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3. 請依學術成就、技術創新、社會影響等方面，評估研究成果之學術或應
用價值（簡要敘述成果所代表之意義、價值、影響或進一步發展之可能
性）（以 500 字為限）

「臺灣地區宗教經驗之比較研究」專題規劃案受行政院國家科
學委員會支持，由政治大學蔡彥仁教授及其團隊推動，於 2008 年
11 月開始執行，至 2011 年 12 月完成計畫。
本計畫進行全臺灣代表性樣本調查，經由隨機抽樣的資料蒐
集，提供學術界分析臺灣地區宗教經驗的廣泛樣貌，並藉由與其他
國家宗教經驗調查資料庫的交流，達到比較研究及國際合作的目
的。
本計畫調查以「宗教經驗」為主題設計問卷，並於 2009 年 9
月間完成施測，獲得 1714 份有效樣本，據以建置臺灣地區宗教經
驗研究資料庫。其後，計畫團隊根據資料庫進行分析解讀，結合歷
史考察和實證數據，描繪當代臺灣不同信仰群體的宗教經驗，共同
完成 Religious Experience in Contemporary Taiwan（暫定）的專書。
2011 年 6 月邀集國際宗教學者，從宗教經驗理論、社會學、心理學、
政治學等不同角度，檢視本計畫的資料成果，共同完成
Interdisciplinary Studies of Religious Experience: The Case of Taiwan
（暫定），以呈現本規畫案的重要成果，提供學界參考、指正。
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摘

要

「臺灣地區宗教經驗之比較研究」專題規劃案，由政治大學蔡彥仁教授及其
團隊推動，受行政院國家科學委員會支持，於 2008 年 11 月開始執行，至 2011
年 12 月完成計畫。本計畫進行全臺灣代表性樣本調查，主要在經由隨機抽樣的
資料蒐集，提供學術界分析臺灣地區宗教經驗的廣泛樣貌，並藉由與其他國家宗
教經驗調查資料庫的交流，達到比較研究及國際接軌的目的。
本計畫調查以「宗教經驗」為主題，由計畫主持人、共同主持人、國內外相
關學者齊聚研討，進行問卷設計。先於 2008 年 10 月至 2009 年 7 月期間，共召
開六次執行會議、九次深度文獻回顧討論會、三次邀請國外對此議題有研究的學
者來訪諮詢，並對某些臺灣本土宗教信仰者進行深度訪談。問卷設計共 121 題，
內容除了納入 2004 年中國大陸進行的「中國漢民族的宗教體驗」調查問卷中的
重要主題外，並參考英國 Religious Experience Research Centre (University of Wales,
Trinity Saint David)的網路調查研究問卷。另外，亦針對臺灣本土宗教經驗的特殊
性，參考 1994 年、1999 年、2004 年「臺灣社會變遷基本調查」宗教組的問卷內
容。後於 2009 年 9 月中進行正式問卷施測，對全臺灣地區分層抽樣，完成 1714
份有效問卷，建置臺灣地區宗教經驗研究資料庫。本次調查在田野資料蒐集工作
方面和中央研究院調查研究專題中心合作，在督導系統與資料輸入、檢誤的工作
上，則使用「臺灣閱卷王」的影像閱卷方式，進行資料輸入及檢誤流程，以達到
縮短時間、提升品質、並確保資料儲存的果效。
「臺灣地區宗教經驗之比較研究」的研究團隊，根據所得資料進行分析解
讀，結合歷史考察和實證數據，描繪當代臺灣不同信仰團體的宗教經驗，集體完
成(暫)名為 Religious Experience in Contemporary Taiwan 的專書。2011 年 6 月又
邀集相關的國際宗教學者，從宗教經驗理論、社會學、心理學、政治學等不同學
域角度，進一步檢視本計畫的資料成果，所發表論文集結(暫)名為 Interdisciplinary
Studies of Religious Experience: The Case of Taiwan 亦將編輯完成，等候付梓。

關鍵詞：宗教經驗、冥契經驗、宗教資料庫、
臺灣地區宗教經驗調查(REST)、宗教比較研究
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Abstract
The pilot project of A Comparative Study of Religious Experience in Taiwan,
led by Professor Yen-zen Tsai and his research team and funded by the National
Science Council, started in Nov. 2008 and completed in Dec. 2011. The purpose of
this project is to establish a data bank on religious experience of Taiwanese people by
way of questionnaire and interviews. It aims as well to cooperate with its foreign
counterparts and provide international community of scholars of religion with
firsthand data for comparative studies.
Taking “religious experience” as its focused investigation, the pilot project has
gone through a rigorous process of literature review, design of a questionnaire for
survey, cognitive interviews, focus interviews, pre-test, formal interviews, and data
coding. This was done by convening six advisory meetings, nine seminars on related
topics, and three special lectures delivered by foreign specialists. With regard to the
questionnaire that comprises 121 questions, it incorporated important parts of the
Religious Experience among the Han Chinese (REHC) survey conducted during 2004
in mainland China. Also, it consulted the questionnaire listed at the Alister Hardy
Religious Experience Research Centre (University of Wales, Trinity Saint David). In
addition, it referred to the serial questionnaires of the Taiwan Social Change surveys
conducted respectively in 1994, 1999, and 2004 to finalize its own version of the
Religious Experience Survey in Taiwan (REST).
In close cooperation with the Center for Survey Research (CSR) and Academia
Sinica, and with assistance from the Ministry of the Interior, this pilot project was
able to access the household registry information about Taiwan’s residents. It adopted
the method of random sampling for its research and recruited 100 interviewers to
work in the field. Through an intensive interview process over four months under
structured supervision, this project collected 1714 valid responses and coded them
with the SPSS software.
The research team has preliminarily analyzed the REST and, supplementing it
with historical documents, come up with a book tentatively titled Religious
Experience in Contemporary Taiwan. The team further hosted an international
conference in June 2011 and invited international scholars to focus on the REST and
explore religious experience from sociological, psychological, and political scientist
perspectives. A collection of essays, tentatively titled Interdisciplinary Studies of
Religious Experience: The Case of Taiwan, ensued; it is being edited and waits for
publication.
Keywords: religious experience, mysticism, religion databank,
Religious Experience Survey in Taiwan (REST), comparative religion
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前

言

長期以來，學界對於「宗教徑驗」的探討，基本上依循著「本質論」
與「文化⁄功能論」兩種模式。但從宗教研究的客觀發展而論，詹姆士（William
James, 1842-1910）應是第一位提出「宗教經驗」的學者。他在《宗教經驗
之種種》
（The Varieties of Religious Experience, 1902）一書中，首先拈出「經
驗」一詞，強調其超越教義與信條，係構成宗教之主體。他進一步指出，
神秘經驗更是宗教經驗的核心部分，其特質包括「不可言諭」
（ineffability）、
知悟性（noetic quality）、「稍縱即逝」
（transiency）、「被動性」
（passivity）。
詹姆士的「宗教經驗」主張，明顯地傾向「本質論」，不過他不同於一般的
本質論者，如前輩的士萊爾馬赫（Friedrich Schleiermacher, 1768-1834）或
稍後的奧圖(Rudolf Otto, 1869-1937)，純粹從哲學玄思立論，而是根據實證
的案例得出其結論。詹姆士意欲結合「本質論」與科學實證的宗教研究，
在後績的心理學或宗教研究學界並未成為主流，此因學術主題焦點轉移、
學科專業分工細緻化、學門流派分歧、橫跨自然科學與人文學領域有其高
難度等因素所造成。
在往後的發展中，哈第（Sir Alister Hardv, 1896-1985）獨樹一幟，仍然
企圖結合「本質論」與科學實證研究。他身為生物學家，基本上服膺達爾
文（Charles Darwin, 1809-1882）主義，相信物種進化原理，但是他卻極力
反對化約論，僅從化學或生物分子層面解釋人的宗教行為。他認為生理與
精神不但互不抵觸，反是一體兩面，皆是人演化而得的根本實體。基於此
信念，他自 1968 年起，在牛津大學成立「宗教經驗研究小組」
（The Religious
Experience Research Unit），以公開廣告的方式，招引凡是有過「宗教經驗」
之一般大眾，邀其以文字自述並寄至該中心，做為彙整與分析的資料。「哈
第問題」
（The Hardy Question）極為簡單：「您是否意識到──不論您稱呼此
為上帝或他種名稱──有別於日常自我之力量之存在或受其影響？」十年之
間，哈第獲得約 3000 份的「宗教經驗」記錄。他根據引發動機、經驗模式、
經驗內容、主觀詮釋、後續影響等架構，概分「宗教經驗」成 12 大項，又
據不同主題細分成 92 小項，分類考慮極其細膩。哈第逝世之後，「宗教經
驗研究小組」移至威爾斯大學（University of Wales，Lampeter；今更名為
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University of Wales, Trinity Saint David）
，並轉化成永久性的「宗教經驗研究
中心」（Religious Experience Research Center,

RERC），至今其累積的「宗

教經驗」自述記錄已多達六千份之多。
詹姆士或哈第的宗教理念與研究方法似乎有其可信度，但其進行範圍
僅限於歐美的英語世界，對於非屬基督教文化、非白人地區的宗教信仰者
是否仍然適用？此需要學界在進行客觀的比較研究後，方可得出結論。姚
新中與柏翰（Paul Badham）於 2004 至 2006 年之間，合力在中國大陸進行
「中國漢民族的宗教體驗」抽驗調查，即是承繼哈第的「宗教經驗」旨趣，
並採用其理論架構而來。他們精心設計問卷，遣派 110 位訪員至十個都市
或鄉村地區，詢問受訪者在「力量」、「人生」、「夢境」、「異覺」、「異象」、
「一體」等方面的經驗，並記錄其對宗教相關之「觀念與行為」和「理念
與信仰」諸問題之回應，最後回收 3196 份有效樣本。他們發現，中國大陸
因為文化、政治、社會、意識型態之特殊性，導致產生不同的宗教形貌。
諸如信仰態度、多元神祇、宗教混融、信眾地理分布、信徒人數與宗教歸
屬比率等，皆不同於英國社會；不過，就「宗教經驗」而論，他們堅信其
本質根源普世皆同。
雖然兩岸同文同種，但在過去六十多年因政治實體分離下，已個別發
展出相當不同之社會型態的狀況下，非常值得台灣學者就同一議題進行研
究對比。基於此一學術考量下，台灣學者因而形成「臺灣地區宗教經驗之
比較研究」 研究團隊，2008 年底開始，依循嚴謹的程序，陸續完成文獻回
顧、問卷設計、認知訪談、焦點團體訪談、田野預試、正式訪調、編碼、
初步分析等階段工作。本研究團隊所設計的問卷內容，基本上根據姚新中
與柏翰的「中國漢民族的宗教體驗」問卷為底本，但亦參考瞿海源 1994、
1999、2004 年之「臺灣社會變遷基本調查」中宗教組之問卷，又以馬歇爾
I（Douglas A. Marshall）的「信仰」（belief）、「歸屬」( belonging)、「行為」
（behavior）三層次為設計參照指標，畫分七個部分，擬出 121 個問題。此
一設計構想除了需要符應臺灣社會的具體實況外，其目的一則在與中國大
陸的調查結果做比較，再者又可與國內長期追蹤的「社變」資料交叉比對，
具有雙重的印證效用。本計畫問卷委託中央研究院「調查研究專題中心」
進行抽樣，針對臺灣地區 18 歲以上的居民為對象，依據內政部戶政司的戶
12

籍資料，採取「分層三階段等機率抽樣法」
（Probability Proportional to Size,
PPS)抽出樣本個案 4488 份，經過近百位訪員數月訪調及督導複查後，實際
成功份數為 1714 份。
「臺灣地區宗教經驗之比較研究」計畫的目的是在探討臺灣地區一般
民眾的宗教經驗、宗教生活現況與變遷趨勢。舉凡不同宗教信仰之民眾在
宗教經驗及宗教生活中的認知、態度與行為都是本研究計畫所想要探討的
議題。在本計畫的調查中，我們將宗教經驗分成幾個主題進行，而且這些
主題都對應中國人民大學在2004年執行之「中國漢民族的宗教體驗」調查
計畫之問卷設計。「中國漢民族的宗教體驗」調查計畫樣本數3196，由英國
John Templeton Foundation補助，英國King’s College大學的姚新中教授主
持。也因此，我們的研究計畫成果亦可作為學者研究海峽兩岸地區人民之
宗教經驗的比較根據；同時，也建置臺灣地區宗教經驗之研究資料庫，並
規劃發展為長期研究，畫製臺灣地區宗教版圖，做為臺灣地區人民宗教生
活與宗教經驗之區域研究的重要資源。計畫後續除出版計畫成果外，也將
與 英 國 牛 津 大 學 Ian Ramsey Centre 、 威 爾 斯 大 學 Alister Hardy Religious
Experience Research Centre、美國普度大學Center on Religion and Chinese
Society、Association of Religious Data Archives (ARDA) 進行國際合作，以
建立豐富、紮實、多元的宗教經驗研究資料庫，提供學者們從事相關研究
的重要基礎。
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壹、 問卷內容及擬定過程

一、問卷主題
臺灣地區宗教經驗 2009 年調查訪問計畫，在政治大學宗教研究所蔡彥
仁教授的召集與推展之下，與 John Templeton 資助之北京人民大學 2004 年執
行的全國宗教經驗問卷之抽樣調查主題，議定調查之宗教經驗子題為「力
量」、「人生」、「夢境」、「異覺、異象」，作為國際比較之基礎架構；並參考
歷年臺灣社會變遷基本調查宗教組之調查內容，加入「觀念與行為」與「理
念與信仰」兩個主題。
因此，問卷主要架構除「基本情況」部分之外，包含「力量」
、
「人生」、
「夢境」、「異覺、異象」等四種類型之宗教經驗，以及宗教信仰之「觀念與
行為」與「理念與信仰」。在內涵方面則以 Douglas A. Marshall 於 2002 年對
於宗教信仰之本質，分為「宗教信仰」(Belief)、「宗教歸屬」(Belonging)，
及「宗教行為」(Behavior)三層次，以此作為問卷設計之參照指標。

二、問卷研擬
(一)文獻分析
計畫主持人蔡彥仁教授於 97 學年度第二學期，於政大宗教所以「宗教
經驗」為主題，開設「宗教經驗比較研究專題」課程，針對高階的宗教理論
做深度的文獻回顧，同時滿足對於「宗教經驗」有興趣的研究生之參與。學
習內容包括：一、閱讀當代宗教經驗相關之國內外重要著作；二、參與設計
有關「宗教經驗」的問卷以及實施預試工作；三、邀集國內外專家學者舉行
研討會。此一課程的主要目的在導引學生認識宗教經驗在心理學、臨床醫
學、社會學、宗教哲學等領域的最新研究趨勢，另一方面，在熟悉此主題之
後，將藉由多位師生的共同參與，設計屬於國人適用的問卷，以進行跨文化
的宗教經驗比較研究。其後，蔡彥仁教授於 100 學年度第一學期再次開授同
課程，除了基本理論與文獻的閱讀外，更進一步探討神學、心理學、社會學
15

等層面如何研究宗教經驗之課題，並結合「臺灣地區宗教經驗之比較研究」
計畫成果，引導學生比較、分析具體的宗教經驗，並掌握此課題最新的研究
成果。
問卷之設計，由計畫主持人、共同主持人、國內外相關學者，及政大宗
教所相關之研究學人共同研討，於 2008 年 10 月 2009 年 7 月期間，共召開
六次執行會議、九次深度文獻回顧討會、七次問卷設計會議、三次國外宗教
經 驗 研 究 領 域 之 學 者 之 研 討 會 ， 邀 請 國 內 外 學 者 Owen Flanagan(Duke
University)、Bernard McGinn (The Divinity School, University of Chicago)、
Roger Finke(Penn State University; Association of Religion Data Archives)、瞿
海源(中央研究院社會學研究所)、郭文般(臺北大學社會學系)、陳美琴(輔仁
大學臨床心理學系)、宋文里(輔仁大學心理學系)進行宗教經驗之相關研究之
研討。期間並對於某些臺灣本土不同宗教之有宗教經驗者進行深度訪談，蒐
集臺灣地區宗教經驗之資料。針對文獻回顧之結果，提出問卷核心題目之架
構：

理念與信仰
基本情況

人生
夢境
異覺、異象
一體
觀念

行為

在方法論上，對於因果的想像，探討有此經驗本身或產生何種結果
(outcome)，同一個人經驗與沒有經驗會有什麼不同。自然科學中有實驗可以克
服，但是社會科學則有困難，不同群人有不同的「干擾因素」(confounding factor)、
理念信仰、基本情況、經驗的多元等。因此，理念信仰與基本情況在問卷中的地
位就更重要了。
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S
A (confounding factor)

X

Y

(二)認知訪談
於 2009 年 8 月 17 至 20 日，進行 10 人次之認知訪談，針對正式問卷內
容，逐一模擬訪問流程，計算訪問時間，由問卷設計者實際執行問卷訪問，
了解問題詢問及回答可能產生的狀況，據此對於問卷用字或語意流暢逐一修
正，並於 8 月 25 日開會，討論個別認知訪談所產生的各種問題。本次深度
認知訪談遵照社會科學研究方法之原則，假設認知訪談的目的，是在瞭解受
訪者在回答時的反應與思考程序。因此，這種訪談又可稱之為「實驗室訪
談」，通常主導認知訪談的不是一般的調查訪員，而是研究人員、資深訪談
的督導等，必須對研究目的和問項目標相當熟悉。訪談過程中，除了唸出問
題給受訪者並聽取回答外，最重要的是，要用一些策略找出受訪者在問與答
的過程中心理的思考過程。
認知訪談受訪者的選擇標準是要找具有代表性，能反映出將來實際調查
訪問中受訪者的特性。本計畫進行之深度認知訪談對象主要為年紀較大，教
育程度較低，使用方言者，希望問卷設計最後版本能夠被一般民眾理解。訪
談時間在 1.5 到 3 小時之間。
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(三)焦點團體
本計畫於 2009 年 5 月 16 日及 23 日分別召開兩場次之焦點團體，共 14
人次參與，男女比例為 8 比 6，平均年齡 45 歲，學歷主要為國中、高中，及
五專，居住地為臺北縣市，信仰別為民間信仰、佛教、道教、一貫道，及基
督教等。經歷過的宗教經驗有禪七、打坐、聖靈充滿、異象，擔任神職人員
等。分別針對不同部分的問卷內容一一討論 1。

1

A 部分：A 力量、B 人生、C 夢境、D 異覺異象部分。第一題的跳題，原本是問題甲回答「經常」或「有時」或「偶

爾一、兩次」的不用問問題乙，趙老師改全部都要問。→MODIFY 問題之後，將問題甲問是否有此經驗，問題乙問發生自
己未來或別人發生的可能性，甲乙兩題都要問。A 力量、B 人生、C 夢境、D 異覺異象部分第一題問題甲也加上不知
道、拒答，因為有人真的選不出來而亂填。一貫道代表對於 A 力量中「天命或天意」
、
「因緣」
、
「自己的命運或運氣」、
「道或天道」
、
「氣」的意義難以從字面上理解。他提出訪員如何解釋這些名詞，如果無法統一，會引導出後面整個部分
的答案都不一樣，例如「道」或「天命或天意」是經由打坐修練之後才頓悟的，跟一般人的天命天意觀念可能來自別人
聽說來的，這種非自發的觀念很不同。第 10、24、37、52 題題目中提醒訪員字樣「(只能選第 9 題問題甲答「經常」
或「有時」或「偶爾一、兩次」的，11 個選項中，只選一項也要問，單選)」留給訪員。第 10、24、37、52 題只選
感受經驗影響「最深的」單選。有受訪者提出很難選擇，經說明後理解，仍維持單選。A 部分力量中，有人提出一選項
「突然有一個念頭，認為親人有事發生」
。力量中「(8)神明(媽祖、關公等)」與「(2)佛/菩薩」重複？(8)道或天道，加上
「天上老母(一貫道)」A 部分第 11 題，題目問法統一加上「之下或之後？」A 部分第 11 題，選項 7「日常生活中其他活
動中(請說明)_________」有受訪者表示不確定在什麼情況下有此感受，但不是活動中，例如在很祥和的情況下。A 部分
第 12 題，有人提出不知道要說明什麼？生理、心理反應，預知未來、身體健康、心情、人際關係的改變、對神秘現象
的看法題目都加上說明是針對「感受最深」的，受訪者才不會混淆作答。生理反應與心理反應中均加上「其他，請說明
_______」的選項。因為有受訪者表示有生理反應但難歸類是正面或負面(打哈欠、發抖)這邊要請訪員釐清受訪者的生
理或心理狀態分開看。有受訪者表示是否改變了「身體健康」、
「心情」、
「人際關係」
，用「變好了」跟「變壞了」兩個
選項來選真的很難選，因為這個際遇在不同年齡、不同情境、不同階段回憶來看，難用好壞來分，加上「其他(請說
明)_______」？B 部分：第 23 題，請強調這些想法是在「人生某一時刻的頓悟」
，不是一般的想法，對年輕的受訪者可
能比較沒有這種「突然的領悟」
，但是可能有這種「想法」
。第 23 題，有受訪者提出這幾個人生的想法，問題甲，無法
用「經常」
、
「有時」
、「偶爾」去選，很怪；而問題乙，問自己未來或別人是否有可能有如此感受，則更怪，因為各種人
各種想法都有可能，這樣問很多此一舉。第 25 題，人生感受的場合，有些人士在上某些課的時候，是團體但不是宗教
活動。第 30 題，人生感受問是否預知未來很怪，例如「(5)積極進取，以光宗耀祖」
，有這種感悟後「感覺自己可以預
知未來？」接不上。C 部分：加上「似曾相似」(deja vu)，許多人有過預見未來或似曾相似的夢。第 40 題，夢境不問
「之下」
，問「之後」
，改為「是在什麼情況之後」(並請訪員說明「例如在參加法會或宗教活動後的夢境特別多」)。D
部分：異覺異象，加上，有一種「啟示」
，不是聽聞看到，但是有一種感覺告訴你要怎麼處理，照著做就是對的。像是
一種啟示。第 51 題的(9)佛、菩薩顯靈，有一種情況是「沒有看到，而是透過乩童(靈媒)轉達佛菩薩的顯靈」
。第 53 題，
場合或情況，加上一個「生病或瀕臨死亡之際」
。E 部分：第 66 題，第(5)子題，改成「人死後，會投胎轉世」
；第(14)、
(15)子題，人的氣，有人問人的氣有分「陰氣」、
「陽氣」。第 67 題，家中擺設的圖像經書等，如果是家中其他人信的宗
教擺設也算在內。第 75 題，去掉「反省」
，加上「靈修」。提醒訪員說明「是靜態的宗教的靈修活動，不包括一貫道中
參拜與佛教的繞神，雖然它們都被歸為一種修練過程，這些放在動態的儀式中探討。第 77 題，提醒訪員「與他人一起
進行比較多」：例如，宗教團體的共修課程。第 81~85 題，
「捐款」改「捐款或奉獻」；
「寺廟」、
「教會」加上「道場」
。
第 88 題，提醒訪員：可能有付交通費或餐費，但是沒有正式的薪水。第 91 題的選項「有時」
、「偶爾」太接近。第 92
題，怡佳老師建議去掉前言說明，直接進入題目，不要讓受訪者有畏懼道德觀被評為低落的作答傾向。第 99 題，即「同
性戀」，不要讓題目太複雜。第 101 題，提醒訪員：
「宗教師」指在宗教組織有任職；
「宗教人士」包括一般廟宇的理事
「家中」定義「同
等。第 111 題，有人提出「自己」因為經歷了靈異經驗，所以信教，不是受任何人的影響。第 114 題，
一戶籍地址同住的人」
，老師認為稱謂太多太複雜，如何簡化？第 118、119 題，問配偶職業，趙星光老師主張拿掉。第
120 題，全家一年總收入，有人提出全家住樓上樓下，怎麼算？子女不知父母的收入，父母也不會過問子女。這種只能
大略估算，是否調寬 range，否則不能選。
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(四)專家座談
本計畫於 2009 年 5 月 2 日、6 月 13 日、7 月 4 日舉行專家座談研討會，
邀請美國學者 Owen Flanagan(Duke University)、Bernard McGinn (The Divinity
School, University of Chicago)、Roger Finke(Penn State University; Association
of Religion Data Archives)、瞿海源(中央研究院社會學研究所)、郭文般(臺北
大學社會學系)、陳美琴(輔仁大學臨床心理學系)、宋文里(輔仁大學心理學系)
進行宗教經驗之相關研究之交流與研討。座談內容包含心理學、哲學、神學
及社會科學領域。
本計畫並於 2009 年 11 月 24 日邀請美國賓州州立大學社會學及宗教研
究教授 Roger Finke 針對宗教控制、迫害及暴力等議題的跨國研究，以及美
國宗教組織及宗教市場研究的資料庫議題進行講演，並達成本計畫資料庫將
進入美國 Association of Religious Data Archives，作為國際交流及比較研究之
目標。
(五)田野預試
本計畫於 2009 年 6 月 1 日起至 7 月 8 日止，進行田野預試調查，問卷
題目共 121 題。委託中央研究院調查研究專題中心進行抽樣，針對臺灣地區
18 歲以上的居民為對象。依據內政部戶政司的戶籍資料採取「分層三階段等
機率抽樣」（Probability Proportional to Size，PPS）法抽出樣本個案。預試目
標完成 150 份有效問卷。一共抽出 327 樣本，實際成功完訪份數為 108 份。
在預試調查結束後，於 6 月 29 日，召開訪員會議，討論預試面訪時所遇到
的問題，亦請訪員提供問卷內容增修建議。預試資料於 7 月底完成資料處理，
至 8 月中正式問卷修訂完成。
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三、正式問卷內容
臺灣地區宗教經驗調查研究正式問卷內容主題如下：

A 部分

宗教經驗 I‧力量

B 部分

宗教經驗 II‧人生

C 部分

宗教經驗 III‧夢境

D 部分

宗教經驗 IV‧異覺、異象

(其中包含特殊異覺異象的開放性問題)

E 部分

觀念與行為

(包含參拜或祈禱、靜坐、禪定、存思、捐款或奉獻、參加
宗教團體等行為及觀念)

