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Abstract 

Religion is the business of and with the beyond. ln Con 

fucianism , the beyond as elan to holism beyond the individual person 

co-resonants with a p叮sonal-experiential thrust. 1n the Confllcian 

tradition , man exp自iences the pervading elan wîthin the person 

beyond the person. This is a personal experience of transcendence 

from within which may be called "transcendence in immanence." 

The Confucian transcendent holism has two features-in time and in 

space. Temporal holistic transcendence is an organic complex, in 

personal educ甜 ve-hortat。可 admiration-determination to fo lJow the 

sages, the tradition, in a word, history. Spatial holistic transcel吋ence

is shown in the personal experience of interaction-interpenetration 

between the innate-depths of the self and the cosmic b間ath-power

throughollt the Heaven and Earth. AJI this can be sllmmed lIP in one 

word, personal-communal ‘ reverence" that is religious, that renders a 

religion truly religious. Thus Confucîanism is religious through and 

through 
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()ll th~ Reli名的，]\、。 f Con扎Iciani<; Jn 3,13 

τ'hc Chinese sr.:holarship in twenticth ccntury , bcncfitcd fr0111 thc in f1ux of 

、NcstcTI1 tradition of sclt~reflection ， ref1er.: ts O!1、、 hether Confucianism is a rcligion 

m lt誼 o\\'n right. Rccognizing the intensely histori r.: al-pragmati院 sociopolitical ，

alld socio-cthical character of Cλmfucianism， thc ~taplc opi且ion of thc majority of 

scholars. both m China and abroad可 has bcc l1 that Confucianism 的 not a religjon 

which is thc human busincss dc 在 ling with the otherworldly Thi日巳51>a\

閃examines the issue along thrωm句 or thcmcs: (1) what 吋 igion is, (2) 、、 hat

Confucianism 凶， and (3) the analogy betw出n them. This es、 ay concludc 1> that 

仁onfucianism i::. religi山S， though perhaps waging less than a religion 

1. Wha! Religion Is 

Fir泣， \vc must dcfiηc rcligion. "Religion" usually mean品 a human enterprise 

dcaling with thc transcendent and beyc 吋， ""hich 叩uld be Ill rvanic Vacuity (主!

k'ung) or transcendent Love. This trans-mundane r.:haracter typifïes "religioll" in 

a strong scnsc , Rcligion could rncan sornething weaker in sen只見 however， that is 

any ho /islic and perva.l' i νe ethos , hoth pcrsonal and puhlic, contcmporary and 

hi5toricaL cultural and socio仰Iitical' Paul Tilli山、 (1886-1965) 出lehrat吋

dcíïnition of "rcligion" as "our ultimate conçern" belongs here. lt i 可 a rnodern 

translation of Fricdrich Schlcicnnacher'5 (1768-1834) "our fccling of absolute 

uepenuence" and Rudolf 01tc內 (1869-1937) “ the nUlllmous ,'" A vVhl叮 of thc 

Bevond is felt here in our sense of ,l\ve anu re、 erence ， but the elllohasis is al、毛 a、1

011 已 ur fccling hc叫rc ， not on thc Bcyond. Such a stancc tcnds TO strc 臼泊s int扒11滔叩s釗ion of 

1此'C叫~li茁斟10US scnt1mε巳叩nt 趴叫 '"叩pcc叫t ， a釗11叫d rcvc叮rcncωC-lnt山0\叫hc \'1'0叮rl峙dl恃)' s缸oc叫IO-C叫thical

socio-cultural and sociopolitical praxis in the rnundane-trans-mundane c叩tin Ulty.

rhis continuity 帥 only hc charactcri/cd as an organic irncrfusioll bctwccn tllc 

\vholc uf thc uni\'crsc and ib various parts, intcrpcnctrating, 1I1tcr-nlflllcncing, and 

Inter-causl月 This is al50 what the Buddhlst "yin-yi泊n ， 耳綠可 (cau，咽l 叫Igmatlon ，
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dependent co-arising) is all about, and such relation to this Chinese sentiment is 

probably what is responsible for the Chinese acceptance ofBuddhism 

For convenience's sake, we shalI name the str凹19 sense of religion, "religion," 

an即OUl吼1

reli喀gl岫on丸1，已“'reli啥gl岫ous院，" an adjec叫ttve趴， t阻o desc叮ribe the sub吋Ijective huma創n feature. Such a 

t仙hl叫us哎t toward be創ing reli屯gl岫ous actually pe川α'de吋s ethi比cs院， conven叫11i叩on， sociopolitics, 

ecology，組d histo叮 4 Ultimately, pervasion 31吋 holìsm interfuse and co-imply 

“Pervasi間， completes itself only when it pervades to totali恥 from the depths of 

our human nature to the Heaven and earth句 and “holism" can only 扭曲的lled 出

such only in tota1 p前閥割叩 Thus pervasion and holism are really descriptions of 

“ultimacy" that typ>fies the “religious." In Confuciallism, as in China and indeed 

eve可whe問 in the world, Ti1Iich's "ultimate concem" is equivalent to "awe" and 

"reverence." 

