6. 4K P FYSLE Articles in newspapers :

BHELL Cao Shuhong, (fFIIZ ik BEZAT - LB EHMFREEZ NESS U5 F 79 RIT45%) Xin-
yang zhi lii, Cishan zhi xing — — — — Shanghai Fochansi Juequn ciai gongdehui canfangtuan Xizang xing
jishi [ The Trip of Faith and the Travel of Charity ] ,{ # E RJ&$#]) Zhongguo minzubao [ The Newspaper of
Chinese Ethnic Minorities] (2011 4£8 F§ 23 H) ,% 5 i,

David E. Sanger, “U.S. and Seoul Try to Ease Rift on Talks with the North,” New York Times, (11 June,
2005).

7. BAFI R BY3CE Articles in journals:

Zef B Li Chichang, {8 3C A 5] 352 58 1« BA oK o B 2B £ 2 /EPF5E ) Kuawenben yuedu celue; Mingmo
Zhongguo jidutu zhuzuo yanjin [ The Strategy of Readings in Chinese Christian Writings ] , { 28 #3042
FI) Jidujiao wenhua xuekan [ Journal of Christian Culture] , No. 10, (JLZE Beijing: F#E A R H IR
#L Zhongguo renmin daxeu chubanshe [ The Press of Renmin University of China], 2003), 168,

J. R. Carrette, “Religion and Mestrovic’s Postemotional Society ; The Manufacturing of Religious Emotion,’
Religion, vol. 34, (2004), 271.

8. 2% it 3r Conference papers:

%48 Tian Haihva, (DGETER PR T A+ UL Z B 808912 8 9 4]) Hanyu yujing zhong de
“Shijie” ; Yi shijiu shiji jiduxinjiao de quanshi wei li [ The Ten Commandments in the Chinese Context],
“BUjE BEHSPES BirEFTEEPHTS” Disijie” Jidujiao yu Zhongguo shehui wenhua”
guoji qingnian xuezhe yantaohui [ The Fourth International Young Scholar Conference on Christianity and
Chinese Social Culture] , (¥ Xianggang, 7k H 30 K2 Xianggang zhongwen daxue [ Chinese University
of Hong Kong] ,2008 4212 § 5-9 H),3,

John Barwick, “Liu Tingfang, Chinese Protestant Elites, and the Quest for Modernity in Repu Xinping Re-
publican China” , presented in “The 4th International Young Scholars’ Symposium on “Christianity and Chi-
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nese Society and Culture” ,” (Hong Kong: The Chinese University of Hong Kong, 5 —9 December, 2008) .

9, =474 3¢ Dissertations:

X R Liu Jiafeng, b E R 2L £ F85%58 34T (1907 - 1950) ) Zhongguo jidujiao xiangcun jianshe
yundong yanjiu [ A Study on the Movement of Chinese Christian Countryside Construction ] , ( Z;{¥ Wuhan;
A b iV K22 18 3¢ 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. EEXM # #l Internet source:
http ; //www. leeds. ac. uk/polis/ englishschool/wilson03. doc,2005 - 03 —27.

11. EE 5| B Consecutively repeated citations:
A E4,56 19 |,
Ibid. , pp. 73 -75.

12. #3| Quotation from a secondary source :

BrEMEERE B Xinjiang dang” anguan dang” an zheng 2 —5 -140 [ Xinjiang Archives . Politics | , %%
| G APIR - BJE TR Mulati Heiniyati ; { B8 /R 35 AL 20 B 3 2 5 %) Kashigeer Ruidian chuan-
jiaotuan jiantang lishikao [ A Study on the Hisotry of Church Establishment in Kashgar by Sweden Missionar-
ies | , (BT AL 2R} 22) Xinjiang shehui kexue [ Social Sciences in Xinjiang ] , ( 58 AR5 Wumumugi ;2002
£33 H), 64-65,

Stanley A. Erickson, “Economic and Technological Trend Affecting Nuclear Nonproliferation,” The Non-
proliferation 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. =24k .52 5 Font and size:

A A SimSun B, Times New Toman ; SCEAREE 14.5 55 40CGHEH HNESXKEHF9.0 5,17
BE g 1.0 BUEIESCH 10.5 5 47EE 0y 2. 05 4P 3CIESC 115,478 % 1. 05 IECH T SCH 9.0 5,47
BE92.0; M 8 5, DUEATEE Y 2.0, 4h3CATRE Ry 1. 0,

Font used are SimSun and Times New Roman. The font size of the title is 14.5; the size of foreign title, ab-
stract and key words is 9 and the line distance is 1. 0. The size of the body text is 10.5 for Chinese and 11.
5 for foreign languages, and the line distance for Chinese is 2.0 and for foreign languages is 1. 0. The font
size of the quotations within the body text is 9. 0 and line distance is 2. 0. The size of the footnotes is 8, and
the line distance for Chinese is 2.0 and for foreign languages is 1. 0.

14, £ A\ ¥ £ 5% Writing of Chinese personal names ;
R AIFH I LT, T 30 R4 BTk /5 , 40 : Paulos Huang; 27 HA 3047, Wik B ik

Bi 44 )5, 40 : Zhuo Xinping 4%, 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,
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for instance: Zhuo Xinping, etc.

15. |55| S & ftiF 55 Some marks:
BWEREHS) MIEES , A5, 5, M ENRS WHEES, A5, J§,The marks” and)

are before, or. ,and the footnote number is after, or.

16. H ftt Others:

WAL o 4R B2 i 4 Hebei sheng difangzhi bianzhuan weiyuanhui [ The Editorial Committee of Hebei
Provincial Chorography] 4 : Wb E % - 22 &) Hebei sheng zhi . Zongjiaozhi [ Hebei Provincial Cho-
rography . Religions ] , ( JL 5 Beijing;: 7 [ 558 5 ittt Zhongguo shuji chubanshe [ Chinese Books Publish-
ing House ] ,1995) ,224

U.S. Agency for International Development, Foreign Aid in the National Interest, ( Washington, D. C.,
2002), 1.
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(BRTTERART ¥)
Mail Category Surface Airmail Surface Airmail Surface Airmail
R A5 7 2 Kt = Kt iz Kt iz
Price for individuals
(per year/2 issues) ( 3:;% €¥ ) ( 446(()) €¥ ) 50 € 60 € 40 € 50 €
MACEE2 )
Price for individuals
(2 year/4 issues) (6?)(()) €¥ ) (71)(()) €¥ ) 90 € 100 € 90 € 100 €
M A(FAEI9H)
Price for institutions
(per year/2 issues) (82(;)(()) €¥ ) (9%(()) €¥ ) 90 € 100 € 80 € 90 €
Hf& Pt (B4 2 )
Price for institutions
(2 year/4 issues) (11550(()) €¥ ) (117?)(()) €¥ ) 150 € 170 € 110 € 130 €
&/ Bl (BE4E I93)

Method of Payment {277 i%
W _E A5k www. SinoWesternStudies. com/ 4> 3L full — texts/

International payment: Bank Account:Nordea Bank, Account number 200166 —36836.

or 5%, Bank draft

Please charge to my credit card account for U5 F-FA8k

payment to Sanovan Press Company

I would like to pay my order(s) by {5HFEH| Visa Mastercard

Card No. [5HF5E

Cardholder’s Name £+ A4

Cardholder’s Signature 5= A% 4

Expiry Date %31 Verification No. {5 i RFB=15
Please send my journal to ST HHFE

Name #:4%

Tel. Hi5

Email EE?HIM#

Address i :

157