F 部分

理念與信仰

G 部分

基本情況
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貳、抽樣過程
一、 抽樣原則
本計畫是以臺灣地區具有國籍，在民國 79 年 12 月 31 日以前出生者為
研究母體；並利用臺灣地區戶籍資料檔為抽樣名冊（sampling frame），利用
分層等機率三階段抽樣法（probability proportional to size, PPS）進行抽樣。
分層所依據的變項則包括人口及各種都市化程度指標，將臺灣之鄉鎮市區分
為 7 個層級。2實際抽樣執行方式因第 7 層級之人口數較少，故合併至第 6 層
級，使臺灣之鄉鎮市區為 6 層級。之後，依據內政部戶政司所提供民國 97
年底人口統計檔，計算每一層級的人口比例，再依此人口比例，計算各層級
所需抽取的鄉鎮數，確定各層級所需抽取鄉鎮數後再依各層級人口數的多寡
以等距抽樣方式抽出中選鄉鎮。在每一鄉鎮市區中，則依人口數之多寡，依
照等距抽樣法有系統地抽取兩個村里（systematic sampling）；最後再利用所
選中村里依等距原則抽出膨脹後之受訪對象。
本計畫原預計完成樣本數為 2000 案，為了避免各地區籍在人不在狀況
嚴重程度不同的困擾，乃採預先膨脹樣本數的方式因應，以此估算每一村里
所需抽取之人數。膨脹係數之估算乃依據兩年內調研中心所執行類似大型計
畫的完訪率來決定，各鄉鎮膨脹係數介於 2 倍至 3 倍之間，共計抽出 4488
案，各鄉鎮之應完成案數、膨脹係數與抽取數分配如表一。

表一：各鄉鎮樣本數分配表
鄉鎮名

2

應完成數 膨脹係數

抽取數

臺北縣板橋市

28

2.6

73

臺北縣三重市

28

2.7

76

臺北縣中和市

28

2.9

81

臺北縣永和市

28

3.0

84

臺北縣新店市

26

2.6

68

侯佩君、杜素豪、廖培珊、洪永泰、章英華 2008

<臺灣鄉鎮市區類型之研究>，
《調查研究－方法與應用》
，23：7-32。
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鄉鎮名

應完成數 膨脹係數

抽取數

臺北縣汐止市

26

2.9

75

宜蘭縣羅東鎮

26

2.4

62

桃園縣桃園市

26

2.6

68

桃園縣中壢市

27

1.8

49

桃園縣平鎮市

27

1.7

46

新竹縣湖口鄉

20

1.9

38

苗栗縣頭份鎮

20

1.9

38

臺中縣豐原市

27

1.9

51

臺中縣大甲鎮

27

1.9

51

臺中縣龍井鄉

27

1.9

51

臺中縣太平市

27

2.0

54

彰化縣北斗鎮

30

1.5

45

彰化縣芳苑鄉

23

1.5

35

嘉義縣鹿草鄉

23

1.5

35

嘉義縣中埔鄉

30

1.6

48

臺南縣西港鄉

20

1.4

28

臺南縣善化鎮

20

1.5

30

高雄縣大寮鄉

27

2.5

68

高雄縣橋頭鄉

27

2.3

62

屏東縣屏東市

26

1.8

47

屏東縣萬丹鄉

30

1.7

51

花蓮縣壽豐鄉

30

2.5

75

基隆市七堵區

27

2.5

68

新竹市東區

26

2.4

62

臺中市北區

28

2.8

78

臺南市東區

28

2.3

64

臺南市南區

26

1.9

49

臺北市松山區

28

2.8

78

臺北市文山區

26

2.8

73

臺北市南港區

26

2.7

70

臺北市北投區

26

2.9

75

高雄市三民區

28

2.5

70

高雄市小港區

27

2.5

68
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二、 樣本代表性檢定
在所有受訪個案抽出後，利用內政部所提供之 97 年度 12 月份的人口資
料進行樣本代表性檢定（goodness of fit），以查核抽出樣本的個人人口特徵
分佈是否與母體資料一致，檢定項目包括（一）性別，（二）年齡，（三）年
齡＊性別三分組，而檢定結果呈現樣本與母體是一致的。茲將檢定結果列述
如表二。
表二：樣本代表性檢定結果

性
別
年
齡

樣本數

期望值

男

2243

2244.1

女

2245

2243.9

20 歲以下

142

158.8

20-29 歲

898

898.5

30-39 歲

925

924.1

40-49 歲

938

932.6

50-59 歲

786

775.0

60 歲以上

799

799.0

71

82.7

男 20-29 歲

459

458.2

男 30-39 歲

481

463.0

男 40-49 歲

459

468.3

男 50-59 歲

380

383.9

男 60-歲以上

393

388.0

女 20 歲以下

71

76.1

女 20-29 歲

439

440.4

女 30-39 歲

444

461.1

女 40-49 歲

479

464.2

女 50-59 歲

406

391.1

女 60 歲以上

406

411.0

男 20 歲以下
性
別
＊
年
齡

N=4488
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卡方值

p值

0.001

0.974

1.972

0.853

4.732

0.943

三、 樣本名單之處理
所抽取的樣本名單及相關戶籍資料經過校正，修正了樣本序號編列、樣
本住址輸入等錯誤，再經由電腦程式以論述排列樣本順序。最後製成樣本名
單的表格，以供訪問調查之需。

四、 樣本名單之使用
樣本名單上每一位受訪者皆為必訪對象，除非第一次訪問即可確定無法
訪問到受訪者（如死亡、遷移等），否則每位受訪者必須經過至少三次的拜
訪失敗才可放棄。全部受訪者必須皆訪問過，確定無受訪者可接受訪問之
後，樣本名單的使用才告中止，而其最後總共的受訪者數目即為此村里問卷
訪問的完成樣本數。

五、 計畫助理與督導複查
在調查訪問期間，訪員須在樣本名單上填寫訪問結果，訪問結束之後，再由
計畫助理與督導根據訪員所填的資料進行複查。複查的主要目的在於核對成功樣
本的資料是否確實，以及訪員是否正確使用樣本名單進行調查工作，但關對於失
敗樣本，則沒有進行複查。
成功樣本的複查方式為：若受訪者留有電話號碼，則抽取有電話的成功份數
的 20%，由督導以電話進行複查；若受訪者未留有電話號碼，則無電話的成功份
數採百分之百督導進行實地複查；若全部留有電話號碼，則複查率為 20%。
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參、問卷調查過程
一、 預試調查
預試調查的進行從 2009 年 6 月 1 日起至 7 月 8 日止，預試問卷題目共
124 題。委託中央研究院調查研究專題中心進行抽樣，針對臺灣地區 18 歲以
上的居民為對象。依據內政部戶政司的戶籍資料採取「分層三階段等機率抽
樣」（Probability Proportional to Size，PPS）法抽出樣本個案。預試目標完成
150 份有效問卷。一共抽出 327 樣本，實際成功完訪份數為 108 份。在預試
調查結束後，於 6 月 29 日，召開訪員會議，討論預試面訪時所遇到的問題，
亦請訪員提供問卷內容增修建議。預試資料於 7 月底完成資料處理，至 8 月
中正式問卷修訂完成。

二、 督導訓練
督導訓練於 2009 年 9 月 12 日，在中央研究院學術活動中心舉行，由共
同主持人關秉寅教授主持，共 13 位督導參加。
本計畫督導是由中央研究院調查研究專題中心推薦的資深督導擔任。在
訓練課程中，要求每一位督導能熟知所應負擔的責任及工作內容，並讓她們
能在訪員訓練之前先熟悉問卷設計的宗旨及問法，與出題的問卷設計小組成
員做充分的問題討論。

三、 訪員訓練
訪員訓練於 9 月 12 日及 13 日，在中央研究院學術活動中心舉行，由蔡
彥仁教授、趙星光教授、關秉寅教授，及蔡怡佳教授共同主持。共有 73 位
督訪員參加。訪員及督導都是由中央研究院調查研究中心推薦而來。訪員訓
練特別加強督導帶領訪員進行問卷研讀及實習訪問的過程，使訪員能在小組
討論中熟悉問卷題目以及調查時須注意之事項，以期訪員在出發進行訪問之
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前，充分掌握資料與進行步驟。
在課程安排上包含計畫介紹，及訪問工作隊計畫執行的重要性；訪問的
原則、技巧及答案的紀錄；抽樣的過程及樣本名單的使用；問卷題目及過錄
等。並讓建立訪員及督導或計畫小組之間的溝通管道。

四、 正式調查的過程
正式調查的進行從 2009 年 9 月 12 日起至 9 月 13 日進行督訪員訓練後，
隨即進行正式調訪工作，問卷題目共 121 題。委託中央研究院調查研究專題
中心進行抽樣，針對臺灣地區 18 歲以上的居民為對象。依據內政部戶政司
的戶籍資料採取「分層三階段等機率抽樣」
（Probability Proportional to Size，
PPS）法抽出樣本個案。目標完成 2000 份有效問卷。一共抽出 4488 樣本，
實際成功完訪份數為 1714 份。於 2010 年 1 月全數結案，採用資料處理軟體
「臺灣閱卷王」進行閱卷與資料檢誤，至 3 月中旬正式資料庫修訂完成。
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肆、調查成果之國際比較
一、臺灣宗教經驗調查國際研討會
本計畫於 2010 年 6 月 24、25 日舉行「臺灣宗教經驗調查國際研討會」
（Religious Experience Survey in Taiwan: A Symposium），邀請臺灣、中國、
英國學者共同參與，共發表十篇論文，從不同學術觀點切入分析，探討宗教
領域研究方法與未來方向。本次研討會除了探討臺灣人的宗教經驗外，也邀
請英國倫敦國王學院（King’s College, London）教授姚新中發表中國宗教經
驗調查成果、藍彼特威爾斯大學（University of Wales, Lampeter）教授 Marianne
Rankin 發表英國宗教經驗研究概況，同校教授 Paul Badham 則提出宗教經驗
比較研究路徑。經過比較分析，學者們發現，臺灣、中國以及英國民眾宗教
經驗同中有異，異中有同，與普遍人性以及各自歷史、文化、社會、政治等
因素都有密切關係。其他學者在研討會中也根據調查資料，提出包括臺灣民
眾的死後觀、危機事件與宗教、民間信仰的地區差異、宗教與政治保守主義、
宗教經驗中的身體感、宗教認同與經驗、天命觀與命運觀等多篇論文。

二、當代臺灣宗教經驗之比較研究國際會議
2011 年 6 月 16 日至 20 日，於花蓮舉行「當代臺灣宗教經驗之比較研究
國際會議」（International Conference on the Comparative Study of Religious
Experience in Contemporary Taiwan）。本次會議除了團隊成員運用計畫調查
資料庫撰寫與臺灣宗教經驗相關性較高的議題外，也邀請英國知名學者如
David Voas 根據資料庫探討了教育程度和宗教經驗之間的關聯性，Eileen Barker
教授則對研究方法與宗教經驗研究之間的主、客觀研究問題提出深刻的闡發。
Bettina Schmidt 教授比較了巴西和臺灣之間，關於宗教信仰中的冥想、附體和修
練活動表現之異同，及其在宗教經驗研究中的意義，Leslie J. Francis 教授從心理
學角度探討東方神秘主義和神秘經驗。美國 Carolyn Chen 教授再次闡述其關於美
國的臺灣移民者的宗教經驗，中國 Elisa Zhai 教授則探討臺灣民眾關於改宗經驗
裡所帶來的超自然經驗和療癒效果。土耳其的 Cafre Yaran 教授則使用了計畫資
27

料庫數據和他在土耳其所完成的宗教經驗研究計畫進行比較，烏克蘭 Lyudmyla
Fylypovych 教授從歷史層面和現代脈絡中介紹了烏克蘭的宗教經驗情況和相關
研究。這次國際會議參與的學者眾多，共發表了十九篇論文，討論的議題相當多
元，每一場次的發表和討論常常因為彼此激發的回應和靈感而無法遏止各學者的
發言。在圓桌會議時間裡，以 Paul Badham、Eileen Barker 和姚新中等教授為代
表的外國學者和機構，均顯現出極高的興趣和意願，希望能維持計畫的進行或延
伸，將各國關於宗教經驗的研究成果透過國際交流與合作，建構成學界研究宗教
經驗的重要基礎和資源。
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附錄一、正式問卷
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附錄二：調查次數分配表
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附錄三：「臺灣宗教經驗調查國際研討會」論文
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附錄四：「當代臺灣宗教經驗之比較研究國際會議」論文

32

受訪者編號：

樣本編號

-

□□□-□□

-

台灣地區宗教經驗研究

國立政治大學宗教研究所
國科會計畫「台灣地區宗教經驗之比較研究」
2009 年 9 月面訪調查

調查地點
________________縣/市
________________鄉/鎮/市/區
________________村/里

訪員姓名 ________________
督導簽名 ________________
助理簽名 ________________

*F0*

*F2*

台灣地區宗教經驗研究 - 1 -

（在開始訪問時，請訪員務必念下列句子：）
現在我們就開始今天的訪問，如果在訪問中，任何時候您覺得有聽不清楚的地方，請
您立刻告訴我，我會再為您重新念一遍；或者我們的問題您覺得有不方便回答的，也
請您告訴我，我們就跳過去。

（訪問開始，訪員請記下現在時間___月___日，星期___，___時___分(24小時制)）
1. 受訪者性別：





男

女

(訪員自行判斷)

2. 請問您是什麼時候出生的？民國___________年
(十位)

         

(個位)

         

3. 請問您的婚姻狀況是？(請念出選項)


已婚



同居



配偶去世



離婚



分居



未婚

4. 請問您的教育程度是：(如回答國中、高中、專科，請追問)


無 (跳答6)



自修(跳答6)



小學



國(初)中



初職



高中



高中職業科



高職



士官學校

五專



二專

!

三專



軍警校專修班

軍警校專科班



空中行專

?

空中大學



軍警官校或大學

Q

碩士

大學
E

技術學院、科大
W

博士

其他(請說明)____________

5. 從小學開始，您總共在學校受過多少年教育？_______年
(十位)

         

(個位)

         

*1*

- 2 正式問卷

6. 請問您「父親」的教育程度是：(如回答國中、高中、專科，請追問)


無



自修



小學



國(初)中



初職



高中



高中職業科



高職



士官學校

五專



二專

!

三專



軍警校專修班

軍警校專科班



空中行專

?

空中大學



軍警官校或大學

Q

碩士

大學
E

其他(請說明)____________

技術學院、科大
W

博士

"

不知道

7. 請問您「母親」的教育程度是：(如回答國中、高中、專科，請追問)


無



自修



小學



國(初)中



初職



高中



高中職業科

 高職



士官學校

五專



!

三專



軍警校專修班

軍警校專科班



空中行專

?

空中大學



軍警官校或大學

Q

碩士

大學
E

二專

其他(請說明)____________

*2*

技術學院、科大
W

博士

"

不知道

台灣地區宗教經驗研究 - 3 -

｛A 部分

宗教經驗 I·力量｝

8. 有人有這樣的經驗或經歷，就是感覺自己的生活冥冥之中，受到某一種普通人無法控
制力量的影響。請問您是否有過這樣的感覺？這裡有幾種力量，請您回答您是否感覺
過它們的影響：(卡片一)
問題甲：您是否感覺過它們的 問題乙：請問您覺得自己未來
可能會受到這些冥冥
影響？
之中的力量影響嗎？
力

量

  
經 有 偶
常 時 爾
一
、
兩
次


從
來
沒
有

" #
不 拒
知 答
道


非
常
有
可
能




有
一
些
可
能


不
太
可
能


非
常
不
可
能

" #
不 拒
知 答
道



(1)天命或天意



"

#

"#

(2)佛或菩薩



"

#

"#

(3)因緣



"

#

"#

(4)天主、上帝、耶穌、
聖靈，或聖母瑪麗亞



"

#

"#

(5)祖先或先人



"

#

"#

(6)鬼魂



"

#

"#

(7)自己的命運或運氣



"

#

"#

(8)道或天道



"

#

"#

(9)氣



"

#

"#



"

#

"#



"

#

"#

(10)其他神明(例如媽
祖、關公、王爺、祖
師爺等)(請說
明)______
(11)其他（請說明）
_________________



（如果上述經驗問題甲皆回答「從來沒有者」，請跳答 22）

*3*
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9. 您感受到的這些力量中，感受最深的是：(單選，卡片二)


 佛或菩薩

天命或天意

 因緣



天主、上帝、耶穌、聖靈，或聖母瑪麗亞





鬼魂

祖先或先人

 自己的命運或運氣

 道或天道

 氣
其他神明(例如媽祖、關公、王爺、祖師爺等)(請說明)_________________
 其他(請說明)_________________
"

不知道

#

拒答



D

不適用



10. 您在感覺這個感受最深的力量時，是在什麼場合或情況？ (可複選) (卡片三)


進行團體或有很多人在一起的宗教活動（例如進香、作醮、禮拜、讀經班、
彌撒、法會、辦事、問事、超度亡靈等）



進行個人的宗教活動時（例如祈禱、讀經、打坐、靈修、拜拜等）



進行民俗信仰活動時 (例如算命、看相、看風水、解夢、拆字等)



練功(包括氣功、瑜珈、太極門、法輪功等)



生病或瀕臨死亡之際



從事藝術活動時(比如創作、表演或欣賞繪畫、音樂會、舞蹈等藝術作品時)



休閒娛樂(例如看電影、小說、打牌、下棋、旅遊、運動、演唱會、卡拉 OK
等)



日常生活中



其他活動(請說明)________________________________

"

不知道

#

拒答

D

不適用

*4*

台灣地區宗教經驗研究 - 5 -

11. 針對上述(第 9 題)您感受最深的力量，是不是在您人生、家庭或事業發生特殊情況
時？


是(請簡要說明發生了什麼事)________



否(跳答 13)

D

不適用

12. 請您回憶一下，這感受最深的力量是在什麼時候發生的？民國_____年
(十位)

         

(個位)

          
" 不知道

# 拒答

13. 關於這個您感受最深的力量，整體來說是在？(可複選，請念出選項，卡片四)


控制您



懲罰您



恐嚇您



警告您



寬恕您



引導您



保佑您



啟示您



其他(請說明)＿＿＿＿＿＿

"

不知道

D

不適用

#

拒答

14. 在這個您感受最深的力量的經驗中，當時您有什麼樣的生理反應？(可複選)


沒有任何生理反應



正面的生理反應（例如渾身溫暖、舒適等）



負面的生理反應（例如手腳冰冷、出冷汗、喘不過氣來等）



其他生理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

15. 在這個您感受最深的力量的經驗中，當時您有什麼樣的心理反應？(可複選)


沒有任何心理反應



正面的心理反應（例如感覺平和、喜樂、積極等）



負面的心理反應（比如感覺緊張、痛苦、孤單等）



其他心理反應(請說明)__________________________

"

不知道

#

拒答

D

*5*
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- 6 正式問卷

16. 在感受這個最深的力量以後，您是否感覺自己有特別的能力(例如能夠知道未來、通
靈、發功、陰陽眼、刀槍不入、能洞察別人的秘密等)？


是



否

"

不知道

#

拒答

D

不適用

17. 您感受過這個最深的力量以後，總的來說，您的身體健康是變好、變壞，還是沒有
改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

18. 您感受過這個最深的力量以後，總的來說，您的心情是變好、變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

19. 您感受過這個最深的力量以後，總的來說，您的人際關係（包括家庭關係）是變好、
變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

20. 這個您感受最深的力量的經歷是否改變了您對一些神秘現象或事物的看法（例如耶
穌降臨、菩薩顯靈、神鬼附身、預知未來、看相、算命等）？


是



否(跳答 22)

"

不知道

#

拒答

D

不適用

21. 是什麼樣的改變？


本來不信，後來開始相信



原來就相信，此後更加相信



原來相信，此後不再相信



原來有一種信仰(請說明)＿＿＿＿＿，
此後改信另外一種信仰(請說明)＿＿＿＿＿



其他(請說明)＿＿＿＿＿＿＿＿＿＿＿＿＿

"

不知道

#

拒答





D

不適用
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｛B 部分 宗教經驗 II·人生｝
22. 有人有這樣的經驗，就是在某一時刻，突然對人生產生了某種新的體會或感受，下
面有幾種關於人生的體會或感受，請您逐一回答：(卡片五)
問題乙：那麼，您覺得自己
問題甲：您是否有過這樣的
未來可能會有這
體會或感受？
樣的體會或感受
嗎？
    " #     " #
人
生
經 有 偶 從 不 拒 非 有 不 非 不 拒
常 時 爾 來 知 答 常 一 太 常 知 答
有 些 可 不 道
一 沒 道
有
可 可 能 可
、
能 能
能
兩
次



(1)世事無常，不要執著


"#


"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#

"#



(2)生死有命，富貴在天
(3)神自有安排或預備，順服
神的旨意
(4)善有善報，要多做好事積
功德
(5)為了光宗耀祖，事業或學
業要積極進取






(6)與世無爭，一切順其自然
(7)俗世中的生活太累，過簡
單樸素的生活最好
(8)事情的成敗都靠天時、地
利、人和，缺一不可
(9)其他(請說明)
______________







（如果上述經驗問題甲皆回答「從來沒有者」，請跳答 35）

*7*
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23. 您感受到的這些體會或感受中，感受最深的是：(單選)(卡片六)


世事無常，不要執著



生死有命，富貴在天



神自有安排或預備，順服神的旨意



善有善報，要多做好事積功德



為了光宗耀祖，事業或學業要積極進取



與世無爭，一切順其自然



俗世中的生活太累，過簡單樸素的生活最好



事情的成敗都靠天時、地利、人和，缺一不可



其他(請說明)＿＿＿＿＿＿

"

不知道

#

拒答

D

不適用

24. 您在感受這個最深的體會或感受時，是在什麼場合或情況之下或之後？(可複選，卡
片三)


進行團體或有很多人在一起的宗教活動（例如進香、作醮、禮拜、讀經班、
彌撒、法會、辦事、問事、超度亡靈等）



進行個人的宗教活動時（例如祈禱、讀經、打坐、靈修、拜拜等）



進行民俗信仰活動時 (例如算命、看相、看風水、解夢、拆字等)



練功(包括氣功、瑜珈、太極門、法輪功等)



生病或瀕臨死亡之際



從事藝術活動時(比如創作、表演或欣賞繪畫、音樂會、舞蹈等藝術作品時)



休閒娛樂(例如看電影、小說、打牌、下棋、旅遊、運動、演唱會、卡拉 OK
等)



日常生活中



其他活動(請說明)________________________________

"

不知道

#

拒答

D

不適用

*8*
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25. 針對上述您感受最深的體會或感受(第 23 題)，是不是發生在您人生、家庭或事業發
生特殊情況時？


是(請簡要說明發生了什麼事)________



否(跳答 27)

D

不適用

26. 請您回憶一下，這是在什麼時候發生的？民國_____年
(十位)

         

(個位)

          
" 不知道

# 拒答

D 不適用

27. 在這個感受最深的體會或感受中，當時您有什麼樣的生理反應？(可複選)


沒有任何生理反應



正面的生理反應(例如渾身溫暖、舒適等)



負面的生理反應(例如手腳冰冷、出冷汗、喘不過氣來等)



其他生理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

28. 在這個感受最深的體會或感受中，當時您有什麼樣的心理反應？(可複選)


沒有任何心理反應



正面的心理反應(例如感覺平和、喜樂、積極等)



負面的心理反應(比如感覺緊張、痛苦、孤單等)



其他心理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

29. 在感受這個最深的體會或感受以後，您是否感覺自己有特別的能力(例如能夠知道未
來、通靈、發功、陰陽眼、刀槍不入、能洞察別人的秘密等)？


是



否

"

不知道

#

拒答

D

不適用

30. 您感受過這個最深的體會或感受以後，總的來說，您的身體健康是變好、變壞，還
是沒有改變？


變好了



"

不知道

# 拒答

變壞了



沒有變化

D

不適用

*9*
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31. 您感受過這個最深的體會或感受以後，總的來說，您的心情是變好、變壞，還是沒
有改變？


變好了



"

不知道

# 拒答

變壞了



沒有變化

D

不適用

32. 您感受過這個最深的體會或感受以後，總的來說，您的人際關係(包括家庭關係)是
變好、變壞，還是沒有改變？


變好了



"

不知道

# 拒答

變壞了



沒有變化

D

不適用

33. 這個感受最深的體會或感受是否改變了您對一些神秘現象或事物的看法(例如耶穌
降臨、菩薩顯靈、神鬼附身、預知未來、看相、算命等)？


是



否(跳答 35) 

"

不知道

#

拒答

D

不適用

34. 是什麼樣的改變？


本來不信，後來開始相信



原來就相信，此後更加相信



原來相信，此後不再相信



原來有一種信仰(請說明)＿＿＿＿＿，
此後改信另外一種信仰(請說明)＿＿＿＿＿



其他(請說明)＿＿＿＿＿＿＿＿＿＿＿＿＿

"

不知道

#

拒答

D

不適用
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｛C 部分 宗教經驗 III·夢境｝
35. 有人會做一些感覺很真又特別的夢。下面列舉了幾種夢境，請問您做過這樣的夢嗎？
請逐一回答。(卡片七)

夢

境：您是否做過這樣的夢？



  
經 有 偶
常 時 爾
一
、
兩
次


從
來
沒
有

" #
不 拒
知 答
道



(1)神靈（例如上帝/天主/耶穌/天使;佛/菩薩/
觀音/羅漢;神明/土地公/祖師爺等）

    " #

(2)鬼魂、陰靈、妖魔鬼怪、撒旦

    " #

(3)祖先或過世的親友

    " #

(4)宗教師(例如上師、活佛、師父、上人、點傳
師、牧師、聖人)

    " #

(5)神秘或特別的動物

    " #

(6)神秘或特別的植物

    " #

(7)天堂、地獄、仙境、寺廟、教堂、墳墓等神秘 

或特別的地方
(8)神秘或特別的東西、符號(例如十字架、「卍」 

字、法輪、符咒、寶劍、亮光、棺材等)







"

#







"

#

(9)遇見夢境中似曾相識的情境

    " #

(10)其他(請說明) __________________

    " #


（如果上述經驗皆回答「從來沒有者」
，請跳答 50）
36. 上面所列舉的幾種夢境中，您感受最深的是：(單選，卡片八)
 神靈（例如上帝/天主/耶穌/天使;佛/菩薩/觀音/羅漢;神明/土地公/祖師爺等）
 鬼魂、陰靈、妖魔鬼怪、撒旦
 祖先或過世的親友
 宗教師(例如上師、活佛、師父、上人、點傳師、牧師、聖人)
 神秘或特別的動物
 神秘或特別的植物
 天堂、地獄、仙境、寺廟、教堂、墳墓等神秘或特別的地方
 神秘或特別的東西、符號(例如十字架、
「卍」字、法輪、符咒、寶劍、 亮光、
棺材等)
 遇見夢境中似曾相識的情境
其他(請說明)_______________________________
" 不知道
# 拒答
D 不適用

*11*
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37. 請您回憶一下，在這感受最深的夢境中，神靈、祖先、動物、植物或其他事物對您
做了些什麼？(可複選)


正面的舉動(例如啟示、稱讚、安慰、預警、囑託等)



負面的舉動(例如糾纏、鬼壓、傷害、指責等)



其他舉動(請說明)____________________



沒有對您做什麼

"

不知道

#

拒答

D

不適用

38. 請您回憶一下，「夢中」的情形是：(可複選)


令人愉快的



令人恐怖的





令人困惑的



沒有特別感覺





其他(請說明)＿＿＿＿＿＿

"