Our conclusi凹的出at Confucianism is religious.5 We must demonstrate 

how 曲的 is so. We first (in section 2) describe what Confucianism 尬， then (i l1 

section 3) show how it matches OUr second narrower definition of religion as 

‘bei月 religious" demonstrated above 

2, What ConfucÎanism Is 

We must now describe what Confucianism 院的 pervasively holistic and 

reverential. Confucianism as an inter扣 sing of two organic complexes that stands 

out to claim our attention in the context of Îts religious backdrop. These 

complexes form the meani月一context that renders all Confucian passages both 

meaningful and significant. These complexes are 0尺gan化， not mechanical. Each 

“mechanical" part remains itselfwithout interacting with other parts ofa machine 

In con甘a哎， the Confucian complexes are “ organic" in that their inner components 
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arc radically interdependent. Each componcnt cannot cxist without thc othcrs, 

and sustains and prospers its "life" by interacting with the othcrs. And each 

organic compJex is a ‘ complex" in that Îts intcgrity as such depends on and 

manifcsts in an interweaving6 of its various p甜s， layers, and levels, which are 

inter-penetrating, inter-influential, inter-causaJ.7 

(1) Thc first organic complex rcsides in timc, an en叮rnOUS education • 

sclf-cultiva1ion-historical continuity. (2) The second organic complex is in space, 

a vast ritualization-ethics-sociopolitics-cosmos continuum. (3) finally, our under 

standing of “organic complex" naturally lcads us to see how thesc two complexes 

int叮→weave to form a vas1 cosmic-historical meta-complex, in awe and reverence, 

which is yct firmly based and initiated in individual personal experience, 

transcending Ìtself. This meta-complex is called “ ConfucÎanism" that is rcligio叫

through and through 

1) To begin wi俑， we consider the self三transcending complex, in tin:切， among 

seJf-cultivation, education, and history. China traditionally had until the Jatter 

days of 帥，峙的nasty (1 644-1911) a 1emple-education (miaο -hs配h， 廟學)

可 stcm. As Kao Ming-shih (高明士) pointed out, S Jecture halls are usuaJJy 

centered around the Templcs of Confucius since the Western Han (206B.C.-A 口 8)

period. After Emp叮叮T'ai Tsung (太宗， 626-649) ofT'allg Dynasty (618-907), 

也is temple-centered cducation sprcad ffom the highest ImperiaJ Academy (Kt的一Izu

chien ， 國 r監) in the central govcmmcnt and provincial schooJs (chou hçiieh ， 州

學) to rural districts and 叩untics (hsÎen ， 縣j

The fact that education was built upon a temple systcm shows that education 

is att凹ded with three points: a heartfelt (a) revcr.αlce for and admiration of 也c

hîstorical sages, and (b) self-dcdication to cmulatc thcm for (c) cultivation of 

students. Thesc three points make religious reverence. Pervasive in China and 

Taiwan is pcoplc's deep sense ofthe overwhelming im仰rtancc of education, much 



346 Journal of Humanities East!West 

lllorc than its utilitarian be叫“t， the 咄lSC decper 阻d awe.filled than in other pmts 

of the world. Confucianism 的 inextricably bound up with revcrential ethos, 

continually looking up to education that infuses the historic sages of venerated 

tradition..~best oonc叩tratc of Chinese cult盯e~into thc promotion of each person 

to higher levcls of !i fc. ln his typical undcrstatcmcn t, Confucius deeply sighed 和 r

thc Duke of Chou, whom Al1hur Waley callcd "the Chincse Nestor." As Waley 

translates it、 Confucius sighed, "How utterly have things gone to the bad with me! 