不知道

#

令人痛苦的



拒答

D

不適用

39. 您在這個感受最深的夢境時，是在什麼情況之後？(卡片三，可複選)


進行團體或有很多人在一起的宗教活動（例如進香、作醮、禮拜、讀經班、
彌撒、法會、辦事、問事、超度亡靈等）



進行個人的宗教活動時（例如祈禱、讀經、打坐、靈修、拜拜等）



進行民俗信仰活動時 (例如算命、看相、看風水、解夢、拆字等)



練功(包括氣功、瑜珈、太極門、法輪功等)



生病或瀕臨死亡之際



從事藝術活動時(比如創作、表演或欣賞繪畫、音樂會、舞蹈等藝術作品時)



休閒娛樂(例如看電影、小說、打牌、下棋、旅遊、運動、演唱會、卡拉 OK
等)



日常生活中



其他活動(請說明)________________________________

"

不知道

#

拒答

D

不適用

*12*
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40. 針對上述您感受最深的夢境，是不是發生在您人生、家庭或事業發生特殊情況時？


是(請簡要說明發生了什麼事)________



否(跳答 42)

D

不適用

41. 請您回憶一下，這是在什麼時候發生的？民國_____年
(十位)

         

(個位)

          
" 不知道

# 拒答

D 不適用

42. 在這感受最深的夢境中，當時您有什麼樣的生理反應？(可複選)


沒有任何生理反應



正面的生理反應(比如渾身溫暖、舒適等)



負面的生理反應(比如手腳冰冷、出冷汗、喘不過氣來等)



其他生理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

43. 在這感受最深的夢境中，當時您有什麼樣的心理反應？(可複選)


沒有任何心理反應



正面的心理反應(比如感覺平和、喜樂、積極等)



負面的心理反應(比如感覺緊張、痛苦、孤單等)



其他心理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

44. 在感受這個最深的夢境以後，您是否感覺自己有特別的能力(例如能夠知道未來、通
靈、發功、陰陽眼、刀槍不入、能洞察別人的秘密等)？


是



否



"

不知道

#

拒答

D

不適用

45. 您感受過這個最深的夢境以後，總的來說，您的身體健康是變好、變壞，還是沒有
改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

*13*
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46. 您感受過這個最深的夢境以後，總的來說，您的心情是變好、變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

47. 您感受過這個最深的夢境以後，總的來說，您的人際關係(包括家庭關係)是變好、
變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

48. 這感受最深的夢境是否改變了您對一些神秘現象或事物的看法(如耶穌降臨、菩薩顯
靈、神鬼附體、預知未來、看相、算命等)？


是



否(跳答 50)



"

不知道

#

拒答

D

49. 是什麼樣的改變？


本來不信，後來開始相信



原來就相信，此後更加相信



原來相信，此後不再相信



原來有一種信仰(請說明)＿＿＿＿＿，
此後改信另外一種信仰(請說明)＿＿＿＿＿



其他(請說明)＿＿＿＿＿＿＿＿＿＿＿＿＿

"

不知道

#

拒答

D

不適用

*14*

不適用

台灣地區宗教經驗研究 - 15 -

｛D 部分

宗教經驗 IV·異覺、異象｝

50. 有人有這樣一種經驗或經歷，就是突然有一種神秘或特別的感覺、經驗(例如天人合
一、覺得上帝、菩薩、鬼魂來到了身邊，或聽到某一種神秘或特別的感覺、經驗等)？
下面列舉了幾種神秘或特別的感覺、現象，您是否有這樣的經驗： (卡片九)
問題甲：您是否產生過這種 問題乙：那您覺得自己未來
可能會經歷這種神
神秘或特別的感
祕或特別的感覺、
覺、經驗？
經驗嗎？
    " #     " #
異覺、異象
經 有 偶 從 不 拒 非 有 不 非 不 拒
常 時 爾 來 知 答 常 一 太 常 知 答
一 沒 道
有 些 可 不 道
、 有
可 可 能 可
兩
能 能
能
次


(1)感覺忘了自己，與大自然




"
#



 " # 
或萬物合而為一
(2)突然感受一種特別的啟示
    " #
    " # 
或領悟
(3)聽到某種神秘或特別的聲
    " #
    " # 
音、音樂
(4)眼前浮現某種神秘或特別
    " #
    " # 
的東西、景象
(5)聞到某種神秘或特別的氣
    " #
    " # 
味
(6)全身突然有溫暖或冰冷的
    " #
    " # 
神秘或特別的感覺
(7)感覺身體被某種神秘或特
    " #
    " # 
別的事物碰觸
(8)身體不由自主的神祕或特
別的經驗(例如顫動、僵
    " #
    " # 
硬、輕鬆等)
(9)天主/上帝，耶穌，聖母瑪麗
    " #
    " # 
亞顯現或聖靈充滿
(10)佛、菩薩顯靈
    " #
    " # 
(11)神明顯現或附身









"

#









"

# 

(12)鬼魂、陰靈、妖魔鬼怪、
撒旦附身或干擾









"

#









"

# 

(13)民俗的特異能力（例如能
夠知道未來、通靈、發
功、陰陽眼、刀槍不入、
能夠洞察別人的秘密等）









"

#









"

# 

(14)其他(請說明)
____________________









"

#









"

#

（如果上述經驗問題甲皆回答「從來沒有者」，請跳答 64）
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51. 您感受到的這些神秘或特別的感覺、經驗中，感受最深的是：(單選，卡片十)


感覺忘了自己，與大自然或萬物合而為一



突然感受一種特別的啟示或領悟



聽到某種神秘或特別的聲音、音樂



眼前浮現某種神秘或特別的東西、景象



聞到某種神秘或特別的氣味



全身突然有溫暖或冰冷的神秘或特別的感覺



感覺身體被某種神秘或特別的事物碰觸



身體不由自主的神祕或特別的經驗(例如顫動、僵硬、輕鬆等)



天主/上帝，耶穌，聖母瑪麗亞顯現或聖靈充滿
佛、菩薩顯靈



神明顯現或附身

!

鬼魂、陰靈、妖魔鬼怪、撒旦附身或干擾

 民俗的特異能力（例如能夠知道未來、通靈、發功、陰陽眼、刀槍不入、能夠


其他(請說明) ____________________

"

不知道

#

拒答





D

不適用





52. 您在感受這個最深的神祕或特別的感覺、經驗時，是在什麼場合或情況之下或之後？
(卡片三，可複選)
 進行團體或有很多人在一起的宗教活動（例如進香、作醮、禮拜、讀經班、彌
撒、法會、辦事、問事、超度亡靈等）


進行個人的宗教活動時（例如祈禱、讀經、打坐、靈修、拜拜等）



進行民俗信仰活動時 (例如算命、看相、看風水、解夢、拆字等)



練功(包括氣功、瑜珈、太極門、法輪功等)



生病或瀕臨死亡之際



從事藝術活動時(比如創作、表演或欣賞繪畫、音樂會、舞蹈等藝術作品時)



休閒娛樂(例如看電影、小說、打牌、下棋、旅遊、運動、演唱會、卡拉 OK 等)



日常生活中



其他活動(請說明)________________________________

"

不知道

#

拒答

D

不適用
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53. 針對上述您感受最深的神祕或特別的感覺、經驗，是不是發生在您人生、家庭或事
業發生特殊情況時？


是(請簡要說明發生了什麼事)________



否(跳答 55)

D

不適用

54. 請您回憶一下，這是在什麼時候發生的？民國_____年
(十位)

         

(個位)

          
" 不知道

# 拒答

D 不適用

55. 在這感受最深的神祕或別的感覺、經驗中，當時您有什麼樣的生理反應？(可複選)


沒有任何生理反應



正面的生理反應(比如渾身溫暖、舒適等)



負面的生理反應(比如手腳冰冷、出冷汗、喘不過氣來等)



其他生理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

56. 在這感受最深的神祕或別的感覺、經驗中，當時您有什麼樣的心理反應？(可複選)


沒有任何心理反應



正面的心理反應(比如感覺平和、喜樂、積極等)



負面的心理反應(比如感覺緊張、痛苦、孤單等)



其他心理反應(請說明)__________________________

"

不知道

#

拒答

D

不適用

57. 在感受這個最深的神祕或特別的感覺、經驗以後，您是否感覺自己有特別的能力(例
如能夠知道未來、通靈、發功、陰陽眼、刀槍不入、能洞察別人的秘密等)？


是



否



"

不知道

#

拒答

D



*17*
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58. 您感受過這個最深的神祕或特別的感覺、經驗以後，總的來說，您的身體健康是變
好、變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

59. 您感受過這個最深的神祕或特別的感覺、經驗以後，總的來說，您的心情是變好、
變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

60. 您感受過這個最深的神祕或特別的感覺、經驗以後，總的來說，您的人際關係(包括
家庭關係)是變好、變壞，還是沒有改變？


變好了



變壞了



沒有變化

"

不知道

#

拒答

D

不適用

61. 這感受最深的神祕或特別感覺、經驗是否改變了您對一些神秘現象或事物的看法(如
耶穌降臨、菩薩顯靈、神鬼附體、預知未來、看相、算命等)？


是



否(跳答 63)



"

不知道

#

拒答

D

62. 是什麼樣的改變？


本來不信，後來開始相信



原來就相信，此後更加相信



原來相信，此後不再相信



原來有一種信仰(請說明)＿＿＿＿＿，
此後改信另外一種信仰(請說明)＿＿＿＿＿

 其他(請說明)＿＿＿＿＿＿＿＿＿＿＿＿＿
"

不知道

#

拒答

D

不適用
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63. 請您描述一下，您這個感受最深的神祕過特別的經驗是什麼？

｛E 部分

觀念與行為｝

64. 您對「神祕或超自然事物」感到有興趣嗎？


非常有興趣



有點興趣



不太有興趣



沒有興趣

#


拒答

" 不知道


很相 有點 不太 很不 拒答
信
相信 相信 相信

65. 您「相信」下面的說法嗎？
(1)世界上確實有神靈鬼怪

 







#

(2)宇宙有一位至高無上的神

 







#

(3)心誠則靈

 







#

(4)風水地理的好壞會影響個人或家庭

 







#

(5)人死後，會投胎轉世

 







#

(6)夫妻、親戚、朋友都是前世的因緣

 







#

(7)善有善報，惡有惡報

 







#

(8)按時祭拜祖先會得到祖先的保佑

 







#

(9)無人祭拜的的靈魂會成為孤魂野鬼

 







#

(10)遇到重要事情時，要選良辰吉日

 







#

(11)修行或修練可以使人有特別的能力

 







#

(12)靈媒(如乩童)可以為人驅邪治病

 







#
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很相 有點 不太 很不 拒答
信
相信 相信 相信

(續)65. 您「相信」下面的說法嗎？
(13)氣功可以幫助人治病

 







#

(14)人的氣可以經過修練而加強

 







#

(15)一個人的氣很旺，就能夠百邪不侵

 







#

66. 您自己或家裡是否有下列圖、像、經書或其他象徵物：(卡片十一，可複選)


祖先



天主/上帝，耶穌，聖母瑪麗亞，十字架



釋迦牟尼佛



觀音菩薩



王爺



土地公(福德正神)



關公(關帝聖君)



玄天上帝

王母娘娘(瑤池金母)



無極老母(無生老母)

!

三太子(中壇元帥)



玉皇大帝(天公)



濟公活佛



太上老君



呂洞賓(孚佑帝君)

Q

財神

E

其他神靈(請說明)____________________



媽祖(天上聖母)

?

義民爺

黃帝、炎帝
W

孔子

祖師爺
R

都沒有

67. 在過去的一年中，您是否在家裡或其他地方參拜或祈禱過下列神靈？
(參考卡片十二，可複選)


祖先



天主/上帝，耶穌，聖母瑪麗亞



釋迦牟尼佛



觀音菩薩



王爺



土地公(福德正神)



關公(關帝聖君)



玄天上帝

王母娘娘(瑤池金母)



無極老母(無生老母)

!

三太子(中壇元帥)



玉皇大帝(天公)



濟公活佛



太上老君



呂洞賓(孚佑帝君)

Q

財神

祖師爺

E

太歲

R

其他神靈(請說明)＿＿＿＿＿＿＿

R

都沒有(跳答 75)



媽祖(天上聖母)

?

義民爺
孔子

黃帝、炎帝
W

*20*
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68. 是否經常祈禱或參拜？


經常



有時



偶爾一、兩次

"

不知道

#

拒答

D

不適用

69. 您最常祭拜的神靈是：(單選)


祖先



天主/上帝，耶穌，聖母瑪麗亞



釋迦牟尼佛



觀音菩薩



王爺



土地公(福德正神)



關公(關帝聖君)



玄天上帝

王母娘娘(瑤池金母)



無極老母(無生老母)

!

三太子(中壇元帥)



玉皇大帝(天公)



濟公活佛



太上老君



呂洞賓(孚佑帝君)

Q

財神

祖師爺

E

太歲

R

其他神靈(請說明)＿＿＿＿＿＿＿

D

不適用



媽祖(天上聖母)

?

義民爺

黃帝、炎帝
W

孔子

70. 總的來看，您參拜或禱告上述神靈(67 題)，主要是在什麼地方進行？(可複選)


家裡



其他(請說明)________

#

拒答





宗教場所

D

工作場所

不適用

71. 您進行參拜或祈禱一般是個人獨自進行，還是與他人一起進行比較多？


個人獨自進行比較多



差不多

#

拒答



與他人一起進行比較多

D

不適用

72. 您進行參拜或祈禱一般是在什麼時候比較多？（單選）


每天





宗教主要節日(例如重大節日，媽祖誕辰、佛誕日、聖誕節等)

主日



初一/十五(或初二/十六)

其他特殊時刻(例如婚喪喜慶等)(請說明)__________
#

拒答

D

不適用
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73. 您是否從這些參拜或祈禱中得到某種安慰或力量？


經常



有時



偶爾一、兩次



從來沒有

#

拒答

D

不適用

74. 您是否認為這些參拜或祈禱對您很重要？


非常重要



有些重要



不太重要



很不重要

#

拒答

D

不適用

75. 在過去的一年中，您是否經常進行靜坐、禪定、存思、靈修、冥想、進修、修練等
活動？


經常



有時



從來沒有(跳答 81)

#

拒答



偶爾一、兩次

76. 總的來看，您靜坐、禪定、存思、靈修、冥想、進修、修練等活動，主要是在什麼
地方進行？(可複選)


家裡


D





工作場所

其他(請說明)________

#

拒答

不適用



宗教場所

77. 您進行這些靜坐、禪定、存思、靈修、冥想、進修、修練等活動一般是個人獨自進
行，還是與他人一起進行比較多？


個人獨自進行比較多



與他人一起進行比較多



差不多

#

拒答

D

不適用



78. 您進行這些靜坐、禪定、存思、靈修、冥想、進修、修練等活動一般是在什麼時候
比較多？(單選)


每日





宗教主要節日(例如重大節日，媽祖誕辰、佛誕日、聖誕節等)

主日



初一/十五(或初二/十六)

其他特殊時刻(例如婚喪喜慶等)(請說明)__________
#

拒答

D

不適用
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79. 您是否從這些靜坐、禪定、存思、靈修、冥想、進修、修練等活動中得到某種安慰
或力量？


經常



有時



偶爾一、兩次



從來沒有

#

拒答

D

不適用

80. 您是否認為這些靜坐、禪定、存思、靈修、冥想、進修、修練等活動對您很重要？


非常重要



有些重要



不太重要



很不重要

#

拒答

D

不適用

81. 請問您在去年一年中（去年10月到今年9月），有沒有捐款或奉獻給寺廟、教會、道
場等宗教團體？




有

沒有(跳答 86)

82. 請問您去年一年（去年10月到今年9月）總共捐款或奉獻了多少錢給宗教團體？


1 千元以下



1 千-3 千元



3 千-5 千元



5 千-1 萬元



1 萬-1 萬 5 千元



1 萬 5 千-2 萬元



2 萬-3 萬元



3 萬-4 萬元



4 萬-5 萬元



7 萬-9 萬元

!

9 萬-11 萬元



11 萬-15 萬元



15 萬-2 萬元



20 萬元以上

"

不知道

#

拒答

D

不適用

5 萬-7 萬元

83. 請問您捐款或奉獻給哪些宗教？(可複選)


民間信仰



一貫道



佛教



道教



基督教



天主教



回教



軒轅教



天理教

理教



夏教

!

其他(請說明)__________

D

不適用
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84. 請問您有沒有固定捐款或奉獻？(可複選)


有定期捐款





其他(請說明)__________

D

不適用

不定期捐款

85. 請問您為什麼捐款或奉獻給宗教團體？(可複選)


消災祈福做功德



還願謝神



感恩奉獻



受人情請託



回饋社會



佈施修行



修建寺廟、教堂，或道場



添香油錢



用了東西，不好意思不給錢

D

不適用

其他(請說明)_________


86. 請問您在去年一年裡(去年10月到今年9月)，有沒有捐款或奉獻給宗教以外的團體？


有



沒有(跳答88)

87. 您去年一年（去年10月到今年9月）總共捐款或奉獻了多少錢給宗教以外的團體？


1 千元以下



1 千-3 千元



3 千-5 千元



5 千-1 萬元



1 萬-1 萬 5 千元



1 萬 5 千-2 萬元



2 萬-3 萬元



3 萬-4 萬元



4 萬-5 萬元



7 萬-9 萬元

!

9 萬-11 萬元



11 萬-15 萬元



15 萬-2 萬元



20 萬元以上

"

不知道

#

拒答

D

不適用

5 萬-7 萬元

88. 請問您現在有沒有擔任志工(義工)？
 有



沒有(跳答91)

89. 一個星期大約工作多少時間？__________小時
(十位)

         

(個位)

          
D 不適用
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90. 什麼時候開始從事志工(義工)的？民國_______年
(十位)

         

(個位)

          
D 不適用

91. 您是否參加過以下活動？
經常

有時

偶爾
一、兩
次

從來沒
有

拒答

(1)閱讀宗教或靈性相關的經典、刊物或
報紙














#




(2)瀏覽宗教或靈性相關的網站









#



(3)聽法師、牧師等宗教人員講經說法









#



(4)收聽或觀看宗教節目、影片、電台、
電視台









#



(5)參加氣功大師的演講或解說示範









#



92. 您常不常吃素？


總是



經常



偶爾一、兩次



從來沒有



有時

#

拒答



不太同意



不太願意

93. 養兒防老對您個人自己的生活重要不重要 ?


非常重要



有點重要



不太重要



非常不重要

94. 您同意身為子女應該做些讓父母有光彩的事？


非常同意



有點同意



非常不同意

#

拒答

95. 您自己年老的時候是否願意住到養老院？


非常願意



有點願意



非常不願意

#

拒答
非常
同意

有點
同意

不太
同意

非常
不同
意

拒答

96. 女性自己有權力決定墮胎？









#

97. 未婚懷孕的女性可以選擇墮胎？









#









#









#

您是否同意以下這些說法：

98. 因經濟狀況不佳，養不起小孩，可以選擇
墮胎？
99. 同性成年人之間(男人與男人，女人與女
人)可以有性關係？
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100.您是否贊成宗教界(宗教師/宗教人士)參與政治事務或競選活動？


非常贊成



有點贊成



非常不贊成

#

拒答



不太贊成

101. 您認為宗教界(宗教師/宗教人士)對政治的影響大不大？


非常大



還算大



沒有影響力

#

拒答



不太有影響力

102. 如果明天有選舉，您會投票給那個政黨？


國民黨



民進黨



親民黨



台灣團結聯盟



新黨



無黨籍



其他政黨(請說明)_________________



不ㄧ定



其他候選人

#

不去投票

拒答

103. 2008 年總統選舉時，您投票給誰？


謝長廷



馬英九



沒有投票

#

拒答

｛F 部分

理念與信仰｝

104. 請問您目前的宗教信仰是？


沒有宗教信仰



民間信仰



佛教



道教



一貫道



天主教



基督教



佛道雙修



其他（請說明）____________

105. 在以前呢？您信什麼教？或是沒有宗教信仰？(可複選)


沒有宗教信仰



民間信仰



佛教



道教



一貫道



天主教



基督教



佛道雙修



其他（請說明）____________
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(104 回答「 沒有宗教信仰」者跳答 108)
106. 請問您什麼時候開始有目前的宗教信仰？民國________年
(十位)

         

(個位)

          
" 從小開始信、出生就信
D 不適用

(104 回答「 沒有宗教信仰」者跳答 108)
107. 您有沒有透過什麼儀式成為這個宗教信仰的成員？


有(例如皈依、傳三寶、受洗、拜師等)



沒有



沒有什麼儀式

D

不適用



108. 您會用下列哪一個句子來形容自己「目前」宗教信仰的程度？


完全相信



相信



還算相信



不太相信



完全不信

"

不知道


109. 請問您目前有沒有參加宗教團體？(卡片十三)

都沒有



佛教團體


基督教團體


民間信仰


其他




 慈濟功德會



長老會

!

王爺信仰團體



道教團體



佛光山



真耶穌教會



媽祖信仰團體

?

天主教團體



法鼓山



教會聚會所



其他民間信仰



一貫道團體



中台禪寺



浸信會

團體(請說明)

回教團體



其他佛教團體

靈糧堂

____________

其他宗教團體

(請說明)



_________




其他基督教團

(請說明)

體(請說明)


___________

______________




110. 由於您的宗教信仰(或對神秘事物的看法)，您是否感到來自外界的壓力？


是



否(跳答 112)
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111. 這種壓力主要來自：(單選)


家庭



朋友





學校



其他(請說明)____________

#

拒答

D

不適用

政府



社會輿論

112. 您目前的宗教信仰(或對神秘事物的看法)，誰對您影響「最大」？(單選)


父



母



配偶



子女



兄弟姊妹



其他親戚



朋友



宗教師



同事或同學



媒體(例如報紙、廣播、電視、網路等)

!

自己決定，不受他人影響

鄰居



其他(請說明)___________

113. 在您成長或現在的家庭中，和您信仰(或對神秘事物的看法)相同的有哪些人？(可
複選)


父



母





兄弟姊妹



其他親戚(請說明)___________

配偶



子女

114. 請問您有幾個常常來往的朋友？


沒有(跳答 116)



1-5 人



6-10 人





21-50 人



51 人以上



11-20 人




115. 請問您常常來往的朋友中，有多少位和您的宗教信仰(或對神秘事物的看法)相同？


幾乎都是

 大部分是



一半一半



有些是



幾乎沒有



"

不知道

#

拒答

D

不適用



都不是
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G 部分

基本情況

116. 您是否經歷過下列的事情？而這些事情是在何時發生的？(卡片十四)
沒
有

國小
以前
(6歲以
前)

國小
時期
(6-12
歲)

國中
時期
(12-15
歲)

高中
時期
(15-18
歲)

高中
以後
(18歲
以後)













(1)父母分居或離婚













(2)父或母去世













(3)父或母重病或受重傷













(4)父或母罹患精神病













(5)父或母有酗酒習慣













(6)自己生重病或受重傷













(7)兄弟姐妹去世













(8)兄弟姐妹生重病或受重傷













(9)經濟變故













(10)
117. 您家裡現在有哪些人住在一起？(可複選) (卡片十五)


祖父



祖母



外祖父



外祖母



父



母



夫



妻



公公

婆婆



岳父

!

岳母



兄

弟



姊

? 妹



子

媳婦

Q

女婿

W

孫

E

孫女

外孫

T

外孫女

Y

朋友

U

其他（請說明）_____________



女
R

118. 您全家人有幾個人有工作收入？________人 (包括兼差)
(十位)

         

(個位)
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119. 請問您現在有沒有在工作？(卡片十六)
有全職工作

有兼職工作



不固定(打零工)



為家庭事業工作



目前沒有工作



學生/進修在學且沒有工作(跳答121)



已經退休



家庭主婦/料理家務且沒有工作(跳答121)



高齡、身心障礙、生病不能工作(跳答121)
其他(請說明)____________________

120. 您目前(退休或失業前)主要是在做什麼工作？(請詳細填寫)
行業/公司名稱___________，主要產品_________________
服務內容________________，公司/機構大約雇用多少員工(包含自己)_______人
職位____________________，詳細工作內容_____________

單身（未婚、離婚、配偶去世）者請跳答123
121. 請問您配偶(同居伴侶)現在有沒有在工作？(卡片十七)


有全職工作



有兼職工作



不固定(打零工)



為家庭事業工作



目前沒有工作



學生/進修在學且沒有工作(跳答123)



已經退休



家庭主婦/料理家務且沒有工作(跳答123)



高齡、身心障礙、生病不能工作(跳答123)
其他(請說明)____________________

D

不適用

122. 您配偶(同居伴侶)目前(退休或失業前)主要是在做什麼工作？(請詳細填寫)
行業/公司名稱___________，主要產品_________________
服務內容________________，公司/機構大約雇用多少員工(包含自己)_______人
職位____________________，詳細工作內容_____________
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123. 您全家平均每個月收入大約多少元？(含工作收入、兼業收入與獎金、利息收入、
紅利或股息、政府津貼給付、其他收入等)


無收入



1萬元以下



1-2萬元以下



2-3萬元以下



3-4萬元以下



4-5萬元以下



5-6萬元以下



6-7萬元以下



7-8萬元以下

8-9萬元以下



9-10萬元以下

!

10-15萬元以下



15-20萬元以下



20-30萬元以下



30-40萬元以下

?