It is long now indecd sincc 1 dreamed that 1 saw the Duke of Chou 卅 This

reverential confession rcvcals thc very source and root of Confucius、v>個li。】…the

tradition, thc sage, the history that nm through him as his blood. Similarly, 

Mcncius' life and thinking a問 so dipped in history, reverently appeaJing at eve l"γ 

step to historical prccedcnts and 間flccting on them、 that D. C. Lau begills his 

instructivc cssay titlcd "Ancicnt Histc可 as Understood by Mcncius,"lO as fo Jlows 

Chinesc thinker凶 W巳re in the habit of app開 ling to examples in hist囚犯

組d .. [f]or the ConfucÎans thesc werc Yao and Shun, Y已， T'ang, King Wen 

and King Wu. Its [history可 significancc is twofold. First, ancicnt 

personages werc made concrete embodimcnts of.. v叮tuc.. and 

wickcdness.. Second, [they 1 are cnvisaged în actual situations and. 

discussed in detai l.. This scrvcs thc same p旺posc as the 叫ificially

contrived examples somc Westem philosophers use... Thus.. ancicnt 

history is... a general background.. without which thc work Lof Mencius 

sayJ would be unintelligible 

We can see tha1 to learn of thîs hi吼叫了y and 10 transmît it-that is,“education" 

叩nsumed the to阻Iity ofMenci間， passionate devotîon 

Similarl耳 hist。可.， education, and personal cultivation fonn a trinîtarian 

complex in time that claimcd thc utmost devotion of Confucians. In education, 

Confucianism has the organ比以lmplex În time, begun at onesclf now, to go beyond 



On the Rcljgio~i 的 ofConfucianism 347 

onesclf in heartfelt experient凶 elevation and promotion toward the traditîon and 

the sag帥， thus 1oft!y connecting oncself to history. But ìsn't it 出at each pers叩

dcvotcs oneself to !earning from the historical great sages? This question leads us 

to the second organic complcx 

2) Therefore, wc now consider the second c叫nplcx in space, thc vast 

continuum among the depths of our nature, socio+politics, and the Heaven and earth 

Con仇lCll的， f凹 ìnstance， appealed to Heaven (Tïen， 天) and i的 Way (1仰，道) ìn 

his moments of u1timate concem and d巳speration. Whcn a mìli個可 officcr in the 

state of Sung, Huan T'uì, tried to fell a tree to kill Confucius, Confucius sa峙，

,,, “Heaven bcgot vi巾Lle tn me 、Nhat can Huan T' uî do to mc?''' , This was when 

Confllcius was 59. He confessed, at over 70 years of agc, that “ at fifty 1 kncw thc 

Heavcnly Mandate,,,l] where "kncw" (chih， 知) is no merc bookish know1edge 

but a realization and conviction enlightencd by the Heavenly. Hc took personal 

maturity to be a heartfelt awarcncss of interpcnc北ration with Heavcnly Will and 

Mission. and “heaven" 的 clcarly a term of rcvcrence fl肘 the totality of 人11 That Is, 

the Heaven←and毛訂th. Such sentiment IS clearly fe Jt by the latcr 以lmmentators of 

this passage. MencÎlls fjrst hit thc scntim叩L saymgJ3 

For a rγan to give full reali且tion to his mind-heart is for him to undcrstand his 

。、~'n nature_ and a man who knows h的 nature will know Heaven. Bv 

retaining his heart and nurturin皂 his nalure hc is scrving Heaven. Whcther he 

IS 皂oing to die youn，εor to live to a ripe old age makes no diffcrellce to his 

steadfastness of purpose. Jt îs throuεh awaiting 咐latever IS to 扭曲1 him with 

a perfected character由at he st叩ds firrn on his proper C ωtiny 

盡其心者，如其性也 u 如其性，則如天命矣。存其心!善其性。所以

事夫也因欽壽不貳!修身以俟之!所以立命也固

Yen Jo-ch' i_i (閑居碟， 1636.17日 '1) followed sllit, quoting Ch'en Chi-t' ing (陳幾亭)，

saylllg,“What ‘mandate' (ming， 命) says is rcally whatcvcr pcnetr刮目 through
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the heaven，間， all the principle. Speci日cally to mention ‘mandate' shows 

predestination" This was quoted by Ch'eng Shu-te (程樹德， 1877_1944).14 As 

Liu Pao-nan (劉寶楠， 1791-1855), Ch'eng unde叫ood to ‘ know heavenly 

mandate" to mean as follows;!5 

(The sage's virtue v閥的) one with heaven, so his deeds were not against 

heaven, thereby capable of knowing heavenly mandate. To know heavenly 

mandate then means to know that one has been mandated by heaven, not 

bom in vain. For the Mast缸's time was when Chou dynasty was in decline, 

Jong deprived of the 扭扭Q 的 [Conft叫u，]呵呵 ed the age of fifty, 

having studied and understood the 1 Ching (the Classic of Changes), he 

humbly said he had had few great mistakes, and then knew that heaven had 

begotten and mandated him, himself owing heaven nothing, thereby he took 

the heavenly mandate upon himsel f.... [1月us 、Nas to] elucidate that hìs own 

heartmind and the heaven 's heartmind interpene個ted

能合叉，斯為不負天命，不負天命?斯可云知天命!如天命者，表示。己為

天所命，非虛且也。堇夫子當表周之時，聖賢不作久矣。及年至五十，

得品學之!知其有待，而白白謙言「魚大過」。則如天之所以生己!所

以命己，與己之不負乎天!故以天真。命自倍。「命」者，立之於己而是

之於天!聖人所不敢辭也。他日袒鐘之難，夫子言「天生硨於予 J '天

之所生，是為天命矣。惟知天命，故又言「知我者其夭 J ' 明天心與

己心得相通也。

Liu Shu-hsien also said，的

We must reach the mature age of fifty to exi揖ntial\y experience the verity 

of destined limits of the limited life of an individual entity. To borrow 

f旭m the Sung Confucian jargρn ， we must embody both Li Mîng (what 

heavenl甘 mandate endowed) and Ch'i Ming (external destiny) before we 

can be said to “ know heavenly mandate." 
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All these intcrprctations amount to an understanding of Confucius' saying 

quoted above that rcvcrcntial interpenetration between personal cxperience and 

∞smic vitalîty as a whoJe is absolutcly possible. This 仰inl was fully and 

explicitly dcvcloped later by various Confucians. 1"0 begin wi血， the sup釘ficially

subjective notion of "sincer旬" (ch'e呀!誠) gaincd a cosmological wcight whcn 

Chou Tun-yi (周教頤 ， 1017-1073)saidinhis T'ungShu(遇害) : 17 

"(Ìreat is the Ch'時n the origìnator! AlI things 扯Jtaio their bcginning from 

it." lt is the sour臼 of sincerity “Th，、Nay of Ch'ien is to change and 

transform so Ihat CVCIγthing will obtaio its correct nature and destiny 

誠者，聖人之本。 I 大哉乾元 1 萬物資始 γ 城之線也「乾道變化，各

k性命 j , t成斯立焉。

And in his T'ai-chi T'u Shuo (太械圖講): 18 

[As a result, tJhe sage settles these affairs by the principlcs of tl泊 M'""

'0丌ectness ， humani仰，叩d righteousness (for the way of the sage is none 

other than these four), regarding Iranquility as fundamental. (Ha叫ng no 

desire, there wi l1 therefore be tr叩 quility.) Thus he estab1ishes himself as 

the uJtimate standard for mao. Hence the character of the sage is 

identified with that of the Heaven and Earth; his brîlliancy is identified 

、'.'ith sun and moan; his order is ident汙ïcd with that ofthe foür seasons了 and

his good and evîl fortunes are identifìed with those of spiritual beings 

聖人定之以中正仁義(聖人之道不外四者) ，而主靜(無欲故靜) ，立

人極為。欽聖人與天地令其德 日月合其啊!間峙令其序，鬼神令其

吉凶 E

Reading th目 e， we are reminded that Chou was fo l1owing and dcvelopillg the 

Doctrine ofthe Mean (Ch叫g Yung， 叫!關) and the Gre叫 Learninf.r (Ta l!sü拙，大

學). Aft釘 Chou， it is rare for writers not to bcgin thcjr theses with cosmology, or 

advance them in such cosmological contcxt. We remcmbcr Chu Hsi (朱熹，
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Hui-an 晦路， 1130-1200) , Wang Yang-mi月(王陽明， 1472-1529), Lu Hsiang

shan (陣象山， 1139-1193), Chang Tsai (張載， 1020-1077)， and even K'ang Yu-weÎ 

(康有為 1858-1927) who目時間lutiona可 vision of the Great Unity (的 t'w臨大

同) is distinctly Confucian. Chan said,19 

The philosophical bases for this utopia are two, namel弘 his theOIγof 

historical progre55 and his interpretatîon of the central Con仇 cJan

huma缸叩mtηy. He equa瓜"自， ，血hl昀S Wl前th what Me閒:nC1U5 ca叫lled

C品annη'0悅， b，巳a訂r [toω0'間e臼"帥h加"叫u叫ff<加伽e釘側n呵n呵go吋叮 。咐t由:he叮r且5."... In t伽h， ，怕md晶，tJ剛0叩口na釗I Co叩nf，恥u叫"間ma缸叩n 1 