40-50萬元以下



50-100萬元以下

100萬元以上

其他(請說明)____________
"

#

不知道

拒答

(119題回答「目前沒有工作」
、「學生/進修在學且沒有工作」、「已經退休」
、「家
庭主婦/料理家務且沒有工作」、「高齡、身心障礙、生病不能工作」者請跳答125)
124. 總的來說，過去一年以來，您對自己的工作是否滿意？


很滿意



還算滿意



不滿意

"

不知道

#

拒答

D

不適用



很不滿意



很不好



非常不快樂

125. 總的來說，過去一年以來，您的身體健康狀況怎麼樣？


非常好



還好

"

不知道

#

拒答



不好

126. 總的來說，您覺得您過去一年以來，生活快樂還是不快樂？


非常快樂



快樂

"

不知道

#

拒答



不快樂


受訪者電話：_______________________；手機：__________________________
訪問結束時間_____月_____日_____時_____分(24小時制)
我們的訪問就到此結束，非常感謝您接受訪問。謝謝！
【請送受訪者禮物】

*31*

- 32 正式問卷

*32*

台灣地區宗教經驗研究 - 33 -

X 訪員紀錄
X1. 訪員編號：___________
X2. 在正式訪問時，是否一次就完成訪問？


是（跳答X3）



否（請續填下列訪問開始與結束時間）

（24小時制）
第一次開始時間：____月____日____點____分；結束時間：____點____分
第二次開始時間：____月____日____點____分；結束時間：____點____分
第三次開始時間：____月____日____點____分；結束時間：____點____分
X3. 在正式訪問時，這份問卷是：


受訪者自填



訪員訪填，但沒有給受訪者看問卷題目



訪員訪填，但有給受訪者看問卷題目



透過第三者翻譯訪談



其他（請說明）_______________

X4. 在訪問中，受訪者有沒有表示過拒絕受訪的意思？


開始時有意要拒絕



訪問進行中曾表示拒絕的意思



訪問到最後有拒絕的意思



從頭到尾曾數次表達拒訪的意思



從頭到尾均未表示拒絕

X5. 在訪問中，受訪者是否表示不耐煩？


從未表示不耐煩



偶爾一、兩次表示不耐煩



有時不耐煩



一直不耐煩

X6. 在訪問中，受訪者對訪員的信任程度如何？


很低



低



高
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X7. 在訪問中，受訪者是否有意應付？


大都在應付



有些時候在應付



不像是在應付



完全沒有應付的意思

X8. 受訪者合作程度：


很合作



合作



不合作



很不合作



不可靠



很不可靠



客語



國台語

X9. 訪問所回答的可靠程度：


很可靠



可靠

X10. 訪問時所用的語言是：(單選)


國語



台語



國客語



其他_______

X11. 訪問時是否單獨作業？


是



否

X12. 訪問前是否有事先約定時間？


是



否

X13. 訪問是在哪裡訪問的？(可複選)


受訪者家裡



受訪者工作處





其他人家裡



其他地方(請說明)________________

受訪者學校

X14. 您訪問時有其他人在場嗎？


沒有(結束填寫)



有



X14a. 若有，是誰？(可複選)


子女/婿媳







兄弟姊妹(或其配偶)

父母/公婆/岳父母



祖父母/外祖父母



曾祖父母/外曾祖父母



孫兒/外孫(或其配偶)



伯叔姑/舅姨(或其配偶)



堂(表)兄弟姊妹(或其配偶)

其他親戚



幫傭

!

鄰居或朋友



同學或同事



其他人(請說明)______

配偶
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Ｙ 督導紀錄
Ｙ1. 受訪者的性別及年齡是否與樣本名單一致
 是

 否

Ｙ2. 整份問卷「記錄錯誤」的答案共有______________次
Ｙ3. 整份問卷「跳答錯誤」的答案共有______________次
Ｙ4. 整份問卷「訪員漏問」的答案共有______________次
Ｙ5. 整份問卷「答案歸錯」的答案共有______________次
Ｙ6. 整份問卷「邏輯錯誤」的答案共有______________次
Ｙ7. 其他(請說明)______________________
Ｙ8. 問卷狀況 (單選)
 完整



 退回訪員補問(續問Y8-1)
 由督導補問(跳問Y8-2)
 由訪員與督導補問(續問Y8-1、8-2)

Ｙ8-1. 經訪員補問____題，經過____天才完成
Ｙ8-2. 補問完成日期：_____年_____月_____日
Ｙ8-3. 複查日期：_____年_____月_____日


督導簽名：______________
督導編號：______________
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Introduction
Yen-zen Tsai
This book is the preliminary result of a collective effort on the study of religious
experience in contemporary Taiwan. It is primarily based on data drawn from the Religious
Experience Survey in Taiwan (REST) that was conducted from October 2008 to January 2010
through a rigorous process of literature review, design of a questionnaire for survey, cognitive
interviews, focus interviews, pre-test, formal interviews, and data coding. The project, titled
“A Comparative Study of Religious Experience in Taiwan,” of which the REST is a
prominent part, was originally inspired by the pioneering research by Professors Xinzhong
Yao and Paul Badham during 2004 and 2007 under the title “A Comparative Study of
Religious Experience in Contemporary Britain and China.” Their questionnaire survey,
particularly focused on the Han Chinese living in widely spread geographical areas in
mainland China, was groundbreaking. Their finding that religious experiences of various
kinds are still prevalent in contemporary China, despite the country being ruled by an atheist
government, and their suggestion that the Chinese religiosity and its vibrant manifestations
deserve further study are highly valuable for scholars of religion in other parts of the world. It
was in response to their invitation “to (comparing) what was found in China with the
situation in other countries or regions where different cultural traditions are prevalent or
influential”1 that we set out our research project and reached this interim goal. This book is a
report of what we have found in Taiwan from a comparative perspective. This chapter
explains the subject, the approach, the conceptual framework, and the general format of the
findings.
Religious Experience as a Subject
Religious experience has been a stimulating and contested subject in the study of
religion in recent years. A considerable mass of literature has been generated.2 Scholars’
6

interpretations of the term and its contents, however, have been divergent. Fundamentally, the
understanding of religious experience is firmly related to that of religion itself. As scholars
have been arguing over denotations, demarcations, and implications of “religion, religions,
［and ］religious,”3 their perspectives about “religious experience” have naturally been
varying. According to William E. Arnal, one could summarize scholarly definitions of
religion into two categories, substantivist and culturalist. The substantivist approach
emphasizes “internal attributes” of religion. It assumes an ontological entity that exists in all
religions across cultures. The task of scholars of religion is to pursue this “extra-mundane
referent” and explicate its meanings to those who believe in it. The culturalist approach
avoids a universalist claim of religious commonality. Rather, it regards religion as symbolic
and communicative and addresses its functioning in culture-specific contexts. The study of
religion, therefore, makes sense only when one takes religious believers’ mundane
circumstances seriously.4
The disagreement between substantivist and culturalist camps finds its analogy in
debates about religious experience. More than two centuries ago, Friederich Schleiermacher
claimed that the “sense of the absolute dependence” on the transcendent was sui generis, an
autonomous category distinct from that of ethics or morality. This intrinsic feeling could be
had not through conceptual reasoning but by direct and immediate experience.5 Rudolf Otto,
extending Schleiermacher’s argument, also saw the sense of “the numinous” as a distinct
mental state that waits to be evoked or awakened.6 William James, from whom the term
“religious experience” has derived much of its popularity, defined religion as:
The feelings, acts, and experiences of individual men in their solitude, so far as they
apprehend themselves to stand in relation to whatever they may consider the divine.7
Going by this understanding, he espoused private and internal sensations that can be
comprehended only by direct experience. These theorists of religion, and many others like
7

them,8 agreed that human subjective experience is of utmost importance when we intend to
comprehend the meaning of religion. The basic features of this experience tend to be intrinsic,
affective, and, at the same time, elusive. They may not occur often in ordinary lives; they
rather appear in rare states that appeal to human intuitive apprehension. James emphasized
these qualities to such an extent that he called them “mystical states of consciousness.”9 The
“four marks” he proposed to delineate these states – ineffability, noetic quality, transiency,
and passivity – have almost become universal criteria for later scholars to gauge human
experiences deemed mystical.10 James in this sense reduced religious experience to mystical
experience, considering the latter to be the core constituent of the former.11
Theorists who affirm the existence of a core in religious experience necessarily assume
its universal quality. In other words, religious experience or, for that matter, mystical
experience, is universal and transcends cultural and linguistic boundaries. This essentialist
assumption, however, has met with challenges from different schools of thought. In the first
place, if mystical experience solely refers to individuals’ internal and private feelings, it
deprives religion of its public dimension that is so crucial in almost all religious traditions.
Rituals, for instance, collective in nature and vital to the composition of a religious
community, should not be belittled or ignored because of the predilection for private
engagements. Secondly, as some scholars have powerfully argued, pre-conceptual experience
is groundless. Beliefs, doctrines, and attitudes function as prescriptive elements that
predetermine one’s religious experience. Different religious traditions and their respective
teachings or belief systems then matter a great deal in our discussion of this subject.12
Thirdly, James’ highlight on ineffability denies the validity and function of language in
expressing the mystical experience as such. This assertion eschews the fact that what the
experients express is an explanation of the experienced phenomenon rather than a direct,
unmediated reflection of it. Language, no matter how it is employed, i.e. in the form of
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imagery, symbol, metaphor or parable, is always an ingredient in the phenomenon of a
religious experience. Thus as a means of communication, it is convincingly indispensable.13
Fourthly, the overemphasis on mystical experience overshadows the general religious
experience that may be equally intensive and significant. In our modern and post-modern
societies, prevalence of individualistic spirituality and the wide spread of “everyday religion”
should alert us to the importance of being more inclusive in dealing with the subject of
religious experience.14
Disagreements between the essentialists and their detractors, be they called ritualists,
psycho-linguists, or contextualists, bespeaks the complexity of religious experience as a
subject in the study of religion. The debates, not necessarily conflictive or irreconcilable, do
not nullify its meaningfulness for our further discussions and arguments. On the contrary,
they have sharpened our sensitivities to the intricate issues that we are likely to encounter
during our study. Notwithstanding their theoretical weaknesses, James and like-minded
scholars do contribute a great deal to the understanding and development of the subject. Their
essentialist conviction has at least enabled us to regard it as valid and comparable from
different cultural and religious perspectives. In particular, James’ delineation of a core
experience, based on empirical studies, has opened up avenues for further scientific
explorations in fields such as cultural psychology and neurobiology.15 On the other hand,
their opponents’ challenges remind us that the study of religious experience cannot proceed
with an uncritical, universalist presupposition. Rather, it should seriously take into account
the concrete situations where different people live different cultural and religious lives. This
consideration of contextual specificity is especially pertinent in relation to our survey of
religious experience in contemporary Taiwan.
Approaches to Religious Experience
Religious experience as a subject covers a vast range of phenomena in different religious
9

traditions and societies. How to approach it, therefore, has posed a great challenge to scholars
of religion.16 The task has something to do with how one perceives it along with one’s
premise or particular concern. R. C. Zaehner classified mystical experiences into three types:
pan-en-henism, pantheism, and theism. Although his study included materials from
Christianity, Islam, Hinduism, Buddhism, mescalin experiments, and psychology, his
approach was confined to Christian theological presupposition.17 For all its obvious
unsuitability in our modern pluralistic world, this Christian bias has still been maintained by
some in recent years.18 Peter Donovan developed great interest in James’ theory on
mysticism and classified human religious experiences into mystical, paranormal, charismatic,
and regenerative types.19 Here he showed a reductionist tendency by equating religious
experience with mystical experience. His typological considerations leaned heavily toward
the extraordinary or even the uncanny that are scant in our common lives. One thus wonders
if it sufficiently corresponds to the diverse manifestations of religious experiences that we
intend to comprehend and explicate. In contrast, Hendrik M Vroom’s typology is more
innovative. He called experiences that are “ineffable” and metaphysical in nature
“experiences of transcendence.” He designated experiences related to historical developments
or contexts of religious traditions as “historical experiences” and the fundamental and
universal human experiences that can be interpreted by religious perspectives as “basic
experiences”.20 His effort thus lay in covering as many levels of human experiences as
possible, including the transcendental, the historical, and the existential. As the reader will
see, the religious experience we endeavor to capture in our REST is meant to be broad and
inclusive, in view of the variegated and syncretic religious or cultural context of the
Taiwanese society. Although we did not directly adopt Vroom’s terminologies, his insights
offered us heuristic points of reference.
In addition to considering how to approach religious experiences, another difficult but
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related task has been how to gather and gauge them. Since Schleiermacher, most scholars in
the essentialist camp have used philosophical or theological deliberations to interpret
religious experiences. They seldom resorted to empirical data to verify their conclusions.
James might have taken a deep interest in philosophical exploration of religious experiences,
his training in psychology enabled him to approach the subject with factual observations.
This empirical legacy has not become the mainstream in the field of religious studies but has
continued until this day when measures of various kinds have been formulated to present new
findings.21 For example, Thomas and Cooper (1978) questioned the report that about a third
of American adults had had mystical experiences. By the careful design of a questionnaire
used to interview 302 young adults, they found that only 5 percent could be called “mystical”
whereas many others should belong to “a psychic or conventional religious nature.”22 Further,
quite a few scholars have paid close attention to the relationship between the daily spiritual
experiences (DSE) and individuals’ physical and mental health. Kallstein and Tower
conducted a survey of 87 residents at the Hebrew Home for the Aged at Riverside and of 410
subjects who participated in the community study by employing the Daily Spiritual
Experiences Scale (DSES) that contains 16 itemized questions. Through complex factor
analyses, their findings revealed that the DSE was “correlated with less psychopathology,
more close relationships, and better self-rated heath.”23 In a similar vein, Underwood and
Teresi tested the validity and reliability of DSES by examining samples culled from different
sources. They confirmed that this measurement did contribute to our understanding of how
DSE could positively influence people’s emotions, behaviors, and health.24
The aforementioned empirical studies demonstrated obviously greater objectivity and
precision. The weaknesses, however, lie in the fact that these empirical approaches have been
applied only to focused groups and at a relatively small scale. In order to make our research
objective, inclusive, and comparable, we opted for a general survey that could be conducted
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nationwide. This type of a large scale survey based on random sampling was not
unprecedented in Taiwan. A group of Taiwanese social scientists have been engaged in the
Taiwan Social Change Survey (TSCS) since 1984. As of 2010, the TSCS has been conducted
19 times, covering a wide range of subjects such as family, education, social classes and their
interactions, political culture, election behavior, media, cultural values, and religion.25
“Religion” in this list is highly significant. The TSCS has in 1994, 1999, 2004, and 2009
covered Taiwanese people’s religious beliefs, belonging, and behavior. Some of the questions
used in TSCS helped us formulate our own questions. The data accumulated thus far could
provide us with useful patterns adequate for long-term observation. They also serve as an
important object for the REST to compare with. Moreover, some other internationally
renowned and relevant surveys, notably the General Social Survey (GSS),26 East Asia Social
Survey (EASS),27 and International Social Survey Program (ISSP),28 have rich data. We, in
this connection, could link the REST to this general network of survey data for broader
comparative purposes.
Sir Alister Hardy and the RERC
Sir Alister Hardy was another unique scholar who studied religious experience. His
exploration of this important subject has directly or indirectly contributed to the shaping of
this book. Hardy, a marine biologist, was a natural scientist by training. An advocate of
Darwinism, he believed in human evolution, but unlike many of his peers, he rejected
scientific materialism. He opposed the reductionist theories that deny or explain away human
religiosity. With the conviction that humans are religious and have a “spiritual side of life,”
he began his research project that intended to combine mind and matter.29 He established the
Religious Experience Research Unit at Oxford in 1969 and, through public advertisements,
asked the general public to send in personal accounts of their religious experiences. “The
Hardy Question” was:
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Have you ever been aware of or influenced by a presence or power, whether you call it
God or not, which is different from your everyday self?30
In the following ten years, the Unit had received 3000 narrative reports.
What interests us is that Hardy’s belief in the transcendent in relation to human “inner
sense of spirituality”31 tallies well with the essentialist assumption that the sacred or the
divine as well as human religiousness exist universally. This conviction urged him to
investigate religious experiences of ordinary people beyond the confines of institutionalized
religions. He proceeded methodically. In a way parallel to James’s approach, he collected and
analyzed those narratives, in an attempt to be empirical and evidential. He created an
operational framework which included such major interpretive categories as antecedents of
experience, modes of experience, contents of experience, interpretations of experience, and
consequences of experience. These categories in turn subsumed 92 kinds of more detailed
themes or items.32 He provided the basis on which scholars could begin comparative studies
of religious experiences and could proceed scientifically. Yao and Badham acknowledged
their indebtedness to Hardy’s pioneering work.33 Our REST, too, to a great extent, followed
his guidelines to design the questionnaire, as clarified by the following explanations.
The Religious Experience Research Unit was later moved to the University of Wales,
Lampeter (now, after merging of campuses, called Trinity Saint David). It has been since then
actively operating, supported by the Alister Hardy Society and working closely with the
faculty of theology and religion of that university. More importantly, the RERC has continued
to receive reports on religious experiences from different parts of the Western world, with the
accumulated number of reports exceeding 6000 accounts.34 What is relevant to the REST in
this regard is that among the 121 questions we worked out for our survey, question no. 59 is
an open-ended one. It asks the interviewees to try to describe the mysterious or extraordinary
experience that they have felt most deeply. As a result we have collected narrations of
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different varieties of religious experiences owed to different personal, cultural, religious and
social factors; they constitute handy data for further comparisons with those accrued at the
RERC. Chapter 9 of this book elaborates responses to question no. 59 and elucidate their
significance by taking the RERC collection into perspective.
The REST Project
The theories brought forth by James and Hardy as well as the research works they
triggered have set up experimental examples for later scholars of religion to follow. These
predecessors, however, conceived their proposals and conducted their researches in the
Judaeo-Christian tradition and in the Western linguistic world. If they assert that religious
nature is inborn in humans and religious experiences are ubiquitous, are their models
applicable in the non-Judaeo-Christian, non-Western-language-speaking societies like Asian
countries? Yao and Badham raised a similar type of question and launched a contrastive
research in China.35 They carefully designed their questionnaire, entitled “Religious
Experience among the Han Chinese” (REHC), that comprises 145 indigenized questions. In
addition to the part of Personal Details, the major sections of this questionnaire are Power,
New Views of Life, Dreams, Mysterious Feelings, Mysterious Events, One Body, and Others,
which are elaborations of the Hardy Question. These are supplemented by two more sections,
Conception and Behavior and Ideas and Beliefs.36 In totality they are meant to be as
phenomenologically comprehensive as possible to capture the diverse manifestations of Han
Chinese people’s religious experiences. The research group then dispatched 110 field workers
to 10 sites, including urban and rural areas, and interviewed designated local residents. They
collected 3196 valid responses. After analyses of these hard-won data, they confirmed that
religiosity was still deep-rooted among Han Chinese, a reaffirmation of the essentialist theory.
But the Chinese religiosity has been revealed to have distinct features, such as syncretic
attitude toward Confucianism, Buddhism and Daoism, inveterate belief in the Will of Heaven,
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popularity of local deities, and prevalence of Marxist atheism, all of which have been shaped
by Chinese cultural and political realities.37
We found that the survey in China was extremely useful and academically significant
from a comparative perspective. Taiwan and China, separated from each other by a political
divide for about six decades, have developed into two different societies. Yet with regard to
ethnic, cultural, and religious configurations, they still share many similarities. If Yao and
Badham have proved that China and Britain were comparable in the context of religious
experiences, we believed this could be extended to the case of Taiwan. We, therefore,
submitted our research proposal to the National Science Council (NSC) in Taiwan and
obtained its three-year grant support. We first made tremendous efforts in designing an
appropriate questionnaire based on the latest version of the REHC, judiciously deliberating
on the suitability of the meaning and wording of each question if used in the Taiwanese
context. Consulting the serial TSCS versions as well, we came up with the REST that
comprises 121 questions in eight sections, with the major ones generally corresponding to the
REHC.
At the same time, we felt that the survey in China suffered a drawback. Due to the vast
geographical and demographical distributions as well as the difficulty of official coordination,
interviewers of the REHC were compelled to be selective and focused. This fortunately did
not happen to our REST. In close cooperation with the Center for Survey Research (CSR) and
Academia Sinica, and with assistance from the Ministry of the Interior, we were able to
access the household registry information about Taiwan’s residents. We thus adopted the
method of random sampling for our research the detailed description of which is explicated in
Chapter One. We thereupon recruited 100 interviewers, most of whom have been professional
investigators working for the CSR, and after re-training them for our particular survey
purposes, sent them to work in the field. Through an intensive interview process over four
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months under structured supervision, we eventually collected 1714 valid responses and coded
them with the SPSS software.
The data contained in the REST are rich in information. Scholars can use them to
explore interesting topics by employing different variables for analysis. They are particularly
useful for comparative study of religious experiences across cultures, traditions, and countries.
For instance, our statistics indicate that the percentage of religious population in Taiwan is
very high (84.1 %), and this level has remained relatively stable since 1994, when the TSCS
data was already available. This figure is closer to that in Britain (76.8 %), but it exhibits a
sharp contrast to the figure of 8.7 % for China.38 Obvious contrasts also exist between
Taiwan and China in terms of believers of folk religion (38.3 % in Taiwan; 9.8 % in China)
and belief in the power of fengshui (71.1 % in Taiwan; 30.5 % in China). People in Taiwan
chose “Good deeds will be rewarded; we must do good to merit future rewards” whereas
people in China considered one’s “fortune/fate” to be the extraordinary power most deeply
felt. All these have provided important clues for our further investigation.
Format of the Book
The book consists of nine chapters written by eight authors. Except for Chapter One that
deals with methodological issues of the survey and Chapter Nine that focuses on the
open-ended narrative materials, the remaining seven chapters proceed according to the same
format for purposes of clarity and consistency. These chapters open with laying out some
narratives derived from question no. 59. Usually short but poignant, the quoted narratives
illustrate the extraordinary experiences of, and their meanings to, some believers of a
particular religion under discussion. The chapters then give general background information
regarding that religion, detailing its origins, evolution, and current characteristics. This
section is useful for readers who are not familiar with religions in Taiwan. It also provides the
appropriate cultural, historical, social, and political context in which survey statistics of a
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religion should be interpreted. After this individual chapters define the specified religion,
delineating its basic features by employing variables of age, education, and gender. They
proceed further to analyze survey data of religious experiences under the headings of power,
new insights of life, dreams, mystical feelings and visions, and religious concepts and
behaviors. In the final part, they discuss the influence of the particular religion on other
religions in Taiwan and, when relevant data are available from the REHC, make comparison
with the findings in China.
We hope that by this kind of systematic treatment, we have been able to present a more
or less coherent picture about religious experience in contemporary Taiwan. We are aware
that our analytical efforts have only scratched the surface of the relevant issues or even the
gathered data and our conclusions are at best tentative. We are, nonetheless, excited to share
what we have found with interested scholars of religion of the international community and
invite them to conduct further comparative studies. This extension of invitation and collective
participation, initiated by Yao and Badham, would definitely contribute to deeper
understanding of religious experience as an important subject in the study of religion from a
broader global perspective.
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Chapter 1 Conceptualization and Methodology of the Survey
Yi-jia Tsai and Ping-yin Kuan
Conceptual Considerations of Religious Experience
How “religious experience” constitutes a significant subject for the study of religion is
related to modern understanding and use of the term. According to its Latin root, experience
means “to go through” something to have a first person subjective appreciation. Religious
experience, therefore, denotes a direct contact with a reality that is considered sacred,
transcendent, mystical, religious or spiritual. Such an experience refers to a “total way of
reacting or being” and cannot be reduced to action, thought or belief, or emotions or feelings
1

Although the emphasis on the first-hand direct and subjective dimension of religious

experience is not a modern or recent understanding, delineation of the term as something
different from interpretation of institution and tradition, and the investigation of it from a
scientific perspective, are modern inventions.2 William James’s The Varieties of Religious
Experience has become a classic for the study of religious experience. In this work James
defines religious experience as “…the feelings, acts, and experiences of individual men in
their solitude, so far as they apprehend themselves to stand in relation to whatever they may
consider the divine.”3 James’s understanding of religious experience not only set the tone for
“psychologia perennis” (the perennial psychology)4 that migrates from the traditional
churched mysticism, but also launched contemporary empirical studies of religious
experience.5 In Varieties James proposes four characteristics common to all mystical
experiences: ineffability, noetic quality, transiency, and passivity. Although James’s
characterization of mystical experience has been criticized for carrying Protestant bias, it
nevertheless has opened a possibility for further comparative studies of religious experience.
As long as “religious experience” constitutes a subject for investigation, scholars shall
continue to confront conceptual issues such as definition, analytical framework, model for
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hypothesis, and theoretical formulations. Furthermore, since the term “religious experience”
has a modern Western root, when it is proposed as a subject for a comparative study of
religion, scholars’ analytical framework has to be culturally sensitive and aware of contextual
meanings of “religious experience” when it is applied to various cultures and religions.
Contemporary scholars agree that it is not fruitful to define religious experiences as
something sui generis with inherent characteristics. Whether an experience is deemed
religious depends upon the interpretation of the experience. It is finally judged by its
cultural-linguistic community.6 Hood et al. [2009] propose that it is better to address the
definitional issue in light of Wittgenstein’s notion of “family resemblance.” In other words,
scholars should try to identify family resemblance among experiences deemed religious, but
not by finding a single criterion shared by all of them.7 When discussing the unresolved
definitional issue of religious phenomena, Zinnbauer and Pargament suggest two approaches
to definition: substantive and functional. Substantive approach defines religion by its
substance, the sacred. Functional approach examines the purpose religiousness serves in an
individual’s life.8 Accordingly, when scholars attempt to explore the meaning of religious
experience within a specific tradition or culture, they can explore its substantial meaning by
examining the cultural understanding of the sacred or the transcendent, in other words, the
cultural “system of beliefs in a divine or superhuman power, and practices of worship or
other rituals directed towards such a power.”9 They can also explore its functional meaning
by examining the role religious experience plays in various facets of individual lives, such as
one’s social life, one’s physical and mental well being, and one’s confrontation of existential
issues within a specific tradition or culture. Although substantive and functional approaches
to definition focus on quite different aspects of religion, both are capable of offering us
valuable directions for comparative study of religious experience. In order to propose a
comprehensive framework for further analysis and comparative studies, these two approaches
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are considered in the following discussion of conceptual framework of the REST.
Conceptual Framework of the REST
In Varieties James has already pointed out the diversities of religious experience.
Following the Jamesian tradition of use of personal documents to understand religious
experience, Sir Alister Hardy devoted himself to collection and classification of religious
experience in his later life.10 Hardy solicited many voluntary reports of religious
experiences.11 He classified these experiences into 12 categories which include various
sensory or quasi-sensory experiences (visual, auditory, touch, and smell), extrasensory
perceptions, behavioral changes, cognitive or affective elements, development of experience,
dynamic patterns in experience, dream experiences, antecedents or “triggers’ of experience,
and consequences of experience. Although Hardy’s classification is “provisional,”12 its
comprehensiveness and amplitude still make it a good foundation for further comparative
study of religious experience. Based on Hardy’s classification, a conceptual framework of
religious experience is proposed as follows:
Figure 1.1 Conceptual Framework of Religious Experience (RE)
Antecedents or triggers of RE
↓
RE
Modes of RE (sensory,
Objects or contents of RE Interpretation of RE
quasi-sensory,
(superhuman or spiritual
(salvational, miraculous,
extra-sensory, and dream, power, the sacred, the
guiding, comforting,
etc.)
transcendent, the divine
healing, and sanctioning,
being and sudden insight
etc.)
into the meaning of life,
etc.)
↓
Consequences
(Cognitive and affective elements: sense of security, joy, hope, fear and horror, etc.;
positive or constructive effect; negative or destructive effect.)
This analytical framework is based on a temporal structure (prior-during-after) of experience.
Antecedents or triggers of religious experience constitute the prior part. It can be the context
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or the specific circumstances of experience. It can also be triggers that cause occurrence of
the experience. “Religious experience” here refers to the experience of encountering alterity
deemed religious, mystical, transcendental, extraordinary or anomalous. It can be further
analyzed into three categories: modes, objects or contents, and interpretations. This part of
“religious experience” belongs to experients’ substantive understanding. As to the functional
dimension of religious experience that denotes the effects on lives of experients, it is
categorized as consequences of religious experience.
According to our conceptual framework, the questionnaire of REST that is directly
related to religious experience is divided into four sections: Power, Insight of Life, Dreams
and Mysterious Feelings and Visions. “Power” and “Insight of Life” refer to objects or
contents of religious experience. Power concerns experiences of extraordinary powers that
are beyond human control; for example, those originating from ancestors, karma, fate, deities,
and ghosts, etc. Insight of Life is about experiences of acquiring a sudden insight or a new
understanding of or feeling for life; for example, “nothing is permanent in life,” “good deeds
will be rewarded,” “God arranges everything,” etc. “Dreams” and “Mysterious Feelings and
Visions” represent various modes of religious experiences. Dream is about experiences of
dream felt to be real or extraordinary, such as dreaming about divine sprits, ancestors, dead
relatives, and other extraordinary things. “Mysterious Feelings and Visions” refers to specific
mystical or extraordinary experiences.
The conceptual framework of religious experience emphasizes the subjective and
phenomenological dimensions of the experience. Based on this understanding, we further
explore how this experience is related to other dimensions, such as demographic factors and
the experients’ religious affiliations that might be relevant to its occurrence. The reciprocal
influence of religious experience and the relevant factors are presented in the following
diagram.
22

Figure 1.2 Analytical Framework
Demographical, socio-economic, and personal
↑
↓
Religious Experience
↑
↓
Religious conceptions, beliefs, practices, and behavior
Methodology: Considerations of the REST
Questionnaire Design
Based on the aforementioned conceptual and analytical framework, we developed a
questionnaire to survey the variety of religious experiences of citizens in the contemporary
Taiwan society. For comparability, the questionnaire design followed rather closely Yao and
Badham’s survey questionnaire (the Chinese version) of religious experience in contemporary
China in 2005, though changes were made where necessary. Though the majority of
Taiwanese people continue share the cultural heritage of Han Chinese, the colonial rule of the
Japanese (1895-1945) and the long political separation of Taiwan from China after World
War II have made the cultural and religious scene of Taiwan quite different from that of
China. Unlike China where the role of religion had been severely limited in daily life after
1949 (Yao and Badham, 2007), religious freedom in Taiwan has generally been respected by
the government and religions have always been a vibrant part of Taiwan’s everyday life.
Hence, the final version of the questionnaire was shaped to adapt to the unique historical and
cultural development of the Taiwanese society. For instance, the Chinese version of the
questionnaire did not inquire explicitly about experiences of the supernatural or spiritual
power of many important folk religions practiced in Taiwan as well as in China. In this case,
the REST version of the questionnaire expands the list of extraordinary powers that may have
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been experienced by major religious groups in Taiwan. Moreover, since the REST survey was
carried out at almost the same time when the Taiwan Social Change Survey (TSCS) of
religion was conducted in 2009,13 the REST research team decided to incorporate some of
the questions used by the TSCS in 1994, 1999, and 2004 for reliability checking.
The final version of the REST questionnaire is composed of eight sections, in addition to
the front page, meant for recording the location of the interview and other basic information,
and the back pages for recording detailed information regarding the starting time and the
ending time of the interview, various contextual and processual conditions of the interview,
interviewer’s assessment of the quality of the interview, and the supervisor’s evaluation of the
quality of the interview (Please see Appendix I for the Questionnaire). The 8 sections are
shown in Table 1.1.
Table 1.1 Basic sections of the questionnaire
Section
I
Personal Details

II
III
IV
V

R. E.* I: Power
R. E. II: Views of Life
R. E. III: Dreams
R. E. IV: Mysterious
Feelings and Visions

VI

Conception and
Behavior

VII

Ideas and Beliefs

Content
Questions concerning demographic and
socio-economic profile, including interviewee’s
gender, birth year, marital status, education, and
educational background of parents.
In these sections, questions related to religious
experiences essentially follow Yao and Badham’s
(2005) design. Religious experiences are classified
into four parts: experiencing a supernatural or
spiritual power; a sudden insight into the meaning
of life or way of life; religious experience in
dreams; and mysterious feelings and visions.
Religious conceptions include those of gods, spirits,
and ghosts, the existence of soul, ancestor worship,
fengshui, and qi, etc. Religious practices include
prayer, worship and display of gods or deities,
frequency of performing prayer and worship,
donations to religious groups, engaging in reading
religious publications or listening to religious
programs, etc. This section also includes questions
regarding social or political attitudes that may be
related to religious conception or behavior, such as
attitudes towards raising children, old age, abortion,
premarital sex, relationship between religion and
politics, etc.
In this section, questions refer to current and past
religious affiliations, degree of religiousness, and
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VIII More Personal Details

social environments that support or hinder
interviewee’s religious faith, etc.
More questions about interviewee’s personal
experiences in stressful life events, family
composition, occupation, spouse’s occupation, and
family income, etc.

*R. E.: Religious Experience
In terms of the analytical framework explicated earlier (Figure 1.2) and similar to Yao
and Badham’s questionnaire design (2005), questions of the REST can be categorized into
three groups. The first consists of questions concerning interviewee’s personal, family and
friendship information. The second is about different types of religious experiences and their
consequences. In this group, the Chinese version has seven types of religious experiences
(Yao and Badham, 2007): power, new views of life, dreams, mysterious feelings, mysterious
events, one body, and others. The REST version essentially keeps the first three types but
combines the other four types of religious experiences into mysterious feelings and visions.
The third group is religious conceptions, beliefs, ideas, and behaviors.
The process of finalizing the REST questionnaire followed the standard protocol of
survey research. During the stage of designing and revising the questionnaire, the REST
research team consulted several experienced researchers in various fields related to religious
experiences, including sociology, psychology, anthropology, and philosophy. Revision of
earlier versions of the REST questionnaire was also assisted by several rounds of focus-group
interviews and cognitive interviews. A survey pretest was carried out in June 2009. The
pretest successfully gathered 108 cases drawn from various parts of Taiwan. The result of the
pretest further helped the research team finalize the revision of the questionnaire for the
formal survey, which began in September 2009 and ended in January 2010.
Sampling Design
Sampling work of the REST was conducted with assistance of the Center for Survey
Research (CSR), Academia Sinica. Its procedure followed the sampling design adhered to by
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the Taiwan Social Change Survey (Chang and Liao, 2008). The REST interviewees were
selected by stratified random sampling. The sampling frame was island-wide and comprised a
stratified probability sample of adults (18 years and above). It was based on household
registration records and was followed by a three-stage sampling with probability
proportionate to size (pps). Based on several indicators of the degree of socioeconomic
development, 358 CSR stratified cities and townships in Taiwan were divided into seven
sampling strata. These indicators of socioeconomic development were density of population,
percentage of college graduates in the population aged 15 and above, percentage of
population aged 65 and above, percentage of population aged 15 to 64, percentage of those
employed in industrial sectors, and percentage of those employed in commercial sectors.
These seven sampling strata were labeled as core cities, regular cities, newly emerged
townships, townships of traditional industries, regular townships, aged townships and remote
townships. Since the number of households in the stratum of remote township is rather small,
this stratum is combined with that of aged townships to facilitate the actual sampling work.
The number of primary sampling units, which were cities and townships, in each sampling
stratum, was determined by the proportion of population aged 18 or above. In turn, villages
and districts were selected randomly on the basis of pps in each primary sampling unit.
Within each village or district, eligible respondents were then selected randomly.
The targeted sample size of the REST was 2,000. In order to compensate for sampled
individuals who could not be reached due to various reasons or who refused to be interviewed,
the actual size sampled for the survey was inflated by a factor of 2 to 3 depending on
response rates of individual towns or cities in the past three TSCS surveys. For the REST
survey, the actual size sampled from the sampling frame was 4,488 individuals residing in 38
towns and cities all over Taiwan.14 After a period of about four months, the survey was
concluded and the final completed sample size was 1,714. Detailed information about the
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sampling stratum, locations and sample size in different towns and cities are listed in Table
1.2.
It can be seen in the last column of Table 1.2 that only 7 primary sampling units have
completed sample sizes of less than 70 % of the targeted sample size. There are 8 primary
sampling units where the targeted sample sizes were exceeded. Overall, the mean of all
sample sizes as percent of targeted sample size is 85.6 and the median is 88.2. The minimum
percentage is 25.9 % and the maximum is 133.3 %.
The completed cases include 49.1 % male respondents and the mean age of respondents
is 48.6 years. Gender and age distribution of the intended sample and the actually completed
sample were the same.
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Core cities

Table 1.2 REST sampling stratum, locations, and sample sizes in different towns and
cities
%
SamTargetActual
Comp- Comppling
ed
Inflasize
leted
leted/
strasample tion
samsample Targettum
Location
size
factor
pled
size
ed
Songshan District,
56
2.8
156
27
48.2
Taipei City
Banqiao,
56
2.6
146
43
76.8
Taipei County
Sanchong,
56
2.7
152
38
67.9
Taipei County
Zhonghe,
56
2.9
162
53
94.6
Taipei County
Yonghe,
56
3.0
168
41
73.2
Taipei County
North District,
56
2.8
156
40
71.4
Taichung City
East District, Tainan
56
2.3
128
62
110.7
City
Sanmin District,
56
2.5
140
50
89.3
Kaohsiung City
Wenshan District,
52
2.8
146
30
57.7
Taipei City
Nankang District,
52
2.7
140
52
100.0
Taipei City
Beitou District,
52
2.9
150
19
36.5
Taipei City
Xindian,
52
2.6
136
34
65.4
Taipei County
Xizhi,
52
2.9
150
47
90.4
Taipei County
Luodong,
52
2.4
124
49
94.2
Yilan County
Taoyuan,
52
2.6
136
42
80.8
Taoyuan County
East District,
52
2.4
124
31
59.6
Hsinchu City
South District,
52
1.9
98
47
90.4
Tainan City
Pingdong,
52
1.8
94
41
78.8
Pingdong County
Qidu District,
54
2.5
136
14
25.9
Keelung City
Zongli,
54
1.8
98
45
83.3
Taoyuan County
Pingzhen,
54
1.7
92
54
100.0
Taoyuan County
Fengyuan,
54
1.9
102
41
75.9
Taichung County
Dajia,
54
1.9
102
52
96.3
Taichung County
Longjing,
54
1.9
102
40
74.1
Taichung County
Regular cities
Newly emerged townships
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Sampling
stratum

Townships traditional
industrial
Regular townships Aged townships &
remote townships

Location
Taiping,
Taichung County
Xiaogang District,
Kaohsiung City
Daliao,
Kaohsiung County
Qiaotou,
Kaohsiung County
Hukou,
Hsinchu County
Toufen,
Miaoli County
Xigang,
Tainan County
Shanhua,
Tainan County
Beidou,
Changhua County
Zongpu,
Chiayi County
Wandan,
Pingtung County
Shoufeng,
Hualian County

Targeted
sample
size

Inflation
factor

Actual
size
sampled

Completed
sample
size

%
Completed/
Targeted

54

2.0

108

47

87.0

54

2.5

136

72

133.3

54

2.5

136

58

107.4

54

2.3

124

61

113.0

40

1.9

76

28

70.0

40

1.9

76

30

75.0

40

1.4

56

40

100.0

40

1.5

60

42

105.0

60

1.5

90

48

80.0

60

1.6

96

60

100.0

60

1.7

102

79

131.7

60

2.5

150

64

106.7

Fengyuan,
Changhua County

46

1.5

70

48

104.3

Lucao,
Chiayi County

46

1.5

70

45

97.8

Total

2,000

4,488

29

1,714

In the completed sample, however, proportion of the age group 60 and above is higher by 9
percentage points while the proportion of age group 29 and below is lower by 7 percentage
points compared with the intended sample. This deviation in age distribution is not
unexpected since it is easier to reach out to older people than youngsters in a large-scale
face-to-face interview survey like the REST. According to the Educational Statistics of the
Ministry of Education (2010), about 64 % of population aged 15 and above has senior high or
below education in Taiwan. The percentage of senior high or below education in the REST
sample is also around 64 %. All things considered, the REST sample is reasonably
representative of the adult population in Taiwan.
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in December 2008 in terms of gender and age distribution (see
http://sowf.moi.gov.tw/stat/month/elist.htm).
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Chapter 2 Folk Religion and Religious Experience in Taiwan
Ming-Hua Yu
“In August 2009, I was almost hit by a car head-on while walking across the street. However,
because I was wearing a Guanyin Bodhisattva image, the car stopped just an inch in front of
me. It was as if I had stopped the car with my hands. I knew it was the Bodhisattva who
saved me in the nick of time.” (no. 13541)
“Once while I was at home, I suddenly became possessed by the spirit of Lord Tiger (虎爺).
After that, I became a medium for Lord Tiger.” (no. 17105)
“I volunteered to help a Christian university raise money for comatose patients. I really
experienced the goodness of human nature when I saw how many people were doing
whatever they could to help strangers.” (no. 13625)
“After seven years of marriage, my younger brother and his wife still had no child. So they
asked a medium to do a “changing of flowers” ritual as part of their prayer for a child. Not
long afterwards, my sister-in-law did have a child. It was miraculous.” (no. 16202)
“After my father, mother, and two sisters passed away, I often thought how short life is and
how people have such superficial ties with each other. I suddenly felt like I needed to live life
to its fullest and cherish the time I had had with my family. I have five family members. My
father died when he was 39 years old, my mother died at 59, my elder sister died at the age of
49 years and my second sister died when she was 39 years old. It seems they were not able to
escape from the gate of number “9”. I am past 39 already and now I have to face the next “9”
optimistically and treasure the years I have stayed with my family.” (no. 16223)
“If you cultivate yourself, your bodily organs will function normally, your energies will be in
harmony, and the culmination of essence, energy, and spirit will generate breath. This in turn
nourishes the embryo, which becomes the infant, and is tempered into the true way.” (no.
10401; This interviewee is a member of the clergy)
“After my father had passed away, I felt an evil influence during the religious ceremony held
for him. My body suddenly felt very heavy. It was an uncomfortable feeling. Later, I simply
went to the Guniang Temple (姑娘廟) in Xinzhuang and paid one hundred yuan to have the
situation taken care of.” (no. 10954, a Buddhist)
“I dreamt that Guanyin Bodhisattva visited me and told me: Your surgery will be a success.
Do not worry.” (no. 13502, no religious affiliation)
Introduction
Religion in general is difficult to define, and it is more so in the case of folk religion. Yet,
folk religion receives much less attention than other religions. For example, a survey of
religious activity, the report of which was issued in 2009 by the Ministry of the Interior (內政
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部), folk religion was not included.1 In addition, among the twenty-seven religions listed by
the Department of Civil Affairs (民政司), folk religion is nowhere to be found.2 However,
the results of this Religious Experience Survey in Taiwan (REST) show that 38.39 % of
respondents are believers of folk religion, the proportion being far greater than 18.61 % for
Buddhism and 13.13 % for Daoism.3 Though it is not recognized as a religion officially,
there is no doubt that folk religion has the greatest number of adherents in Taiwan among all
religions.
Taiwanese folk religion is very syncretistic. Very often it is difficult to differentiate it
from Buddhism, Daoism, Confucianism, and even Protestantism. For example, in case no.
13541, the believer thought he was protected by the deity of Buddhism, and in case no. 10401,
the believer’s conception was full of Daoist ideas. The believer in case no. 13625 was moved
by Christianity to feel the goodness of human nature. From the above narratives of religious
experiences, we can understand that there are many different genres of religious experiences
felt by folk religion believers. The fusion of folk religion with other religions began during
the era of the Han Dynasty when the Chen-Wei (讖緯, apocryphal texts) and the Daoist rites
prevailed. In Tang Dynasty, although the author of “Restoration of the True Way” (原道),
Han Yu (韓愈, 768-824 CE), criticized the chaos of Buddhism and Daoism and their
influence on Confucian thoughts, his writings reflected the interpenetration of these three
religions or sects too.4 After Six-Dynasties (六朝), and Emperor Wu of the Liang Dynasty
(梁武帝), influence of political power on religion exacerbated. For instance, in the Tang
Dynasty, especially beginning with Empress Wu Zetian (武則天), Buddhism was promoted
by the Royals, and Daoism was viewed as the National Religion as several Emperors’
converted in the Song Dynasty.5 These events have raised the issues of “approved
deities”(official worship, 正祀), “illicit shrines” (unofficial worship, 淫祀) and
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“standardization” (標準化) for studies of folk religion.6
The syncretic character of folk religion reached a peak at the middle of the Ming
Dynasty period. By the end of the Ming dynasty in the seventeenth century, folk religion,
under the influence of the Three-in-One Sect (三一教), had formed itself into a complex
entity by mingling with Confucianism, Buddhism, and Daoism.7 This syncretic feature has
persisted through the Qing Dynasty, and is conspicuous even now, as is evident from the
results of the REST.8 For example, in response to the open-ended question no. 59, it was
common for followers of folk religion to make statements such as “I am comforted by the
guidance and blessings of the Buddha and the gods”, “Health will improve with the blessing
of Buddha-Bodhisattva”, and “You must pay attention to the divine guidance of
Buddha-Bodhisattva”9 Some folk religion adherents have used Daoist concepts like “keeping
energies in harmony and culminating the three flowers”, and some have even used Protestant
terms like “praying, singing hymns, being baptized, and overflowing with joy.” As mentioned
in case no. 10954, Buddhists may also go to the Guniang Temple to perform folk religion
rituals for getting rid of an evil presence or seeking answers to a question from the gods.
Even people with no religious affiliation still worship ancestors, use magic talismans, or
dream of Bodhisattva. These cases reflect the diversity of folk religion and it is hard to
demarcate them from other religions.
There is a high level of compatibility between folk religion and other religions in Taiwan
because they share many common elements. According to religious experiences described by
folk religion adherents, they are influenced by deities such as Mazu, Guan Gong, His Royal
Highness, Buddha, Bodhisattva, Guanyin, and the Living Buddha Ji, in addition to ancestral
spirits and ghosts. Most of their religious experiences involved possession by spirits,
nightmares (鬼壓床, pressed by ghosts), ghost encounters, divine blessings, and the idea of
past lives and destiny. In religious experiences of folk religion believers, one sees close
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interactions between humans and gods and ghosts. However, people treat the gods like
benevolent elders and have warm feelings towards them, whereas they regard ghosts as
strangers or sometimes as hostile forces to be either expelled or expiated.10 This shows how
folk religion is closely connected with daily lives of its believers. Rites of passage, New
Year's customs, ancestor worship, and beliefs in magic are all parts of folk religion.11
Some scholars have tried to delineate the defining characteristics of Taiwanese folk
religion. They have observed that the gods of folk religion, originally humans, became gods
mostly after earning merits during their lifetimes and that many of the gods overlap with
deities of the three religions of Confucianism, Buddhism, and Daoism. But being opposed to
institutionalized religions, folk religion has no clergy. It does not have fixed scriptures (or
canons), nor does it have any uniform rites for the initiate. All these characteristics make it
difficult to accurately count the actual number of folk religion believers.12 In this chapter, we
present the many faces of folk religion based on religious beliefs, religious experiences, and
religious practices described by respondents of the REST.
Historical Background
The sources of folk religion stem from everyday lives of the people. People feel fear
when they encounter mysterious or inexplicable things in life. They then pay reverence to
them in the hope of finding peace. Over time, these phenomena have turned into various
beliefs about life which, even up to the present day, remain entrenched in our modern society
just as they did in the past. To provide an anecdotal example, on the thirtieth day of the
seventh lunar month, the day when the “ghost portal closes” (鬼門關), someone saw ghostly
images flittering about late in the night. After this person called the police, they found out that
it was a local folk performance troupe, Bajiajiang (八家將, eight guide-generals), practicing
for a religious ceremony.13 A similar scene was described in the topmost-nine line of the
“Kui” hexagram (睽卦) in the I Ching (易經), an ancient Chinese classic produced more than
35

2,500 years ago: “(In the subject of the third line, he seems to) see a pig bearing on its back a
load of mud, (or fancies) there is a carriage full of ghosts. He first bends his bow against him,
and afterwards unbends it, (for he discovers) that he is not an assailant to injure, but a near
relative. Going forward, he shall meet with (genial) rain, and there will be good fortune.” (睽
孤，見豕負塗，載鬼一車。先張之弧，後說之弧。匪寇婚媾，往遇雨則吉。)14 Similar to
the news about “Bajiajiang” mentioned earlier, this is an example of the state of fear that
occurs when one faces mysterious circumstances. This story describes how someone saw a
strange scene when it was raining and thought he had met ghosts, thought it was actually a
misunderstanding and an illusion. For the author of I Ching, this incident became the
explanation of the divine and it became a part of folk culture.
These types of fears were very prominent and frequent among Chinese who crossed the
Taiwan Strait in the seventeenth century to begin a new life. They faced extreme hardships
during and after immigration and had to make pioneering efforts to overcome natural
disasters and adapt to new environments. Also, there were casualties caused by conflicts
between clans or ethnicities. In order to console those who were wrongfully killed, people
developed the custom of paying respect to ghosts.15 By observing the histories of temples
built during the late seventeenth century, such as Xingji Temple (興濟宮), dedicated to the
Great Emperor Protecting Life (保生大帝), Zongguan Temple (總管宮), dedicated to the
Boat God, and Cisheng Temple (慈生宮), dedicated to Mazu and the neighborhood gods, one
can see that they were constructed out of grave concern of the early immigrants to Taiwan
about the dead and the unknown world. In addition to spiritual support, these temples also
met the needs of people’s daily lives.16 During the Qing Dynasty, the number of immigrants
relocating in Taiwan increased, and with them they brought the gods they revered from their
homelands. A survey in 1915 showed that the main gods being venerated in temples in
Taiwan were the neighborhood gods, His Royal Highness, Mazu, Guanyin, Guan Gong, King
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of the Three Mountains, Great Emperor Protecting Life, the Three Lord Emperors of the
Three Realms (三官大帝), and Sage King Who Founded Zhangzhou (開漳聖王).17 In 1922,
the Japanese colonial government cracked down on religious activities in Taiwan because of
the Xilaian shijian (西來庵事件) that had happened in 1915 and issued the “Regulations
Governing Religious Sites” (《教務所說教所寺廟設立廢合處理辦法》). They closed down
folk religion temples or merged them with Buddhist temples.18 In 1937, the Taiwan
Governor-General Office began to promote the campaign for Japanization in which all
Taiwanese temples and gods were abolished and religious icons were removed and burned.
Only the gods of Shinto, Buddhism, and Confucianism were allowed to remain, and the
temple styles had to be remodeled to meet the Japanese standards.19
After the Chinese Nationalist government retreated to Taiwan in 1949, prohibitions on
activities of Taiwanese folk religion were no longer enforced. But promotion of folk customs
or beliefs was not encouraged either. After the lifting of martial law on 15 July 1987, the
government changed its attitude and began to ask religious groups to get more involved in
social services and cultural activities. This improved the low-esteemed image that the public
had once held for folk religion and made people view its activities from a more positive
perspective. Activities like the Mazu temple tour, pilgrimages, Ghost Festival, the qianggu
(pole climbing, 搶孤), and the kejiao (ceremony, 科醮) not only attracted followers of folk
religion to participate in them, but also built a Taiwanese religious culture imbued with local
characteristics.
Basic Features of Taiwanese Folk Religion
According to the results of the REST, the most common object folk religion adherents
worship is ancestors (32.4 %), followed by Bodhisattvas or Arhats (14.6 %), neighborhood
gods (14.1 %), Mazu (13.4 %), His Royal Highness (3.5 %), Guan Gong (3.3 %), Buddha
(2.9 %), Living Buddha Ji (0.9 %), and Third Prince (0.9 %); “other gods” ranked fifth,
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accounting for 8.5 % of the folk religion believers. However, further analysis showed that
though the variety of answers reflected the diversity of folk religion, one has to be careful in
reading these percentages. For example, when asked in question no. 63: “Have you
worshipped or prayed to any of the following gods?”, folk religious respondents gave a wide
range of answers; 5 % of them said they worshipped the Lord/God, Jesus, or Saint Maria.
This shows the diversity of the folk religion(s).
In terms of religious behavior, most folk religion adherents have not gone through an
initiation rite (84 %); only 13.2 % had explicitly joined a religious group. Of the latter, most
belong to Buddhist religious groups (51 %). Among them, the Tzu Chi Relief Organization
(慈濟功德會) is the most popular (68 %). Of those who participate in religious groups, 39.4
% are associated with folk deities. A large proportion of them have connections with Mazu
(58.5 %), followed by His Royal Highness (22 %). A small percentage admitted to having
relations with I-Kuan Tao (6.7 %) or other Daoist sects (2.9 %). In addition, 66.9 % of folk
religion adherents have donated money at one time or another, with the most common
recipient of donations being folk religion groups (49.2 %), followed by Buddhist (19 %) and
Daoist (15.3 %) groups. It seems that from the point of view of folk religion adherents, their
religious behavior is more in alignment with that of Buddhism, as opposed to the
conventional wisdom that sees them to have more in common with Daoism. Large numbers
of adherents of folk religion have the same activities as the Buddhists.20
In terms of personal backgrounds, most folk religion adherents live in emerging cities
(New County, 新興都市) (28.7 %) and in average rural areas (General Township, 一般鄉
鎮) (23.6 %), followed by metropolitan areas (Core City, 都會都市) (14.6 %), average
cities (General City, 一般都市) (13.5 %), aging rural areas (Old and Outlying township,
老化鄉鎮) (10.2 %), and traditional industrial cities (Traditional Township, 傳統工業都市)
(9.4 %). Currently, the distribution of folk religion adherents is primarily concentrated in
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counties in central and southern Taiwan.
Among them 47 % are male and 52 % are female. The 60 and older age group makes up
29.7 %, followed by 40 to 49 (21.3 %) and of 30 to 39 (17.5 %), with the smallest age group
being 29 and under (15.5 %). This trend is the same as in Buddhism, Protestantism, and
I-Kuan Tao, with most of the believers being in the 60 and older group. Most of the
respondents have an education level of elementary school or lower (30.8 %), followed by
high school (23.9 %), and university (16.3 %), with the smallest education level group being
graduate school and higher (2.9 %). With respect to occupation, the biggest group consists of
personnel in services and sales industries (11.7 %). In terms of income, most of them have an
income of 20,000 to 50,000 NTD/month (24.8 %), followed by 20,000 NTD/month and
below (19.5 %), and 50,000 to 80,000 NTD/month (17.2 %). This configuration of economic
status is shared by followers of other religions who fall into the low to middle income groups.
This shows that the folk religion in Taiwan is mostly distributed over middle and lower
income groups, besides low education levels and old age groups.
Taiwanese Folk Religion Believers’ Religious Experience
Power
Fate or fortune is the power that most folk religion believers (30.1 %) feel, followed by
karma (19.6 %), the Buddha or Bodhisattva (16.9 %), ancestors (15.8 %), and the Mandate or
Will of Heaven (15.3 %). Compared with religious experiences of Buddhists, the power felt
by folk religion believers is not derived from a singular source but from different gods as its
agencies. What does fate or fortune mean to folk religion believers? Is it a controlling force or
is it a belief that determines one’s life?
In response to question no. 21, “Good deeds will be rewarded; we must do good to merit
future rewards” was the statement selected by the highest number of respondents (67.2 %).
Further, in response to question no. 61, “The good will be rewarded and the bad will be
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punished” was the first choice of 90.3 % of believers of folk religion. Others in order were
“Devoutness leads to desirable results” (84.8 %), “One must choose an auspicious date for
conducting important business” (82.8 %), and “Timely offerings to our ancestors will reap
blessings and protection from them” (81.2 %). The second item of question no. 21 “Life and
death are matters of fate and heaven disposes fame and fortune”, which relates to fate, ranked
fourth (47.1 %). This shows that the influence of “Fate or fortune” on folk religious believers
is all too obvious. The results of the survey show that to folk religion believers, the power of
fate or fortune does not mean a fatalistic determinism; rather it is a positive guidance or
arrangement of one’s life.
Life
In the many descriptions of their outlook on life, most folk religion believers subscribed
to the statement that “Good deeds will be rewarded; we must do good to merit future
rewards” (67.2 %), a viewpoint inculcated by Buddhism. Other concepts like the following
are heavily colored by Daoist philosophy: “Detach myself from the world; just follow the
natural course of things” (59 %), “Life in the world is too tiring; better to merely live a
simple life” (58.1 %), “Life and death are matters of fate and heaven disposes fame and
fortune” (47.1 %), “Success of all things significant depends on optimal conditions in heaven,
on earth, and among human beings” (46 %), and “Nothing is permanent in life; don't be so
rigid” (43.3 %). The view of life of folk religion believers is therefore Buddhist, as well as
Daoist, in orientation. It values doing good deeds, but does not see the necessity of getting
actively involved in mundane affairs. Achieving harmony with other fellow beings as well as
with the evolving environment in a spirit of moderation seems most acceptable to them.
Dreams
Results of the section on dreams in the questionnaire show that a majority of folk
religion believers had experienced “encountering in real life what you saw in a dream” (12.5
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%), followed by “ancestors or dead friends and relatives” (10.2 %). Worth mentioning is that
folk religion believers have few dreams about religious figures, such as a guru, a living
Buddha, or master teachers. This may be because they do not have many occasions to come
into contact with religious figures in their everyday lives. Most respondents had dreams that
were related to their everyday lives (60.9 %). 34.8 % confirmed that dreams had an influence
on them. However, out of those who felt that dreams were influential, most thought that the
contents of dreams had a positive influence or meaning (24.2 %). To go even further, some
thought their dreams had made them happy (16 %), but others felt confused (11.2 %), scared
(9.1 %), and painful (3.5 %).
Feelings and visions
The first related question in this section is: “Some have experienced mystical or
extraordinary feelings. Have you had any of the following experiences?” Folk religion
believers had the most experiences of “having a sudden revelation or insight” (7.4 %),
followed by “smelling a mystical or extraordinary scent” (3 %). One found that the closer a
relationship the respondent had with a person or persons, such as family members, the deeper
the influence is on the respondent. As narrated in the beginning of this paper, in the account
of case no. 16223 the respondent said that because the number 9 had had a special influence
on him and his family, he felt the need to cherish the opportunity he had to spend his life with
his family. But when asked “Are you interested in mystical or supernatural things?”, most
folk religion believers answered in the negative (60.8 %). Those who accept the concept of
wandering ghosts are in the minority (31.9 %).
Conception and behavior
According to the survey data of this portion, folk religion believers had the highest level
of belief in “The good will be rewarded and the bad will be punished” (90.3 %), a result
consistent with that found in the Life section. This shows that the concept of reward and
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punishment is deep-rooted and wide-spread among them. Actually, this concept has a high
degree of acceptance among followers of other religions as well, such as Buddhism (95 %),
Daoism (92.5 %), Buddho-Daoism (95.4 %), and I-Kuan Tao (97.6 %). Therefore, one can
infer that it is a common belief among the Taiwanese people.
Other options included “Devoutness leads to desirable results” (84.8 %), “One must
choose an auspicious date for conducting important business” (82.8 %), and “Timely
offerings to our ancestors will reap blessings and protection from them” (81.2 %). By the
order of proportions, these high percentages indicate that folk religion followers are more
similar to Buddhists in terms of religious concepts but they are different in that they are also
fond of practicing folk customs like fengshui and choosing an auspicious date to start
ventures. In respect of Daoist types of physical cultivation and qigong, folk religion believers
do not show a high degree of interest.
Finally, folk religion believers clearly accept the existence of gods and spirits but they
do not believe these have a great an influence on them. Also, in the Power section of the
questionnaire, folk religion believers do not have a high level of acceptance of other gods (15
%) and spirits (5.9 %).21 Does this show that folk religion believers have an attitude of
indifference toward gods and spirits? There is room for further discussion about the reasons
behind this.
The Influence of Folk Religion in Other Religions
Folk religion in Taiwan is very syncretic because it fuses together many elements from
different religions. However, over a long period of mutual exchanges or interactions, folk
religion has exerted some influence on other religions and helped shape many special features
of the religious culture in Taiwan. This includes a form of Buddhism influenced by folk
religion, now called folk Buddhism, which is currently a topic of academic discussion.22
As we just saw, fate or fortune is the power felt most strongly by Taiwanese folk religion
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believers (30.1 %). Followers of I-Kuan Tao and Buddho-Daoists feel the presence of this
power (53.7 % and 48.3 %, respectively). 38.3 % of Buddhists and 38.2 % of Daoists
reported having felt this power, and 31.8 % of even the non-religious claimed to have
experienced it. In addition, 15 % of folk religion followers felt the power of other gods, while
the percentage of believers of other religions who had felt the power of other gods was even
higher: Buddho-Daoist (40 %), Daoists (24 %), and Buddhists (16.3 %). Combining
Buddhism and Daoism, the proportion works out to 40.3 %, which happens to be the same as
among Buddho-Daoists. Although one cannot say that the sum of Buddhists and Daoists
always equals the number of Buddho-Daoist believers, it does show that Buddhists and
Daoists share certain characteristics with folk religion adherents in terms of veneration of the
gods.
For discussion, we selected from question no. 61 a few items closely related to popular
beliefs and practices of folk religion, such as “One must choose an auspicious date for
conducting important business”, “Timely offerings to our ancestors will reap blessings and
protection from them”, “Fengshui affects us and our family”, and “The dead without
offerings will become ghosts”. Table 2.1 below shows the influence these concepts have had
on other religions.
Table 2.1 Fusion between Various Religions and Major Concepts and Behaviors of Folk
Religion
One must
Timely
Fengshui
The dead
choose an
offerings to our affects us and
without
auspicious date ancestors will
our family
offerings will
for conducting
reap blessings
become ghosts
important
and protection
business
from them
Non-religious