t由h，ω.Y of loye, one proceeds from aftèction for 01凹 's parents to being 

humane to all people, and finally to kindness in all creatures. The Age of 

Great Unity is the logîcal culmination of this gradual extension. K'ang 

was celtainly revolutiona叮 in both yision and action , but in th玲的 în other 

respects he remained within the main stream of Confuci副lism

This fact that C叩fuci凹的心， rev目ence made inter-subjective notions of morality 

humanity，日deJity， righteollsness, sincerity, etc.-absollltely cosmo- logical, shows 

that Confucianism departs from the Westem sense of subjective religiosity and 

arrives at a co-resonance beÌ\\'een the heavenly and 出e human. Confucianism 

tums Schleicrmacher's subjective “ feeling of absolute dependence" into a v培訓ous

source and legitimation of intensive sociopoliticaJ activities, se押ing as royal and 

popuJar "political ideology," and most if not a !l Confucians have been fervid 

politicaJ activi郎， some even died ma叮rs to their Confucian principJes. Such is a 

Confucian description of holistic organic compJex in space, extending from one's 

heartfeJt innate fee!ing for others, via families , to the world all over 

We have brief1y rehearsed a hist。可 of great historic learners from Confucius 

to K'ang Yu-wei. By doing so, we have leamed about the Conflαan cosmlc 

complex throllgh a C 凹的lcian historical complex. This amounts to an integration 

of a historical complex into the cosmic compJex, an organic holistic complcx în 
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timc into an organic holîstic complcx in space. Such a meta-complcx composed 

of thc two complcxcs wc caJl‘ Confllcîanism." To this fascinatîng theme we now 

turn 

3) 、Ne come to rcf1cctin且 on ho\v thcsc two organic selιtranscending 

complcxcs弓 in time and in space. interwcavc to composc a mcta-c 刁 mplcx that goes 

b舟，'ond itsclftoward both tradition and history, and the Heaven and Earth 

To sce how this meta-complcx is 以lmp祖 ed， let us considcr the question , 

"Why do we tod峙，叩 the ev巳 of the Í\vcnty• first centuη， have to care at al\ about 

such ‘old moldy stuft'吾 as the ancicnt Confu臼an tcxts?" Let us mcrcly ask 

ourselvc5 how we gain the sparkling and inspiring insigh的 into thc self..cosmos 

complexωntinuum， and the obvious answer i笛，“Wc Icam all this from those 

historic Grcat." Far from being backward-looking and antiquated , we go dccp 

into history to the COll仇lcian ethos that conncct可 history with the Hcaven and Ea叫:h ，

in selt:'transcending rcverence 八nd $U巳h heartfelt 以lS 1l1 1C reverιnce lS eternally 

frcsh , forevcr invig叫'ating all arollnd 

We ourselves are, by studying histoη心 at thc centcr of this connection by thus 

studying hi忱。可， to realize and bring to fruition the vast histoty-cosm 路 connectlon

巾的 hcart~soaring intcrpenetrativc holìs ll1. Our hìstorical tradition of ancient sagcs 

arc ‘ grea!" prccisely becausc they arc our primary rCSOllrccs and inspiration , Ollr 

fount of cxcitement al叫 funds of enthllsiasm, to assidlloUS!y work tov叫rd thc 

lnl1n巳Il se person-cosmos 叫起anic comp!ex. This person-hi泣。可ιcosmos continuum 

is what stirs the depths of our mind-hearts, our naturc, to an llnbearable degree, and 

叩urs US on to dcvote ollr whoJe livcs to sociopolitical reform to achieve that Utopia 

that lies beyond llS today in thc Goldcn Ages of the lcgcnda可 rhrcc Dynastics far 

back. Wc strivc and work toward thc awc-fïllcd 口av of Culmination of our 

passionatc historic 、叩開 that \vas also Confl叫US arden! dream , dreaming the 

Duke of Chou _2O 
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3. ConfucÎanism as Religions 

1) Someone may say that the C叩 fucianism described above concerns its 

50ciopolitical and metaphysica\ dimensions, not its religiosity. Confucianism may 

indeed be personal-educative-historical and ethical-sociopolitic 屯 I-cosmic. But 

these two features concern the this-11 οrldly. They are not "religious," 111uch \ess 

features of a "religio丸" both of which have trans-111undane signìficance 

Our response to such chal1enge Îs as follows. The holi到ic definitìon of the 

'religious" sentiment implies its transcendent dimension. Holism implicates 

ultîmacy of our concern, for hcre there exists no more to be relat>ve to. And to 

ment的11 our ultimate concern is to ìntimate what is ultimately concerned-but 

leaves ‘、九/hat 泌的， open. We can be humanly and decently satisfied \vith 5uch 

reverent open-endedness with no religiously iconoc\astic connotation 

As Wing-tsit Chan translat目前 n ‘ 'Confucius never dìscussed s加nge phenomena, 

physical explo缸， disorder.、 or spm仇 a\ beìn醉 His silence α1 thesc extra令 rdinruy

matters can be secn as a sign m叫它 of his self-humbling reverence in self三imposed

ignorance ofthem, than ofhis casual denial ofthem. F凹" after all, reverence connotes 

se叮:'distancin皂 awe before the spiritual beings，“、/enerating them, and keeping distance 

from them，已2 precisely at the momel1t when we 叫miringly fecl thc spirits at our 

sacr1日ce to them.23 This deference goes with our yeaming 甜。ration toward thc 

spiritual Beyond. Confucius was great in rcverencc that combin<臼 yeammg

se!仁.franscendence a吋 awe-filled self-distancing. This Confucian sentiment 

demons北rates 間1igiosity" Rudolf Otto typified as the “ idea of the holy," as the 

“ numinous" composed of the daunting selιdistancing united with d泊 infini自!y

attractive. Religious "numen" implicates agnostic silence of Confuci間，時間開nce

Such reverence to、;vard the ancient ancestors unifies his reverence with his silenc己，Ln

devotion to history in cons祖nt education, both ofhimself and of others 
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Thus 出 is Confuc悶n Attitt吋 e toward the awesome August Heaven is not 

this-worldly utilitarianism which is reJigiously empty, as many would have us 

believe, bul has definite designates, Heaven and 1αο 刊le Confucians have the 

'Hcavenly 弘4位吋ate" to wh也h we so cxp血 ss rcvcrcncc as to devotc oursclv凶 10

implcmcnting i的“lào." When askcd about “ knowlcdgc" (ch拙，如1)， ConfucÎus 

pointed 10 taking “ rcspcctful distancc" toward spiritual bcings. Th心的 a rcvcrcnt 

knowlcdge-of-ignorancc 1hat issucs in “devoting oncself to popu!ar dutics," 

concrete agenda for socio-political praxis.24 

What H. D. Lewis said back in 1967 on thc Chine描 idea of “ Hcavcn and earth 

rclationship" remain:可 tη)ical of COnftICianîsm: 7. 5 

What this [ideaJ implics is 1hat there is somc charac1er 01' reality beyond 

what we find in the world aTound us bur which cannot be explicitly dcfined 

肝 grasped. We can know it in its requirements and in thc sense of some 

kind of justice operative in the univer臼 at largc. The “ beyondness" ofthc 

power which works for righteousness in this way... c()uld only bc known 

from within. Bu1 th時間 itself a vcry significant fact, and the elusiveness 

of thc in f1uence to which our 1ives are su句 ect in this way is 110 mean 

illdication of thc sub t1eness of thcir philos{>phical and re1igious insights 

It has indeed sometimcs ied to the v肥w that Chinese religion, and 

especial1y Confllcianism勻的 moral or rcligious system. That imprcssion 

cOllld casiJy be derived from 7有e Anafecls 01' Conl'uciu$ .. Confucianism is 

in tact extensively determined and overlaid by notiotls like that of a heaven 

and earth relationship:_. the shrcwd sense that the naturc 01 咐1at lies 

bcyond Ihc present existencc and gives it m目ning i~ bcs1 discemed by 

fol1owing a Way or palh. The goal i~... b 叫 dìsccmcd for llS in the way it 

is 10 be attaincd ,,_ rllt is a significant point臼 to it lthe whole truthl 
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ln other words, as the test of a pie is ìn its eating, so the knowledge of the Beyond 