50.4

42.4

53.0

19.3

Folk religion

82.8

81.2

77.4

31.9

Buddhism

75.9

82.4

73.0

29.8

Daoism

80.4

77.8

76.9

37.8
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I-Kuan Tao

85.4

92.7

82.9

46.3

Protestantism

23.5

27.1

38.8

3.5

Buddhism-Daoism
combined

86.2

79.3

83.9

29.6

Table 2.1 shows that these four concepts and behaviors are not only influential among folk
religion adherents, but are also influential among other religions. I-Kuan Tao ranks the first,
followed by Buddhism and Daoism. The influence is shown to be lower for the non-religious
and Protestants. Another interesting observation is that responses from every religion to “The
dead without offerings will become ghosts” are under 50 %, and it is even under 20 % among
the non-religious. This may lead us to explore further the different concepts about
relationships between the living and the dead in every religion.
Comparison with China
The Population and Identity of Folk Religion
Yao and Badham in their Religious Experience in Contemporary China, taking Minhou
County in Fujian Province as the survey site, pointed out that the county’s people are heavily
inclined towards folk religion in their beliefs and practices. They concluded that “Fujian
province is much more religious than many other provinces or cities…. It is evident that the
percentage of religious people in Fujian province is considerably higher.”23 The population
of folk religion adherents in Fujian was 6,800,000 in 2004. The total population of Taiwan,
according to the “Statistics of Population and Age Distribution” issued by the Ministry of the
Interior in 2009, was 23,119,772, while the population of folk religion believers in Taiwan is
estimated to be 8,877,992.
Among residents of Minhou County, the religion with the greatest number of followers
was Buddhism (56.8 %), followed by Daoism (18.2 %), Protestantism (12.3 %), and folk
religion (9.1 %). This distribution is different from that of Taiwan. As previously mentioned,
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folk religion is the religion with the most followers among the people of Taiwan, followed by
Buddhism and Daoism. Yao explained that estimation of the number of folk religion
adherents should be higher because many people claimed to be Buddhists or Daoists due to
the fact that folk religion is not seen as an official religion by the Chinese government. That
means people who professed to be Buddhists or Daoists during the interviews were actually
folk religion adherents because they were worried about the legality of the situation.24 This
reflects that folk religion still remains suppressed by official power and is not allowed a
normal status to.25
Deities of Worship
The most common object of worship for folk religion adherents of Minhou County is
ancestors (77.7 %), followed by the God of Wealth (51.7 %), and Buddha, Guanyin, and
Bodhisattvas (41.7 %). The results of the REST survey show that the most common object of
worship for folk religion believers in Taiwan is ancestors (70.8 %), followed by Bodhisattvas
and Arhats (46.8 %), neighborhood God (21.6 %), Mazu (18.2 %), and the Buddha (14.6 %).
The results show that the degrees of ancestor worship among folk religion believers in
Taiwan and Minhou are quite similar to each other. In the meantime, this wide practice again
represents the importance of ancestor worship for the Chinese.26 Besides, the order of
proportions seems to reflect the difference between social status of Minhou and Taiwan. The
believers of Minhou value fortune more, but believers in Taiwan treasure the cultivation of
spirituality more.
Yao Xingzhong mentioned that the village temple is the center of religious life for folk
religion adherents in Minhou County. The villagers have a very close relationship with the
village temple. The god of the village temple is the protector of the village, and the villagers
have the duty to venerate the god. However, Yao did not explain the reason for existence of
particular gods in village temples or the circumstances surrounding the villagers’ veneration
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of the gods. In contrast to the situation in Taiwan, if there is no large temple in a village, then
the neighborhood God temple acts as the village temple. According to the answers to question
no. 63 of the REST, the percentage of population venerating the neighborhood God is as high
as 77.4 %. Other local deities such as Mazu, Guan Gong, and His Royal Highness are also
common objects of worship for Taiwanese folk religion followers.
Religious Experiences
Power
For folk religion followers in Minhou County, fate or fortune is the power that
influences them the most (62.8 %). Buddha/Bodhisattva or Causational power (41.5 %),
ancestors/forefathers (37.2 %), and the Mandate or Will of Heaven (29.9 %) rank behind fate
or fortune. In Taiwan also, the most influential power is fate or fortune (30.1 %), followed by
karma (19.6 %), the Buddha or Bodhisattva (16.9 %), ancestors (15.8 %), and the Mandate or
Will of Heaven (15.3 %). This shows that the trend in proportion of folk religion believers of
China and Taiwan feeling the impact of fate of fortune in their lives is similar. It proves the
similarity in folk religion beliefs in the island and the mainland.27
Life
The folk religion believers of both Minhou County (86.4 %) and Taiwan (67.2 %) felt the
greatest influence of the belief that “Good deeds will be rewarded; we must do good to merit
future rewards.” This was followed by “Detach myself from the world; just follow the natural
course of things” at 70.4 % in Minhou and 59 % in Taiwan. It shows that folk religion
believers have been greatly influenced by concepts from Buddhism and Daoism in the two
regions. Yao observed that “it is believed that humans are able to, or capable of doing, a great
deal to improve their fortune and to fulfill their destiny by doing good and avoiding doing
evil; on the other hand, it is realized that without the blessing or protection from God, spirits,
Buddhas or ancestors, humans would be left helpless.”28 However, the answers from folk
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religion believers in Taiwan were more positive, indicating an attitude toward life where
“doing one’s best” comes before “following the will of heaven”.
In addition, folk religion believers in both China (9.6 %) and Taiwan (25.7 %) were least
influenced by the concept of “God arranges everything; follow God’s will.” Even if this is the
case, there is substantial difference between these two figures. It seems that the degree of
interaction between folk religion believers and Protestants is higher in Taiwan than in China.
58.1 % of Taiwanese folk religion believers also believe that “Life in the world is too tiring;
better to merely live a simply life”, while only 21.3 % in Minhou County accepted that. The
discrepancy seems to reflect that social and economic developments have had different
influences on believers’ views of life in the two lands.
Dreams
The subject most commonly dreamed of by respondents in Minhou County is
ancestors/forefathers (39.2 %), followed by animals that foretell good or bad fortune such as
dragons and phoenixes (32.9 %) and ghosts and spirits (12.6 %). Yao proposed that animals
which foretell good or bad fortune often serve as a guide for the future behavior of Chinese
people but the same item reached only 3.5 % among Taiwanese respondents. In the survey in
Taiwan, the most common content of dreams was “Encountering in real life what you saw in
a dream” (12.5 %). This item was not covered in the survey in China and, therefore, a
comparison is not feasible with the situation in Minhou County.

Feelings and visions
The most commonly experienced mystical feeling in Minhou County was “the whole
body feeling suddenly warm or cold” (17.3 %), followed by “seeing an unexplainable vision”
(9.6 %) and “hearing a mysterious sound or music” (7.6 %). The most common experience in
Taiwan was “having a sudden revelation or insight” (7.4 %), followed by “smelling a
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mystical or extraordinary scent” (3 %) and “the body experiencing involuntary trembling,
stiffness, relaxation, etc.” (2.4 %). Significantly, only 0.5 % of respondents in Taiwan
reported having “experienced sudden mystical or extraordinary warmth or cold all over”,
marking a large contrast with Minhou County. Although this difference may be related to
differences in questionnaire design, it may also imply that the mystical feelings and visions
experienced by Taiwanese folk religion followers are mostly psychological or cognitive,
while the believers in Minhou County had mostly sensory experiences. This may be related to
the fact that believers in Taiwan are more familiar with doctrines or religious activities than
their counterparts in Minhou. Hence they are more likely to experience a revelation or insight
while they are experiencing a mystical feeling or vision.29

Conclusion
Although folk religion is not an institutionalized religion, it has seen flourishing in
Taiwan and has gradually moved in the direction of institutionalization. For example, the
temple tour and pilgrimage to the Mazu have begun to take on established religious rituals in
recent years, and there has even been some initial formation of its scriptures and clergy.
Similar phenomena have occurred in cases of Guan Gong and His Royal Highness. However,
although there is the possibility that folk religion in Taiwan may have developed from a
diffused religion to an institutionalized religion, it will still maintain its openness to the folk
culture. It is through this kind of openness and interactions with the surrounding context,
including other religions, that folk religion exhibits a high degree of syncretism.
From the perspective of religious experiences, the power most commonly felt by folk
religion adherents in Taiwan is fate or fortune, and their most common outlook on life is
“Good deeds will be rewarded; we must do good to merit future reward.” These two aspects
reflect their subjectivity and positive attitude toward life. This is against the popular
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understanding that folk religion believers tend to be fatalistic.30 In terms of their dreams and
mystical feelings and visions, these believers have the strongest feelings for their ancestors
and their family members, while having a tenuous link to gods and ghosts. Also, they are
more likely to try to ponder and understand their experiences with mysterious phenomena on
a psychological or cognitive level rather than just experiencing them sensually. This is much
different from the traditional interpretation of folk religion believers as worshipping gods and
ghosts and only having physical and sensual experiences. In addition, the results of the REST
also showed that as folk religion has been heavily influenced by Buddhism, contents of the
former are rather similar to those of the latter.
Finally, because folk religion in Taiwan is influenced by other religions, it manifests
diverse contents and expressions. Conversely, folk religion also helps advance the
localization of other religions and helps form a Taiwanese religious contour. Not only are
Buddhism and Daoism closely interconnected with folk religion, many parts of lifestyles of
the non-religious are also inseparable from this local religion. Even Protestantism has
unavoidably absorbed some concepts or adapted some behaviors from folk religion for the
purposes of proselytizing. Against previously held common understandings, folk religion in
contemporary Taiwan has placed importance not only on worship of gods and ghosts, but has
also developed a diverse mechanism to cope with the modern world. Its flexibility lies in
drawing resources from people’s cultural, spiritual and everyday lives, forming itself as a
religion that is quasi-institutionalized but at the same time manages to retain its diffused style.
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Chapter 3 Taiwanese Buddhism and Religious Experience
Yi-jia Tsai

“When I was in the ICU (Intensive Care Unit) of a hospital because of a car accident, I felt
someone pulling my hand, trying to take me away. My father was very committed to religious
cultivation. He recited the Sutra for me. It saved me from death. I have believed in the power
of Bodhisattva since then.” (no. 12211)
“In 1971 my family had a car accident on the way to Lishan. During that accident I felt a
power pulling my body and saving me from falling down the valley. I felt it was Buddha who
helped me.” (no. 10463)
“When I sat in meditation, I smelt something special and felt very warm. I saw people suffer
for their wrongdoings in hell. I’d like to help them to be delivered from hell but I could not.”
(no. 21314)
“When I conducted the Buddhist morning ceremony and recited the Sutra, I could feel the
presence of the Bodhisattva.” (no. 11366)
“Before I slept I smelt the aroma of sandalwood lasting intermittently for a short time, but no
one was burning incense or sandalwood around. I felt it was the coming of the Guanyin
Buddha.” (no. 13508)
“When I climbed the mountain with friends and was taking rest in a desolate building,
inside the building I saw three sticks of incense in the incense burner in front of the statue of
Lü Tungpin.1 The sticks of incense were shaking, but the wind was not blowing. Later I
consulted the temple that I was acquainted with and decided to receive the deity and to
worship him at home. I worshipped the deity regularly. My life and my work have been
smooth since then.” (no. 21417)
“One day when I was speeding. I saw Guan-Yin Bodhisattva (with white dress and hat)
standing in front of me. Guan-Yin Bodhisattva blocked me from seeing the road ahead. I
thought she was reminding me to slow down.” (no. 19315)
Introduction
The narratives of religious experiences quoted at the beginning of this chapter are
excerpts collected from the 2009 Religious Experience Survey in Taiwan (REST). They are
all shared by respondents who identified themselves as Buddhists except the last one. These
are accounts of how the power of the Bodhisattva or the Buddha was experienced in
individual lives, especially how the deities’ salvational power was manifested during an
accident or a crisis in these individuals’ lives. Sometimes the presence of the Bodhisattva or
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the Buddha is felt unexpectedly in one’s everyday life. Sometimes it is felt during one’s
participation in religious activities or through one’s pursuit of religious cultivation. Taiwanese
Buddhists do not exclude themselves from traditions of other religions. Therefore they can be
resonant with deities of other religions also, especially deities of Daoism or folk religion. The
syncretic character of Buddhism is manifested not only in its followers’ worship behavior, but
is also displayed in popularity of the Bodhisattva in Taiwanese society. The last account was
offered by a respondent who identified himself as a Daoist. Although he is not a Buddhist, he
had still felt the salvational power of the Bodhisattva in his everyday life.
Buddhism is one of the mainstream religious beliefs in Taiwan, abreast with folk
religion, Daoism, Christianity, I-Kuan Tao, and other denominations that originated in
mainland China. Buddhism in Taiwan has witnessed a lively revival and development in the
past two decades. According to the Ministry of the Interior, as of December 2008, the number
of registered Buddhist temples in Taiwan was 2308, making up 19.6 % of all registered
temples in Taiwan. Compared with December 1998, the number of registered Buddhist
temples has increased 24.17 %, nearly proportionate to the increase in the number of all
temples and churches in Taiwan in the past ten years, i.e. 25.3 %.
In understanding the Buddhists’ religious experience in Taiwan, we have to be aware of
its broad historical and cultural context. In this chapter a brief sketch of historical background
of Taiwanese Buddhism is offered. Statistical analysis of REST about the religious
experiences of Taiwanese Buddhists is presented and explored. The result is also compared
with Yao & Badham’s 2005 survey of religious experiences in China.
Historical Background
Buddhism in Taiwan is not represented by a centralized institution or with a
homogenous expression. As Hong points out, since its foundation in India and its spreading
into other parts of the world, Buddhism has undergone continuous transformations in
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different countries and cultures “through interactions of the fundamental tenets of the belief
system with local communities’ preexisting sociocultural, historical conditions.”2 The
variability in forms of Buddhism in contemporary Taiwan is also an outcome of complex
historical and cultural processes over a long period of four centuries. In order to understand
the Buddhist religious experience in contemporary Taiwan, one has to be sensitive to how the
experiences are influenced by “their engagement with Buddhist doctrinal principles as well as
ritualistic and daily life activities embedded in their historical, sociocultural contexts.”3
According to historical studies of Taiwanese Buddhism, the history of Buddhism in Taiwan
can be divided into three main periods: 1) the early period of Ming and Qing Dynasties:
Buddhism in Taiwan from 1662 to 1894; 2) the Japanese colonial period: Buddhism in
Taiwan during the Japanese occupation from 1895 to 1945; 3) postwar modern period:
Taiwanese Buddhism since 1945.4 Some of the scholars further divided the last period into
the ROC’s martial law period and the post-martial law period, after 19875, or the period of
“Chinese Buddhism” and the period of the rising of the Humanistic Buddhism since the
1960s.6
During the early period of Ming and Qing Dynasties (1662-1894), Buddhism was
brought to the shores of Taiwan by immigrants from China’s coastal provinces of Fujian and
Guangdong. By the latter half of the 17th century, Buddhist monks started arriving from
Fujian. The Mainland Buddhist Monks started to build temples in Tainan and progressed
northward after the Qing dynasty took control of western Taiwan in 1683.7 Although the first
monk was known to have arrived in the island as early as 1675, the most prominent form of
Buddhism during this period was zhaijiao 齋教 (“vegetarian teaching”), a form of lay or
folk Buddhism independent of the Sangha of monks and nuns.8 The religious followers of
zhaijiao shared adherence to a vegetarian diet. Zhaijiao comprises several different sects
dating back to Ming-dynasty times (1368-1644) on the mainland, each holding its core
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Buddhist tenets with its own amalgam of Buddhism, Daoism, Neo-Confucian, and
folk-religious beliefs.9 In order to stress their independence from orthodox Buddhism, their
places of worship were deliberately not called simiao 寺廟 but zhaitang 齋堂 (“Vegetarian
Hall”).10 Since the very pioneer stage, orthodox Buddhism and the folk lay Buddhism
developed side by side in Taiwan. In later historical developments they continued to entangle
with each other and displayed mutual influences in various ways. Nevertheless, in the very
initial stage of introducing Buddhism to Taiwan, both shared a similar concern. In this stage
Buddhism was a religion for pioneers and immigrants and, therefore, both orthodox
Buddhism and the folk lay Buddhism were more practical and secularly oriented.11 The
vegetarian halls and Buddhist temples both offered rituals for beseeching for blessings and
dispelling of disaster and both played a significant role in the stability of the immigrant
society.
During the Japanese colonial era (1895-1945), orthodox Buddhism and the zhaijiao
underwent great changes while Japanese Buddhist sects systematically disseminated their
teachings in Taiwan. The colonial rulers did not interfere in religious matters during the first
twenty years. It was not until the uprising of Xilaian shijian 西來庵事件 in 1915 that the
Japanese ruler started making strong efforts to control religious groups.12 To ensure their
own survival, zhaijiao and Buddhist ordination lineages had to associate themselves with
Japanese Buddhist sects or join ‘patriotic’ associations that were inspired or co-founded by
Japanese sects.13 On the other hand, the contact of Japanese Buddhism initiated the
Taiwanese Buddhism into the process of modernization. The founding of official Buddhist
seminary changed the practical concern of Buddhism of previous stage into a more
theoretical concern.14 The general level of education and knowledge were also raised.15 The
colonial ruler’s principle of “suppression of Daoism and folk religion and incitation of
Buddhism” also led to the later reform of Taiwanese Buddhism.16 Although the colonial ruler
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actively controlled religious groups, monks from the Chinese mainland succeeded in
establishing distinct ordination lineages in Taiwan. Their example inspired Taiwanese
Buddhist organizations to engage more actively in publication and distribution of religious
tracts, establishment of schools, and provision of social services.17
When Taiwan returned to Chinese control in 1943 and was chosen as the site of retreat
for the Nationalist Party in 1949, 1.5 million mainlanders fled to Taiwan with a few monks
among them. These dharma masters brought a great deal of influence to the later development
of Taiwanese Buddhism.18 Buddhism in Taiwan during this period faced the great challenge
of adapting itself into the form of Chinese Buddhism.19 Besides the influence of the monks
from the Mainland, the proclamation of martial law also brought great impact to Buddhism in
Taiwan. Buddhist temples were pressured to join the Buddhism Association of the Republic
of China (BAROC), the only officially authorized national organization of Buddhism in
Taiwan until the martial law was lifted, as the Nationalist Party sought to reassert Chinese
Buddhist practices, such as celibacy and vegetarian diets, to dispel the influence of Japanese
Buddhism. The monks from the Mainland can be roughly distinguished between the more
reform-oriented monks and the more conservative minded clerics. The later that constituted
the majority had gained the backing of the Nationalist party and finally took control of the
BAROC.20 Although the founding of BAROC was for the control of Buddhist groups, its
founding also offered a grand new possibility for Buddhism to establish firm roots in the
society with government recognition. Since the sixties many Buddhist temples have been
built, renovated, and enlarged. It is also with the help of BAROC that the mainlander monks
found their own temples or seminaries and restructured Taiwanese Buddhism towards greater
unity and orthodoxy.21 Nevertheless, the founding of BAROC and its intervention in the
transmission of precepts had led to the diminishing of zhaijiao.22 The complementary
co-existence of orthodox Buddhism and the laity Buddhism was replaced by the dominance
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of orthodox Buddhism. Most of the vegetarian halls were transformed into Buddhist temples.
The majority of the followers of zhaijiao shaved their heads, received the transmission of
precepts, and became monks or nuns.23
Since the lifting of the martial law in 1987, the number of Buddhist organizations has
multiplied rapidly while the dominance of BAROC has diminished. Scholars call this period
“the period of pluralization,”24 “the period of reform and critique”25, or “religious
renaissance.”26 Since BAROC no longer monopolizes the transmission of the precepts, the
grant of ordination has become plural.27 Since the 1980s Taiwanese Buddhism has witnessed
a lively revival and development, especially the rising and flourishing of the renjian fojiao28
人間佛教 that emphasizes engagement in service to humanity as well as spiritual discipline.
Renjian Fojiao can be considered an “inner-worldly reform” based on the teaching of Master
Taixu and Master Yinshun.29 In Taiwan Renjian fojiao are represented by several influential
masters, including Master Cheng Yen (1937-) who founded the Buddhist Compassions Relief
Ciji Foundation, Master Hsing Yun (1927-) who established the Fo Guang Shan (FGS,
“Buddha’s Light Mountain”) Monastery and the Fo Guang Shan International Buddhist Order,
Master Sheng Yen (1931-2009) who founded the Dharma Drum Mountain (DDM) Cultural
and Educational Foundation, Master Wei Chueh (1928- ) who built the Chung Tai Zen
Monastery, and Master Hsin Tao (1948- ) who founded the Ling Jiou Mountain Buddhist
Society. With the end of martial law, other forms of Buddhism also got the chance to sprout in
Taiwan, such as Tibetan Buddhism, Japanese Buddhism, Theravada Buddhism, and other
Buddhist-oriented new religions. The frequent cross-Straits exchanges also brought
Buddhism back to China.
The plural form of Taiwanese Buddhism is the outcome of the complexity of historical
developments.30 Roughly speaking, three forms of Taiwanese Buddhism can be
distinguished.31 The first one can be called orthodox Buddhism or institutional Buddhism
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which is directed by monks or nuns who follow the teachings and precepts of Chinese
Buddhism. The second kind is laity Buddhism that originated from zhaijiao with a sectarian
character. The third one is called folk Buddhism or popular Buddhism. The folk or popular
Buddhism is constituted mainly by lay Buddhists. Their Buddhist temples are funded,
directed, and managed by lay people. They develop cross-village or cross-town alliances
similar to associations of folk religion. They have religious activities very similar to folk
religion, such as pilgrimages, festivals in honor of deities, and rituals for recalling a soul.32
Like Daoism, Buddhism is largely polytheistic and syncretic, especially manifesting in folk
or popular Buddhism. The temples of folk or popular Buddhism not only worship Buddhist
deity, but also other deities of Daoism and folk religion. The Bodhisattva Guanyin, while
originally a Buddhist deity, is also worshipped by Daoists or followers of folk religion. For
example, Lin & Su argues that the Guanyin in some Giam-a (Mountain Temples) is
worshipped like a female deity instead of a bodhisattva. There are many indications of
merging with folk religion in these temples.33
Buddhism has flourished in China since ancient times. In traditional China,
Confucianism, Buddhism, and Daoism have blended with each other and become one thread
of the coherent, mainstream, diffused “Chinese patriarchal traditional religion.” On the one
hand, some of the Buddhist teachings have become popular cultural concepts shared by the
whole society, such as causational law or karmic retribution. On the other hand, Buddhists are
not excluded from traditional cultural practices. Buddhists worship ancestors. They worship
deities of Daoism and folk religion. They also practice popular activities such as fengshui or
fortune telling. With the advent of the modern era, Buddhism in Taiwan also demonstrates
new forms of expressions that are in tune with trends of political liberation, economic
expansion, and urbanization. On the one hand, Buddhism has to adapt itself to the emerging
new social mores, and on the other hand, Buddhism also contributes to the changing process
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of the making of a modern and civil society.34
Basic Features of Taiwanese Buddhists
According to the survey of REST, 18.6 % of respondents claimed themselves to be
Buddhists. This result is similar to the result of Taiwan Social Change Survey (TSCS).35
According to TSCS results, 19.7 % respondents claimed themselves as Buddhists in 2009.
According to the previous statistics of TSCS, the percentage of self-claimed Buddhists over
the years has declined dramatically. Nevertheless, since the boundary between Buddhism,
Daoism, and other folk religion is fluid in Taiwan, respondents who claim themselves as
Buddhists might also be devotees of Daoism or other folk religion. If only “pure Buddhists”36
are considered, that is other self-claimed Buddhists who are more like Daoists or devotees of
other folk religion are excluded, the percentage of the “pure Buddhists” might not have
changed much over the years.
According to REST, pure Buddhists who only worship or pray the relevant Buddhist
deities, such as the Buddha, Bodhisattva or Arhat, or Maitreya Buddha, are only 5.3 %. The
self-claimed Buddhists who display the relevant Buddhist icons, statues, scriptures or other
symbolic objects are 26 %. This result shows that there is a high percentage of Buddhists who
also worship and pray other deities, especially deities of the folk religion or Daoism. There
are 30 % of them who participate in the Buddhist community, such as The Buddhist
Compassion Relief Ciji Foundation, the Buddha Light Mountain, the Dharma Drum
Mountain, the Zhongtai Zen Monastery and other Buddhist communities.37 Accordingly we
can speculate that the 18.6 % respondents who claim themselves as Buddhists fairly reflect
the plural forms of Buddhism in Taiwan, including the folk or popular Buddhism and the
orthodox or institutional Buddhism.38 In the following analysis we use the criterion of self
affirmed Buddhist identity to identify individual persons as Buddhists.
Among the self-claimed Buddhists, 42.3 % are male and 57.7 % are female. If we take
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into account the overall percentage of male respondents in REST (49.1 %), we can say that
the number of male Buddhists is a little lower than female Buddhists. As to age, the statistics
show that among the people who identify themselves as Buddhists, 58.3 % are fifty years or
older. The people who are under fifty years old account for 41.7 % of respondents. Taking
into account the overall percentage of respondents who are older than fifty years old (44 %),
we can say that people of older age are more inclined to believe and practice Buddhism than
younger people. As to education, the statistics show that the distribution of various education
levels of Buddhists is very similar to that of all respondents.
Taiwanese Buddhists’ Religious Experience
The questionnaire was divided into several parts, requesting respondents to share their
experiences of different kinds of religious experiences. The “Power” section concerned
experiences of extraordinary powers that are beyond human control. The “Insight of Life”
part concerned experiences of acquiring a sudden insight or new understanding of or feeling
for life. The “Dreams” and “Mysterious Feelings and Visions” parts represented various
modes of religious experiences. In the following we present characteristics of religious
experiences of Taiwanese Buddhists according to these aspects.
Power
A high percentage (61.7 %) of Buddhist respondents reported having experienced the
power of the Buddha or Bodhisattva. The other two powers that Buddhist respondents
frequently experienced were fate or fortune (58.4 %) and karma (56.7 %). This result is
conceivable because the Buddha and Bodhisattva are Buddhist deities and the concept of
karma constitutes the core teaching of Buddhism. Fate and fortune are a significant cultural
concept for the Chinese people. Besides the power of fate or fortune, Buddhist respondents
also experience other extraordinary powers that belong to cultural categories, such as the
experience of being influenced by the Mandate or Will of Heaven (39.5 %), ancestor (37.9 %),
60