(1 'i帥，天)的 in practicing its Way (1泊，自It is this m叫ner of life that unitìe~ 

depth-morali時" cosmlC SOCIC呵。 litics ， and absolute conviction, with the Beyond 

And “this manner" describcs how 阿ligious Confucianism 的 In yoking thc 

unknown T' ien (Heaven) with the kno吼i!1 Tao (way) is the religiosity of 

Confucianism. It is in confjdent praxis of how humanely we behave-in line \vi由

叫r innate nature as human•-t hat wc discern the ultimatc religios冉，1 dceply 

pervaslve eve叮where in the universe. The vc可 socio-ethical thrust as reverently 

cosm泌的 constitutive of Confucianism, and in this manner, the devoted thrust 

compe11ingly bespeaks Confucianism as clearly rcligious 

2) Some凹le may sti11 01甘ect 、 rhe Chinese mental句句 however you interpret 此，

remaills after all concemcd with fhis world, not \vith the divine beyond. Mencius, 

for example，由 ought and talked about nothing bul human natu間， human behavior 

in elhical , historical , social and political spher凹， and perhaps physical natu阻 such

as sky and earth. Whe闊的 God? Where are spiri尬。"

This objectioll barks up the wron皂 tree. Religion is not just a matter of 

religious 0句ect. Many people gìve their cognitive assent to the divine beyond tbis 

\vorld. but without rev叮encc appropriate thereto. The Pharisees and the scribes 

W巳 remember \ve間 a tragic target of Jesus' lamentation. Religion can die in 

merely co口ect doctrines on things beyond. ln con虹a哎， we must always bcar in 

mind that crucial fact , that our sense of awe is the absolutcly essential basis that 

rend叮S 叩y correct doctrines properly religio肘， that reverence is the indispensable 

matrix legitimating tbc doctrines as correctly ‘ reJigious." Withom awe and 

reverence-being religious--correct doctrines turn iπeli皂的間， souring us into 

hypocrites to 叮ucify religion itself 、Nitbout corr它ct doctrines, we can w-îth 

reverence learn to grO\\' by 削d by in the world of proper rel咯的n， for ‘ religion 

consisls in beillg religious 
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!n this s己 nse ， the Confùcian::. arc ampl) rcligious in tbaT Thcy rnakc thc secular 

as ultimate 111 thelr 祖cred CO !1cern. After al1 , thm: i~ nOlhillg 叭 rong in taking the 

scc \l lar as saCI叫 tha! is , bcing rcvcJ"Ç ntl~v pragmatic m()re than he lI1gju:.l uti !itarian 

111句 lw、 cn叫 cr n;uuccu 叫 lC sccu Iar 10 merely mundanc, taking the 叫lcial as purely 

m叫ageriaJ ， mak lI1g lh己 ethical mcrcly privatc可 or thc cosmic as /lJ crcly physical 

and worldly, as sωnc modcrn mcn arc inclincd to do. We must note thal il is nol 

mere 吋cular matte叭的前 are religiom. It is our subjcctivc aUiludc of rcvcrcncc 

that u 1t irna口。f onr 叩I1 ccrn ， TO\',;ard tl1c secular. that turns the se巳ular sacred 

Mencius wa, quite reverently intenl on thc mnatcncs~ of uur unbcarablc 

::.enslll、 ity to people、 those four natal budding:-. of humanCllCss, cO l1ncctillg thc 

h Llman 10 tl比 \a叫 l了realh-power (c;h ï 氣) thal 110叫s thc cntirc cosrnos. 50 lTIuch 

焉。tI叫 \\'c Jl o仇 in wilh thc nm.~ 01' lhc llcavc l\ and Farth 刊c Confncians have 

bCCll ::,0 illtent on their 閃閃閃nc己 lowa叫 lhc sages tllat tcrnplcs \\'crc bllilt 10 vcncratc 

仁。n趴Icius and other 叩clent cì問ats. preciseJy 111 theιsecular" bu討 ine~s of cducation 

_I hμ(rωsun: their "~ecular" histo肝 and tradition with utler rc!üúous :-.criousnc55 
o 

Jn 1"ac1. com1l1on folk:-. 叭 ere tl~ed 10 takc socio-poJitics with ultimaTc dcvotion 

已OllllCιling 111 0;: ιll-too-illlportallt fïllalit) 叭 ilh loyalt) to rulcr可hip ， that 九lencius

forcs fl.\\ thcir dangeruus tcndcnc)' 10 crouch abjcctly undcr lhc ru1cr's ahuse of 

pU\\'CI. puliticiLlll且 LÍIC COllfuci山 1 pJ(1) 1υ叭 éu0 ，>UC\υpulitic ::， 10 ì]lc ruyal 、elfi"h

gams , :vJcncills stcrnl) claim叫 lhat thc rulcrs rnllst ~ll句 cct thcmsclvcs to the 