and Qi (34.2 %). These statistical results show that on the one hand, Buddhist respondents
have their own specific religious identities. Their faith in and experience of Buddha or
Bodhisattva constitute their core identity. On the other hand, their Buddhist identity does not
exclude them from participating in other popular cultural-religious beliefs and practices.
Taiwanese Buddhists are both religious devotees and bearers of traditional culture.
New Insight of Life
Buddhist respondents reported having experienced insight into life in a pattern similar to
Power. Most Buddhist respondents had experienced insights directly related to Buddhist
teachings of retribution; 92.5 % of them reported having experienced an understanding of
“good deeds will be rewarded” and believed that “we must do good to merit future rewards.”
Furthermore, 76.1 % of them reported that they had experienced an insight of “nothing is
permanent in life; don’t be so rigid.” This insight is also related to the Buddhist idea of
impermanence. Buddhist respondents also reported having experienced the understanding of
Daoist teaching, such as “life in the world is too tiring; better to merely live a simple life
(88.1 %)” and “detach myself from the world; just follow the natural course of things (85.9
%).” Moreover, many Buddhist respondents also share popular cultural belief of fate, such as
“life and death are matters of fate and heaven disposes fame and fortune” (80.5 %). They also
recognize the importance of harmonious relationship between heaven, earth, and humans,
such as “success of all things significant depends on optimal conditions in heaven, on earth,
and among human beings” (75.5 %). Respondents also accepted teachings from other
traditions, such as Christianity and Confucianism; 53.9 % of them have had the insight of
“God arranges everything; follow God’s will,” and 49.2 % of them have had the
understanding of “we must study or work hard to bring honor to our family and forebears.”
Dream
55.2 % of respondents reported having had a dream about ancestors or dead friends and
61

relatives. A further 37.9 % reported having experienced “encountering in real life what you
saw in a dream and 33.2 % reported dreams of divine spirits. Generally speaking, compared
with people who have no religion, Buddhists seem to have more dreams with religious
contents. Nevertheless, compared with devotees of other religious traditions, Buddhist
respondents have fewer dreams with religious or mystical contents.
Mystical Feelings and Visions
Respondents reported having had mystical or extraordinary experiences by ways of
sensory, quasi-sensory, and extra-sensory modes; 21.8 % reported having had the experience
of smelling mystical or extraordinary scent; 17.1 % have the experience of “hearing mystical
or extraordinary sound or music; 17 % have the experience of the Buddha or a Bodhisattva
appearing; 13.9 % have had the experience of involuntary trembling, stiffness, or relaxation;
12.9 % have had the experience of seeing mystical or extraordinary objects or visions; and
11.3 % say they have been touched by something mystical or extraordinary. Very few
Buddhist respondents have had the experience of vision of or possession by a divine spirit
(8.2 %), the experience of being possessed or tormented by a ghost, evil spirit, demons,
goblins or Satan (6.9 %), or acquiring popular extraordinary power (5.7 %), not to mention
the experience of God, Jesus, the Virgin Mary appearing or being filled with the Holy Spirit
(1.6 %). Compared with followers of other religions, Buddhist respondents do not have as
many experiences as devotees of other traditions. For example, compared with Christians
who are likely to have more experience of “God, Jesus, the Virgin Mary appearing or being
filled with the Holy Spirit,” Buddhist respondents covered in this survey did not report many
experiences of “the Buddha or Bodhisattva appearing.” Even devotees of Buddho-Daoism
(29.1 %) and I-Kuan Tao (20 %) have had more experiences of “the Buddha or a Bodhisattva
appearing” than the Buddhists themselves (17 %).
Although Buddhism does not promote the notion of mysterious or extraordinary
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experiences, nor has it ever refuted them. For example, narratives of “miraculous response”
(ganying 感應) used to be very important for the spread and domestication of Buddhism
during the time when Buddhism had just been introduced to China.39 Nevertheless, with
modernization and humanization of Buddhism in Taiwan, Buddhists have a somewhat
ambivalent attitude toward mysterious or extraordinary experiences. In the essay about the
role of the miraculous in contemporary Chinese Buddhism, Lin points out that although
miracle tales continue to appear and circulate within contemporary Chinese Buddhist
communities, its role and function has changed in Modern China and Taiwan.40 The trend of
“humanistic Buddhism” (renjian fojiao) has influenced Taiwan’s major Buddhist
organizations, such as Ciji Foundation, the Buddha Light Mountain, and the Dharma Drum
Mountain. They all embrace the spirit of this “modern reform movement.” Consequently the
experience or narrative of mysterious or extraordinary becomes an issue that needs to be
carefully dealt with. Although it continuously plays an important role for the devotee’s
self-cultivation or sense of belonging, it is not something to be encouraged or to share in
public. Probably this is the reason why Taiwanese Buddhists do not respond enthusiastically
to public inquiries about mystical experiences. The result of the survey should not, therefore,
be seen to lower the significance of “miraculous response” among the Taiwanese Buddhists.
Religious Concepts and Behaviors
Yao and Badham pointed out that the original Buddhist doctrines—such as causational
law, retribution, samsara, etc. — have to be interpreted and transformed into behaviour and
morally followed norms by ordinary Buddhists. These concepts are frequently integrated in
practical social life, functioning as part of the moral and social warning system.41 The
questions inquired in the questionnaire were designed to test the relevance of popularly
interpreted beliefs and practices among Buddhists.42 These results demonstrate that
Buddhists have a higher percentage of those who believe in Buddhist related ideas: 95 % of
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them believe in retribution (the good will be rewarded and the bad will be punished), and
84.4 % of them believe in preordained relations from a former life, which is close to the
Buddhist idea of conditional arising. 67.1 % of them believe in reincarnation. Buddhist
respondents also shared the traditional cultural beliefs, such as the obligation of worshipping
ancestors (82.4 %), the importance of choosing auspicious dates for conducting important
business (75.9 %), and the existence of qi (74.3 %) and fengshui (73 %). Even though
Buddhism is sometimes characterized as atheism, there are still 64 % of Buddhist respondents
who believe in the existence of a supreme God.
Regarding their religious behaviors, 90.3 % worship ancestors, 84 % worship
Bodhisattva or Arhat, and 70.5 % worship the Buddha. Buddhists also worship other popular
deities in Taiwan, such as Tudi Gong or the local earth god (70.2 %), Mazu (61.4 %), Guan
Gong (49.8 %), the Jade Emperor (47.3 %), the Third Prince or the Middle Altar Marshall
(34.7 %), the Living Buddha Ji (34.2 %), the God of Wealth (34.2 %), Xuantian Shangdi
(32.9 %), Maitreya Buddha (30.7 %), the Queen Mother (30.1 %), and His Royal Highness
(27 %). This shows that Taiwanese Buddhists mainly worship Bodhisattva and the Buddha.
Bodhisattva (22.9 %) and Buddha (20.7 %) are also the deities they worship most frequently
except for ancestors (25.1 %). Taiwanese Buddhists also worship ancestors and deities of
other religious traditions. Generally speaking, Taiwanese Buddhists demonstrate a syncretic
character manifested by their religious concepts, religious behaviors, and the kinds of deities
they worship or pray to.
Most Buddhist respondents conduct worship or prayer at home (68.7 %) or religious
sites (50.2 %). They usually worship or prayer alone (54.5 %) or with other people (38.9 %).
38.9 % of them conduct worship or prayer everyday. 50.5 % worship or pray at least once a
week. In terms of the subjective effect of religious behavior, 28.8 % often feel comforted or
empowered through worship or prayer, while 33.5 % sometimes acquire these positive
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feelings. In sum, 79.9 % of Buddhist respondents felt that they could feel comforted or
empowered through worship or prayer. Although there are still 20.1 % respondents who
cannot feel anything through worship or prayer, only 14.1 % of them think that worship or
prayer is not very important to them. 83.4 % of the respondents consider worship or prayer
important for them. Compared with religious activities of worship or pray, the respondents
have few other activities of a religious nature, such as meditation, zazen or Daoist
visualization. Only 7.8 % of the respondents reported that they often undertake religious
exercises. 6.6 % of them sometimes conduct such religious exercises.
Buddhist influence on Other Religions
As pointed out earlier, Buddhism is one of the most important cultural forces in the
traditional China. This also applies to modern Taiwan where Buddhism continues to play an
important role in the making of a civil society. In other words, Buddhism is not for Buddhists
alone. In this section we analyze how Buddhist teachings and practices influence
contemporary Taiwanese society as shown by REST data. (see Table 3.1)
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Table 3.1 Buddhist Influence on Other Religions (% within each religion)
None
Religious Power
Karma
38.3
(Total: 46.7)
The Buddha
or Bodhisattva
18.6
(Total:39.9)
Understanding of Life
Impermanence
62.9
(Total:70.1)
Retribution
65.9
(Total: 69.9)
Religious Concept
Retribution
71.5
(Total: 88.4)
Preordained
relations
49.3
(Total: 74.4)
Reincarnation
37.8
(Total: 58.8)
Deities Worshipped
The
Bodhisattva
56.1
(Total: 72.1)
The Buddha
43.2
(Total: 54.3)

Folk
Religion

Buddhi Daoism
sm

I-Kuan
Tao

Catholicism

Protestan- Buddhotism
Daoism

others

41

56.7

49.3

53.7

30.3

37.1

73.5

96.3

36.4

61.7

41.8

48.7

4.3

14.5

67.8

48.1

67.9

76.1

70.7

80.5

73.9

64,5

81.6

96.3

84.1

92.5

85

92.7

87

71

97.7

96.3

90.2

95

92.5

97.6

95.6

72.6

95.4

88.9

79.7

84.4

80.9

80.5

52.1

35.5

89.7

74

61.5

67.1

63.6

70.4

39.1

22.6

80.5

59.2

77.8

84

74.7

85.4

0

11.3

87.4

63

53.2

70.5

54.7

65.9

0

9.7

78.2

51.9

In terms of the experience of religious powers that are related to Buddhist teaching, 46.7
% of respondents have experienced the power of karma, while 39.9 % have experienced the
power of the Buddha or Bodhisattva. Although Buddhists and devotees of Buddho-Daoism
have had a higher percentage of Buddhist related experiences, the power of karma is still
popular regardless of the respondent’s religious background. The power of the Buddha or
Bodhisattva has a certain influence on followers of traditional religions including folk
religion, Confucianism, Buddhism, and Daoism, except for the Christians.
Regarding sudden insights into life, the influence of Buddhist teachings is clearer. The
Buddhism-related idea of impermanence and retribution have become a collective
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understanding of life regardless of religious backgrounds of respondents. The popularity of
the ideas of impermanence and retribution can be demonstrated by Table 3.1.
When the questions turn from religious experience to religious concepts, the Buddhismrelated idea of retribution is also highly believed by the respondents regardless of their
religious backgrounds. The other two related ideas of conditional arising and reincarnation
are also shared by the general population except for the Christians. When it comes to
Buddhism-related deities, the Bodhisattva and the Buddha have become very popular deities
for all respondents except for the Christians.
Regarding the deities worshipped, the results show that the Bodhisattva has been
worshipped by 72.1 % of respondents. Besides ancestors that have been worshipped by 87.4
% of respondents, the Bodhisattva is the most popular among deities. The Buddha is also a
very popular deity besides the Local Earth God (70.5 %) and Mazu (64.4 %). Both the
Bodhisattva and the Buddha have been worshipped by the followers of all traditional
religions except for Christianity. A high proportion of respondents who consider themselves
as belonging to no religion also worship the Bodhisattva (56.1 %) and the Buddha (43.2 %).
In sum, Buddhist teachings and deities have been significant constituents of the traditional
religions. Some of Buddhist concepts have been shared even by the whole population,
including Christians and people who claim they are non-religious.
Comparison with China
Buddhism in modern Taiwan and China has different manifestations because of different
historical-political development and distinctly different socio-economic situations. Taiwanese
Buddhists and Beijing Buddhists are compared in the following, according to the 2005 survey
in China and the 2009 REST.
The Basic Features
There are more self-claimed Buddhists in Taiwan (18.6 %) than in Beijing (4.2 %).
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Nevertheless, if self-claimed Buddhism believers and practitioners in Beijing are added
together (16.1 %), the difference is not as large as it appears. Although the percentage of
Buddhists is not very different between Taiwan and Beijing, other basic features, including
distribution of gender, age, and education of Buddhists are all different. For example, there
are more female Buddhists in Taiwan, while there are more male Buddhists in Beijing. In
Taiwan people of older age are more inclined to believe and practice Buddhism than younger
people. On the contrary, in Beijing people who are younger are more likely to believe and
practice Buddhism than older people. Distribution of various education levels of Taiwanese
Buddhists is very similar to that of the respondents, while in Beijing the believers and
practitioners are relatively better educated than other religious believers.43
Religious Experiences
While the highest percentage of Taiwanese Buddhist respondents was of those who
reported having experienced the power of the Buddha or Bodhisattva (61.7 %), the highest
percentage of Beijing Buddhists reported having experienced the power of fortune or fate
(65.4 %). Compared with Beijing Buddhists, Taiwanese Buddhists have had more
experiences of Buddhism-related power. On the contrary, Beijing Buddhists have experienced
more influence of power that belongs to cultural categories, such as the mandate or will of
heaven (54.7 %) and ancestors (43.8 %). Generally speaking, Taiwanese Buddhists
experience more Buddhism-related power than Beijing Buddhists. Conversely, compared
with Taiwanese Buddhists, Beijing Buddhists have more experience of having been
influenced by the powers that belong to traditional cultural categories, including fate or
fortune, will of heaven and ancestor. Accordingly we can say that Taiwanese Buddhists have
a stronger Buddhist identity while the religious expression of Beijing Buddhists is more
mixed and syncretic.
In terms of other expressions of religious experiences, such as new insights into life and
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experiences of mystical feelings and visions there is an interesting similarity between
Taiwanese and Beijing Buddhists that is worth exploring. Taiwanese Buddhists show
inclinations towards new insights into life, a situation similarly found among urban Buddhists
in China: 92.5 % of Taiwanese Buddhists reported that they had experienced an
understanding of “good deeds will be rewarded” and believed that “we must do good to merit
future rewards,” and 92.5 % of Beijing Buddhists also reported that they had experienced an
understanding of the Buddhist view of causation with good being rewarded with good and the
principle of doing more good deeds.44 Furthermore, like Taiwanese Buddhists, Beijing
Buddhists also show a successful mixture of Buddhism, Daoism, Confucianism, and popular
folk teachings (Table 3.2).
Table 3.2 Beijing Buddhists’ and Taiwanese Buddhists’ new insights into life
Beijing Buddhists

Taiwanese Buddhists

“Good deeds will be rewarded”

92.5 %

92.5 %

‘Detach myself from the world”

90.6 %

85.9 %

“Life and death are matter of fate and
heaven disposes fame and fortune”

73.6 %

80.5 %

“Nothing is permanent in life”

73.6 %

76.1 %

According to the discussion above, Taiwanese and Beijing Buddhists do not show
similar demographic characteristics. Their experiences of extraordinary power are somewhat
different. Their similar responses regarding new insights into or understanding of life
demonstrate that some of the teachings of Buddhism have become time-honored, core
cultural beliefs and values in the Chinese society, such as the idea of retribution and
impermanence of life.
Regarding experiences of mystical feelings and visions, the result of REST is similar to
Yao and Badham’s findings about urban Buddhists in China. According to Yao and Badham,
the experience of encountering spiritual or divine powers or beings is not very prevalent for
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Beijing Buddhists. Moreover, only 9.4 % of them reported having experienced “the Buddha
or a Bodhisattva appearing.”45 The trend of modernization and humanization of Buddhism in
the modern society is probably the reason why both Beijing and Taiwanese Buddhists do not
demonstrate an enthusiasm for the mystical or extraordinary experiences in the survey.
Furthermore, compared with Taiwanese Buddhists, Beijing Buddhists have reported fewer
mystical or extraordinary experiences. Had the survey been conducted in rural areas of China,
the results might have been different.46
Religious Concepts and Behaviors
Compared with Beijing Buddhists, Taiwanese Buddhists believe more in these Buddhist
concepts shown in Table 3.3. Generally speaking, non-Buddhists in Taiwan also believe more
in these Buddhist concepts than non-Buddhists in Beijing, especially the idea of reincarnation.
Only 9.4 % of non-Buddhists in Beijing reported that they believed in the idea of
reincarnation. But 56.99 % of Taiwanese non-Buddhists reported that they believed in such
an idea.
Table 3.3 Beijing Buddhists’ and Taiwanese Buddhists’ Beliefs in Buddhist Concepts
Reincarnation
Conditional arising
Retribution

Beijing Buddhists
34%
78.4 %
92.5 %

Taiwanese Buddhists
67.1 %
84.4 %
95 %

Although there is a gap in the degree of belief between the two groups, the trend of
beliefs among the general respondents is similar. Both Beijing Buddhists and non-Buddhists
believe more in abstract and less in spiritual Buddhist ideas, such as retribution.47 Taiwanese
respondents also show a similar trend. Another interesting phenomenon is that very high
proportions of both Beijing respondents and Taiwanese respondents reported that they
believed in the idea of retribution. It seems that this idea of retribution has become a core idea
shared by the Chinese mind. The shared religious expression is also shown in the concept of
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ancestor worship. Both Beijing Buddhists and Taiwanese Buddhists recognize the importance
of worshipping ancestors, although Taiwanese Buddhists (82.4 %) have stronger belief than
Beijing Buddhists (67.9 %). Furthermore, both Beijing Buddhists and Taiwanese Buddhists
also acknowledge the concepts of fengshui and auspicious dates.
Conclusion
Buddhism was brought to Taiwan in the latter half of the 17th century. From then on the
development of Buddhism in Taiwan has been strongly influenced by political turbulences in
the island. Being a religion in quest of ultimate redemption, Buddhism in Taiwan nevertheless
has to continuously transform itself to meet the followers’ varying needs. During the
migration and colonial periods, both indigenous Buddhism and Buddhism from Mainland
have made important contributions to the stability of the immigrants’ psychological wellbeing.
The influences of Japanese Buddhism and the Chinese Buddhism brought Buddhism in
Taiwan into the process of modernization. The recent prominent flourishing of renjian fojiao
has contributed to the creation of civil values and affected movements toward democracy.48
Taiwanese Buddhist organizations are reinterpreting Buddhist traditions in ways compatible
with modernity and democratization.49 The liberal Buddhists who committed themselves to
values of democracy, gender equality, and animal rights also constituted an important force in
the struggle for a more just society.50 Taiwan is a place where Chinese Buddhism is allowed
to seek its own path to modernity.51 The history of Buddhism in Taiwan can be considered a
process of de-colonization and the quest for the subjectivity of Taiwanese Buddhism.52 The
subjectivity of Taiwanese Buddhism is built upon a creative hybridization of various
Buddhist forms and manifests itself in plural expressions. According to the analysis of REST
data, Taiwanese Buddhists are not composed of a homogeneous group with a unified identity.
Some Taiwanese Buddhists are more like the followers of folk religion, but with a stronger
identity with Buddhist teachings and deities. They seek protection and blessings from the
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Bodhisattva or the Buddha. They also feel obliged to respond to Bodhisattva’s compassion by
imbibing the wisdom and compassion of the bodhisattva Guanyin in their everyday lives.53
Other Taiwanese Buddhists create social fellowship by participating in various Buddhist
institutions founded by charismatic Buddhist masters and commit themselves to influencing
the society as a whole with their Buddhist insights and values. Still other Taiwanese
Buddhists seek enlightenment and strive to bring the spiritual and redemptive values to others.
Furthermore, our survey also shows that some of the Buddhist teachings have cross-religion
boundaries and have their values shared by non-Buddhists as well. As we have pointed out
earlier, some of the Buddhist teachings such as retribution or reincarnation do not belong to
Buddhists alone. They have become common cultural concepts. Nevertheless, the traditional
Buddhist teaching of retribution or reincarnation is not the only idea furnished by Buddhism
to the whole society. The contemporary Taiwanese Buddhists demonstrate that they are not
only the bearers of Buddhist teachings but are also able to reinvigorate spiritual values of the
traditional Buddhism and to create new values for the changing society. Taiwanese Buddhism
has emerged as a distinct expression of Buddhism in harmony with traditional cultural values,
insights of other religions, and the incessant change of the modern society.
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Chapter 4 Taiwanese Daoism and Religious Experiences
Cheng-tian Kuo