[1山間11 '" Dictate 叩d Mandate. Menclus had to deepen thelr reJiglous scntimcnt 

tm~ard the rLl ler~ h、行rl11 1v subsumin名 politics under cosmological revcrO;:l1 CC 

叩pealing tl1em to hccd thc <lncicnt dict \l1n , '"The //cav川 sees and hears as my 

pcoplc scc anJ hcar 

JJcrc. 10 quibblc 叭 cr thc lTl凹nilH! ofιhCil\"cn." ca叫 lin f!.仇bout ho叭 incapable

lhc mcro;: ~WIT) ~kics a閃 nf ‘sccing" and "hCi叮ing，" is again to bark up thc wrong 

1比C ， l\ lc lll.:iu ::, wa~ actmtll~ 叫rnonishing thc rulcr~ \\ith ultnnatc ~okll1ni1y that 
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they were under 出e heavenly au1hority not to lose their rever創刊e to the world at 

large, that they had better keep their political concems ultimate, tending popul紅

welfare beyond 出eir own private advantage, never facilely disregarding their own 

sacred sentime泊t of otber-regard innate in them--deep in the rulers 

themselves-that connects itself to the Heaven. Mencius told the rulers that in 

loving their people they enhance themselvcs cosmically! Taken this way, the 

whole ma仕er of politics is religiously serious indeed 

3) To make a long story 5hort, what we have claimed is as 品lIow5. Religion 

is the business of and with the beyond. In Confucianism , the beyond as elan to 

holism beyond thc individual person co-resonants with a personal-experiential 

thrust. Each of us experiences the pervading e1an within the person beyond the 

person. This is a personal experiencc oftranscendence from within 叭仙ch may bc 

called “1ranscendence in immanence." The Confucian transcendent holism has 

two features-in time and in space. Temporal holistic transcendence is an 叮ga111c

complex, in personal educative-hortatory admiration-determination to follow the 

sages, the tradition, in a \vord, history. Spatial holistic transcendence is sho .... vn in 

the r 叮叩nal exuerience of inte汀action-interpenetration between the innate-depths of 

the self and the cosmic breath-power throughout the Heaven and Earth. AII this 

can be summed up in one word, personal-communal "reverence" that is religious, 

that renders a religion tru[y religious. Thus Confucianism is r活ligious through and 

through 

1n sh叫1， their ultimate concern makes what巳ver thc Confucians considcr and 

deal with glow with sacred ultimacy, so much so that the entire Confucianism takes 

on deep reli凹的ity. Sigmund Freud said,‘ Our psyche is rcplete with unseemly 

complex剖 The Confucians respond, "Our subconscious has in its depths the 

sub11e shine of 1he cosmic sa叮ed." Ludwig Feuerbach proc\aimed可 Th∞ logy has 

its secret in anthropology". The Confucians reply,“Humanism has Îts secret in 
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rcligiosity." Reverenc巳 is here in historic Confucian的m， and every\vhere in the 

Heaven and Earth 

What is the signi日cance of all the arguments? 10 the aoalysis above, we see 

that 5uch religiosity is what makes Confucianism unique and distinctive 

Confucianism is re尬。lutely pragmatic in all it5 aspec的， without any trace of 

mysterious spirituality. Yct、 in all its calcu!ative mcticulousness for detai\s of 

daily ethical decencies and socio-politics, it 的 anything but cheaply utilitarian 

The Confucian pragmatics has r的lerential depths io human inoermost nature, in 

venerative love for the historical traditioo, and in sacred heights throughout the 

Heaven and Earth. Such is the distinctive reJigiosity of Confucianism in Chinese 

culture that lingcrsα1 even today 
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論儒學的宗教性

黃俊傑

摘要

一![lJ:紀中國學者討論儒學之內涵， 般都認儒學不是

宗教。泣年來國內外學者對此一問題提出各種不同之看法。

本文重新探討儒學的宗教阱，作者強調儒學也許不是個組織

型的宗教， {H剖]具1J宗教性，這種宗教↑tpJ以用戶超越的內

在性 計表達。超越的內在性同時在時間與空間的兩種向

度上?表現出有機的整體性特色 e 就時間的向度r!rJ盲，個人

與傳統結合在 起，並以聖人為效法對象。就空間面向而吾!

個人不斷與天地人神文感，所以儒家具有徹底的宗教性。

關鍵詞儒學、常教性、章教

*閻立台灣大學歷史象教授