“(Because) my son followed the natural course of things during high school and
college entrance examination, he was enrolled in the National Taiwan University (the
best university in Taiwan).” (no. 15219)
“When I was preparing to cook a chicken with wine, a goddess appeared. The (live)
chicken was smitten to death and the wine leaked from the pot. Mazu (a goddess)
revealed herself to forbid me from eating it, so I did not eat it.” (no. 14333)
“It was the time when I felt my fortune was hitting the bottom. We went to a beach for
a barbecue party. We felt two ghosts constantly staring at us. At that very night I
woke up under the bed, having been pushed by unknown forces.” (no. 15816)
“I dreamed of future episodes, good and bad mixed. A force explained to me half of
them and told me to figure out the rest by myself. This force came from the heaven,
earth, people, universe, qi, and magnetic field.” (no. 10950)
“I participated in a temple worshipping tour. During the trip I vomited and was
possessed by the Living Buddha Ji. It lasted about ten minutes.” (no. 15334)
“I survived fire disasters twice. It was because I received instructions and warnings
from an unknown source at the critical moment, and was able to escape at the most
dangerous moment. Thus, I deeply appreciate the wonder of mystical powers.” (no.
16412)
“I participated in the ghost-ship-burning ceremony at the Temple of Three Lords.
Suddenly, both corners of my lips curved down. My face looked as vicious as the
Lords. I recovered immediately after I left the scene. (no. 18159)
Introduction
These comments, made by those REST respondents who identify themselves as
Daoists, reflect the abundant religious experiences in and syncretistic nature of
Taiwanese Daoism. Their religious experiences reveal various associations with
mystical forces across religions; mostly folk religion mixed with some Buddhism and
some authentic Daoism. These religious experiences not only help sustain the high
level of religiosity of Taiwanese Daoists but also reinforce the religious devotion of
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other religious believers as well. Watch out! Mystical forces are everywhere in
Taiwan.
Historical Background1
Daoism is both the largest and the smallest religion in Taiwan, depending on how
it is defined. According to the Ministry of the Interior (2010),2 the number of
registered Daoist temples is 9,249, about 78.4 % of all Taiwanese temples (11,796),
far ahead of the second-ranked Buddhist temples (2,308) and the third-ranked I-Kuan
Tao temples (201).3 The number of Daoist believers is allegedly around 7.6 million,
about 48 % of all religious believers (15.7 million).4 Ironically, executive director of
the Daoist Association of the Republic of China (DARC), Zhang Sheng, said in an
interview with me: “There is no authentic Daoist temple in Taiwan at all.”5 A DARC
document also agrees with the criticism that Taiwan’s Daoist temples are “Daoist
temples without Daoism”.6 Not only do Daoist scholars disagree with Daoist clergy
on the definition of Daoism, the clergy also disagree with one another as well as with
lay believers.7 At the heart of this debate is the relationship between Daoism and two
other major Chinese religions, Buddhism and Confucianism, as well as the
relationship between Daoism and Chinese folk religions. The fact that “Daoism has no
single founder … nor does it have a single key message” makes the debate even more
complicated.8
Some define Daoism according to its theology, rituals, and organization as they
first developed at the end of the second century. Although objective criteria are
necessary, there is no Daoism in Taiwan when measured against the ancient and
stringent standards. For instance, Gong Peng-cheng argues that Taiwanese Daoists are
different from traditional Daoists in at least three aspects.9 Traditional Daoists
emphasized moral values, promoted spiritual cultivation, and refrained from fortune
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telling and funeral services, while Taiwanese Daoists emphasize mercantilism,
promote deity worship, and extensively practice fortune telling and funeral services.
Gong’s definition implies clear separation of Daoism and folk religions but it gets
embroiled into the recurrent debates on differences between two major denominations
of Daoism: Zhenyi (Orthodox One) and Quanzhen (Complete Perfection).10 While
the former denomination is famous for its expertise in various religious rituals, the
latter traces its origin to Lao-zi (around 600 BCE) and Zhuang-zi (369-286 BCE) and
emphasizes religious-philosophical values and practices that Gong elaborates. This is
not a new debate. In 1912, when the Complete Perfection clergy organized the first
national Daoist association in China, it proclaimed that “those who equate
Talisman-Register (fulu) with the Way [Dao] are Daoist thieves; those who equate
dietary practices with the Way are Daoist devils; and those who equate physical
exercises with the Way are Daoist obstacles.”11 In their view, the true Daoists were
disciples of the Complete Perfection.
Russell Kirkland provides a practical cross-denominational definition of
Daoists.12 The “self-identifying Daoists [are] the people whose ideas, values,
practices, and institutions are expressed in the writings that have been included in the
vast, amorphous collection called the Daozang (Daoist Canon), its predecessors and
later continuations.” The Daozang is commonly regarded by Daoist clergy as the bible
of Daoism. It went through various revisions after its introduction in the pre-Tang
dynasty. Its current edition was edited in the Ming dynasty, around 1445.13 With
5,485 volumes on various subjects, the Daozang included the theologies and rituals of
all major Daoist denominations at the time.14 The majority of Daoist priests in
Taiwan can still trace their theology or rituals to the Daozang.
However, this definition still does not resolve the debate concerning the
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relationship between Daoism on the one hand and Buddhism, Confucianism, and folk
religion on the other. Since its foundation as an institutionalized religion by Zhang
Dao-ling (also named Zhang Ling) in 142 CE, Daoism has transformed its focus from
a philosophy serving the intellectuals to a religion serving the common people.15 The
institutionalization was based on integration of family and community norms with
theology and religious rituals.16 During the Song dynasty, Confucian scholars and
Daoist priests integrated teachings of Daoism, Buddhism, and Confucianism.17 In the
Ming and Qing dynasties, various deities worshipped by folk religion also found their
way into Daoist theology and temples.18
One example of the difficulty of differentiating Daoism from other Chinese
religions is the debate over whether the worship of Guanyin (Avalokitesvara) belongs
to Buddhism or Daoism. Guanyin originated in Buddhism and has been worshipped as
a Buddha. But ever since Emperor Huizong (1082-1135 CE) of the Song dynasty
ordered the Daoisization of Buddhism (zhaofoguidao), Guanyin has been a Daoist
deity also and has been worshipped as a great mistress (dashi) by the Daoists.19
Therefore, a self-proclaimed Buddhist worshipping Guanyin at a Daoist temple might
incorrectly be categorized as a Daoist; a self-proclaimed Daoist worshipping Guanyin
in a Buddhist temple could also be put in the wrong religious category. Guanyin
worship was particularly important for the survival of Daoist temples during the late
Japanese rule in Taiwan when the colonial government became suspicious of the
Chinese connection of Taiwanese Daoists. In order to avoid confiscation by the
colonial government or being taken over by Buddhist monks, many Daoist temples
claimed Guanyin to be the temple deity and joined the state-sponsored Buddhist
association. Zhinangong, a major Daoist temple in northern Taiwan, is one example.20
More complicated examples include two other major Taiwanese religious beliefs,
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I-Kuan Tao and the Mazu belief. I-Kuan Tao characterized itself as the unity of the
five major religions of the world (Daoism, Confucianism, Buddhism, Islam, and
Christianity) while various temples of the Mazu belief have provided different stories
and rituals based on folk religion, Daoism or Buddhism. Circumventing the above
academic debate, this chapter defines the Daoists based on their self-proclamations in
the REST dataset.
Which denomination do Taiwanese Daoists belong to? In the late Ming Dynasty
(1368-1643 CE), immigrants from Fujian and Guangdong provinces brought Daoist
icons to Taiwan as they traveled across the uncharted Taiwan Strait and faced
potential threats from the aboriginals on the island. Generations later, part-time priests
of the Orthodox One followed them to provide religious services.21 The Ming
dynasty promoted Orthodox One temples in southern China. During the rule of Zheng
Cheng-gong in the early Qing dynasty, Zheng further promoted Daoism in Taiwan to
challenge the religious legitimacy of the Qing dynasty, which was ruled by a non-Han
ethnic group.22 Historical records also reveal that most Daoist priests performed
religious ceremonies such as exorcism, destiny change, and community rituals for the
people. These ceremonies fell into the realm of expertise of Orthodox One priests.23
During Japanese rule, the colonial government adopted religious policies to promote
Buddhism and suppressed traditional Chinese religions.24 Many Daoist temples
joined Buddhist associations though they retained their Daoist deities and rituals. In
1949, Zhang En-pu, the sixty-third patriarch of the Orthodox One denomination,
moved from the historical headquarters in Jiangxi province of China to Taiwan and
helped consolidate the dominance of Orthodox One in Taiwanese Daoism. Despite
their strong Daoist lineage, all major Daoist temples in Taiwan, such as Zhinangong in
Taipei, Sanqingong in Yilan, and Daodeyuan in Kaohsiung, combine Daoism,
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Buddhism, and Confucianism in their worship halls and in their study programs.
Taiwan’s Daoist ecclesiology consists of two types: there are monastic priests
living in Daoist temples, as monks and nuns live in Buddhist temples; and there are
non-monastic Daoist priests living in households as ordinary people do. The Maoshan
and Complete Perfection priests are monastic, while the Orthodox One priests are
non-monastic.25 Non-monastic priests constitute the majority of Taiwan’s Daoist
clergy. Except for performing religious ceremonies, they live a normal life as other
villagers do; they get married, raise children, and pass on religious expertise to their
children or disciples.
Unlike Buddhism and Christianity, Chinese Daoism never stops generating new
revelations, as does Taiwanese Daoism.26 The wide circulation of morality books
(shanshu) written by individual Daoist priests or lay believers has continued to
enlarge the content and variety of Daoist theology. There is no central authority or
sacred text to measure the “correctness” of new revelations or interpretations. The
responsibility to interpret divine revelation has fallen into the hands of ordinary
priests and lay believers.
Taiwanese Daoist temples are autonomous and have not established nationwide,
centralized religious empires as the four major Buddhist organizations have. Famous
Daoist temples such as Zhinangong in Taipei, Sanqinggong in Yilan, and Daodeyuan
in Kaohsiung, have not established subsidiaries in other counties. Some large temples
practice Fenling (the distribution of the spirit) or Fenxianghuo (the distribution of
incense powder) to build relationships between temples. When believers migrate to
other counties, they can request that the home temple give them a replica of the deity
(Fenling) to be worshipped in the new place. Every year, the “subsidiary” temple
sends representatives to the home temple to bring back incense powder (Fenxianghuo)
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in order to rejuvenate the magic power of the replica. Once the subsidiary temple
grows into a worship center, it practices Fenling and Fenxianghuo with its own
subsidiaries. The subsidiary temples pay a voluntary donation to the home temple.
They may form an association to coordinate festivals, such as celebration of birthday
of the home deity. But the home temple has no power to intervene in theological,
financial, or personnel matters of the subsidiaries.
Except for a few Complete Perfection temples, most Daoist temples in Taiwan
are governed by lay believers, rather than the clergy. They can be owned by
individuals or families. The larger ones are governed by community leaders.27 Lay
believers elect their leaders from amongst themselves by forming assemblies of
representatives. A governing committee is established by a vote in the assembly.
Committee members are usually prominent leaders in the local political, economic,
and social community. A chairman is then elected by the committee members. The
governing committee supervises the daily routines of temple maintenance, festival
planning, and charity activities, among others. Most temples hire Daoist priests to
perform religious rituals in important festivals on short-term contracts. They may
choose other priests for other festivals or for the same festivals the following year.
Some temples hire Daoist priests to be stationed in the temples. In general, these
priests receive only meager salaries and have no authority outside their ceremonial
functions in the temple. Sometimes, at the request of the governing committee, the
priests even need to make adjustments to the liturgy according to the lay leader’s
suggestion.
At the national level, Taiwanese Daoists have had difficulty establishing a strong
representative association. Before 1912, Daoism was never a centralized institution
despite the occasional dominance of Daoism in national politics.28 In 1912, the
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Complete Perfection denomination established the first national association, the
Daoist Association (Daojiaohui), in Beijing, to the exclusion of all other
denominations. In the same year, the Orthodox One denomination established the
Daoist Headquarters of the Republic of China (Zhonghuaminguo daojiaozonghui)
(DHRC) in Shanghai, also excluding all other denominations. These two national
associations functioned independent of each other. In 1936 and 1946, leaders of both
associations attempted a merger but failed due to mutual distrust.29
None of the above Chinese Daoist associations moved to Taiwan. The sixty-sixth
patriarch of the Orthodox One denomination, Zhang En-pu, established the Taiwan
Provincial Association of Daoism (TPAD) in 1952. In 1957, he organized the Daoist
Practitioners’ Association (Daojiao Jüshihui) (DPA) to include priests of other
denominations. Resembling its Chinese predecessor, most of its members were
Orthodox One priests. Based on the membership of the TPAD, the Daoist Association
of the Republic of China (Zhonghuaminguo daojiaohui) (DARC) was established in
1966 as a cross-denominational association. It claims the largest membership of
Taiwanese Daoist temples among similar Daoist associations. However, the DPA has
maintained independence from the TPAD and the DARC in order to maintain
denominational cohesion of the Orthodox One,30 as have at least forty-three other
national Daoist associations, including the pro-DPP Daojiaolianhehui established after
2000.31
The DARC is a weak religious association.32 It has no power to ordain Daoist
priests, as the Buddhist Association does for monks and nuns; many non-monastic
Daoist priests inherit their status from their parents or masters. Some priests of the
Orthodox One denomination prefer to receive their ordination from the Celestial
Master House, which is independent of the DARC. Many non-monastic priests simply
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pass on ordination through family practices or master-disciple relationships.33 The
DARC has tried to centralize ordination power but most of its members have rejected
this idea. In fact, the current chairman of the DARC was de-ordained by his Orthodox
One master after a dispute between the two Daoist organizations.34 In 1991, the
DARC tried to provide standardized training by establishing the Academy of Chinese
Daoism at Zhinangong, one of the largest Daoist temples in northern Taiwan.35
However, only a small portion of Taiwanese priests are interested in this educational
institution. Kaohsiung Daodeyuan, a major Daoist temple in southern Taiwan which
established a Daoist academy in 1977, is not a member of the DARC.36
Who are the Daoists?
Despite the largest number of temples and alleged believers among all religions
reported by the Ministry of Interior, those who proclaim themselves as Daoist
believers account for only 13.1 % of REST respondents. The Taiwan Social Change
Survey (TSCS) reported an increase in the number of Daoist believers from 9.1 % in
1994 to 12.7 % in 1999, which peaked to 17.5 % in 2004 but declined to 13.5 % in
2009, which is about the same as the findings of the REST survey.
Do Taiwanese Daoists pay more obeisances to their own deities than deities of
other religions? A knee-jerk answer is: of course they do. It is as natural as the
Christians’ preference for God/ Jesus over Buddha, the Catholics’ preference for
Virgin Mary over Mazu, and the Buddhists’ preference for Buddha over Confucius.
So, Taiwanese Daoists must prefer Daoist deities over deities of other religions.
Surprisingly enough, the REST data demonstrates that it is not as natural as one thinks.
Which deities do Taiwanese Daoists worship or pray to? Ancestors are the most
popular deities among all (93.3 %), followed by the neighborhood God of the folk
religion (79.6 %), Bodhisattva or Arhat of Buddhism (74.7 %), and Mazu of the folk
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religion (73.3 %). None of the traditional Daoist deities, such as the Xuantian Shangdi,
the Jade Emperor, or Lu Dongpin, has found much favor in the eyes of Daoist
believers. Each of them attracts no more than 50 % of Daoist believers. Which deities
do Taiwanese Daoists worship the most? Ancestors rank number one (28.4 %),
followed by Bodhisattva or Arhat (12.9 %), the neighborhood God (12.4 %), and
Mazu (10.7 %). Traditional Daoist deities perform poorly again. Similarly, Taiwanese
Daoists prefer to have icons, statues, scriptures or other symbolic objects related to
their ancestors (69.3 %), Bodhisattva or Arhat (41.3 %), neighborhood God (24 %),
and Mazu (18.7 %) displayed at their homes, rather than the traditional Daoist deities.
Therefore, at least at the deity level, there is a huge gap between the self-proclamation
of Taiwanese Daoists and their loyalty to their deities.
Which religious groups do Taiwanese Daoists participate in the most? Only
about 20.4 % of Taiwanese Daoists participate in at least one religious group. About
5.8 % participated in Daoist organizations, followed by Wangye folk religion group
(4.9 %), Ciji Buddhist association (4.4 %), and Mazu group (3.6 %). At the
organizational level, Taiwanese Daoists demonstrate a little higher loyalty to their
religion than at the deity level. This data also reflects the syncretistic nature and
de-institutionalization of Taiwanese Daoism.
Among self-proclaimed Daoists, 52.4 % are male and 47.6 % are female,
compared to 49.1 % male respondents in the whole of the REST sample. In terms of
age groups, unlike other religions where uneven distributions of age groups occur,
Daoist believers spread relatively evenly across five age-groups. In terms of
educational background of Daoists, those with high school degree constitute the
largest group (29.8 %), followed by those with primary education and lower (26.2 %).
On average, Taiwanese Daoists seem to have the lowest educational level than other
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religious believers.
Taiwanese Daoists’ Religious Experiences
Power
Similar to the deity questions discussed above, Taiwanese Daoists seem to be
less loyal to their deities than other religions when it comes to the question of their
experiences with the power of their deities. Among the most experienced powers,
Fate or Fortune ranks number one (56.9 %), followed by the Buddhist Karma (49.3
%), ancestors (42.7 %), and Buddha or Bodhisattva (41.8 %); typical Daoist powers
such as the Dao or the Heavenly Dao (23.6 %) and Qi (25.3 %) rank far behind. Some
believers report having experienced the power of other traditional Daoist deities, such
as Xuantian Shangdi, Wenchang Dijun, Baosheng Dadi, or Jiotian Xuannu. But none
commands the attention of more than one percent of Daoists.
One can argue that Fate or Fortune is a Daoist power. But compared to the Dao
or the Heavenly Dao explicitly related to Daoism, Fate or Fortune is at best a power of
syncretistic religions. Therefore, a gap exists between self-proclamation of Taiwanese
Daoists and their experiences with their religious powers.
New Insight of Life
At this level of religious experience, Taiwanese Daoists seem to perform better
than at the deity or religious power levels. The most widely experienced (84 %)
religious insight is that “good deeds will be rewarded; we must do good to merit
future rewards,” though one can argue that this is still a Buddhist insight. After this,
the other two most experienced insights are clearly Daoist: “Life in the world is too
tiring; better to merely live a simple life,” (83.1 %) and “Detach myself from the
world; just follow the natural course of things” (82.2 %). The fourth highest insight
(75.1 %) can also be regarded as Daoist: “Life and death are matters of fate and
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heaven disposes fame and fortune.” Taiwanese Daoists (70.7 %) also share with the
Buddhists the insight “Nothing is permanent in life; don’t be so rigid.” Interestingly,
about half (50.7 %) of Taiwanese Daoists subscribe to the Christian insight of “God
arranges everything; follow God’s will.”
Dream
In their dreams, Taiwanese Daoists are most likely to encounter their ancestors or
dead friends and relatives (56.4 %), déjà vu (42.2 %), divine spirits (32 %), ghosts,
evil spirits, demons, goblins, Satan (29.3 %), mystical or extraordinary sites (28.4 %),
and mystical or extraordinary animals (22.2 %). They do not dream much about
religious figures, mystical plants or symbols; fewer than 20 % of them have had such
dreams. Overall speaking, though, Taiwanese Daoists have more mystical dreams
than average Taiwanese believers. This is probably related to the fact that Daoism
contains a variety of mystical objects for its believers to dream about.
Mystical feelings and visions
The mystical or extraordinary feelings that Taiwanese Daoists most often
experience include having a sudden revelation or insight (29.3 %), experiencing
sudden mystical or extraordinary warmth or cold all over (26.7 %), and smelling
mystical or extraordinary scent (21.8 %). Other mystical or extraordinary feelings
attract fewer than 20 % of Taiwanese Daoists. All in all, Taiwanese Daoists have
more mystical feelings and visions than average Taiwanese believers.
Religious concepts and behaviors
There are two questions related to religious conception: Question no. 60 asks
“Are you interested in ‘mystical or supernatural things’?” About 42.6 % of Taiwanese
Daoists respond with positive answers of “very interested” or “somewhat interested,”
which is higher than the average Taiwanese believers.
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The other religious conception question (no. 61) lists sixteen religious statements
and asks the respondents whether they “firmly believe,” “somewhat believe,” “not
really believe,” or “not believe at all.” Taiwanese Daoists have very broad interests in
various religious conceptions and hold positive answers to statements that “the good
will be rewarded and the bad will be punished (92.4 %), “devoutness leads to
desirable results” (87.1 %), “spouses, relatives, and friends are preordained relations
from a former life” (80.9 %), “one must choose an auspicious date for conducting
important business” (80.4 %), “gods, spirits, ghosts, and demons do exist” (80 %),
“timely offerings to our ancestors will reap blessings and protection from them” (77.8
%), “fengshui affects us and our family” (76.9 %), “qi can be strengthened through
religious exercises” (64 %), “there is reincarnation after death” (63.6 %), “there is a
supreme God in the universe” (58.7 %), “qigong can cure illnesses” (54.7 %), and “a
spiritual medium can exorcize evil spirits and cure illness” (51.1 %). Other religious
conceptions attract fewer than 50 % of Taiwanese Daoists. Again, Taiwanese Daoists
have higher percentages of positive answers to all religious conception questions than
average Taiwanese believers.
How about the religiosity of Taiwanese Daoists in terms of their religious
behaviors? About 66.7 % of them worship or pray at home while about 48.9 % choose
religious sites. There are more Daoist believers who worship or pray alone (54.2 %)
rather than with other people (42.7 %). It is quite impressive to note that about 30.7%
of Taiwanese Daoist believers worship or pray daily while 69.8 % do so at least once
every month (including those who pray or worship more frequently). These numbers
are higher than average believers but they do not get as much comfort from worship
or prayers as average believers do. Although about 64.9 % of them feel comforted or
empowered by worshipping or saying prayers, the number is lower than average
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believers (66.1 %). About 81.8% of them think worship or prayer is either very
important or somewhat important to them. This percentage is higher than average
believers.
Daoist Influence in Other Religions
Religious scholars have consistently argued that different religions in China have
influenced one another. Among all the religions in China, Daoism emerged the first. It
is logical to argue that Daoism has had a profound and comprehensive influence on all
other religions. But to what extent? The REST provides statistical data to evaluate this
influence (Table 4.1).

[Table 4.1 about here]

In terms of experience of religious powers, there are two powers related to
traditional Daoism: the power of Dao or Heavenly Dao, and the power of qi. It is
interesting to see that Taiwanese Buddhists have about the same percentage of
believers who have experienced the power of Dao or Heavenly Dao as the Daoists.
Believers of I-Kuan Tao, Buddho-Daoism, and other religions have even higher
percentages than Daoism. For the power of qi, it is equally interesting; not only do
believers of Buddhism, I-Kuan Tao, Buddho-Daoism, and other religions have much
higher percentages of those having had such an experience, the Protestantism has
almost the same percentage of believers who have experienced the qi power as
Daoists do. Experiencing Daoist powers is certainly not the exclusively right of
Taiwanese Daoists.
In terms of understanding of life, there are two statements associated with
traditional Daoism: “detach myself from the world, just follow the natural course of
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things;” and “life in the world is too tiring, better to merely live a simple life.” These
two Daoist statements receive overwhelming support from believers of other religions.
The first statement is supported by 71.9 % and the second by 70.1 % of those who do
not proclaim affiliation with any religion. Also, the first is supported by 80 % and the
second by 71.8 % of Taiwanese Christians.
Daoist concepts that “qigong can cure illness and that abundant qi protects one
from all evil forces” are also shared by a substantial proportion of believers in each of
the other religions. The Buddhists again demonstrate even stronger commitment to
these concepts than the Daoists do, while 48.3 % of Taiwanese Christians endorse the
first Daoist concept and 25.9 % the second.
Lastly, the authentic Daoist deities of Jade Emperor and Xuantian Shangdi are
also worshipped by significant numbers of believers of other religions. The 5.9 % and
4.7 % of the Protestants who worship Daoist deities Jade Emperor and Xuantian
Shangdi, respectively, can probably be safely ignored due to the relatively small
number of Christians covered in the survey. Besides, Christian teaching leaves much
less room for worshipping pagan deities than for the above religious experiences.
Conclusion
Taiwanese Daoism is a very fluid religion, depending upon how it is defined.
Taiwanese religious scholars and clergy associated with Daoism have debated it for
decades. Some define it in such a way that it appears to be the predominant religion in
Taiwan; others simply reject its existence in Taiwan. Even the 13.1 % of REST
respondents who proclaim themselves as Daoists do not show much affinity to
authentic Daoism. They worship or pray deities of folk religion or Buddhism more
than Daoist deities. And very few participate in Daoist organizations.
Their religious experiences are not closely associated with Daoism either, but
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they do display greater religious devotion than average believers. They experience
mystical powers mostly of ancestors and Buddhism, not much of Daoism. However,
they do subscribe more to Daoist insights of life than believers of other religions,
although more than half of them also subscribe to Buddhist and even Christian
insights. They tend to have more dreams, more mystical feelings and visions, and
higher religious conception and behavior than average believers. As for the archaic
academic debate about who the authentic Daoist is… they are more than happy to
ignore it.
Finally, Daoist religious experiences in terms of religious power, understanding
of life, religious concept, and deities worshipped are also shared by a significant
number of believers in other religions. Being the oldest religion established by the
Chinese themselves, Daoism continues to have a significant impact on other religions
in Taiwan.
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Table 4.1 Daoist Influence in Other Religions (% within each religion)
None
Religious Power
Dao or
Heavenly Dao
15.5
(Total: 19.6)
Qi (Total:
22.7
26.2)
Understanding of Life
Natural
Course (Total:
71.9
80.5)
Simple Life
70.1
(Total: 78.7)
Religious Concept
Qigong Cures
Illness (Total:
46.3
51.9)
Qi Protects
from Evil
27.6
(Total: 44)
Deities Worshipped
Jade Emperor
33
(Total: 48.2)
Xuantian
Shangdi
24.6
(Total: 36.3)

Folk
Religion

Buddhism

Daoism

I-Kuan
Tao

Protestants

Buddho- Others
Daoism

12.6

23.2

23.5

60

16.5

39

33.3

21.3

34.2

25.3

41.4

25.9

40.1

33.3

78.8

85.5

82.2

95.1

80

89.6

92.5

75.7

87.8

83.1

92.6

71.8

85

81.4

46.8

59.8

54.7

53.7

48.3

72.4

62.9

45.3

49.9

47.6

58.6

25.9

62.1

51.8

54

47.3

59.6

43.9

5.9

71.3

48.1

39.5

32.9

47.6

43.9

4.7

63.2

29.6
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Chapter 5 Religious Experiences of Taiwanese I-Kuan Tao and Buddho-Daoism
Shih-ju Huang

I-Kuan Tao
“In 1997, my mother fell seriously sick and was hospitalized. The Living Buddha Ji
said: ‘You should take care of your mother, she is in a very critical condition.’” (no.
10413)
“The neighborhood God usually visited me in my dream, and I felt his blessings.” (no.
16116)
“All the Gods and Buddhas came to treat my diseases, and I recovered my health.”
(no. 16313)
“When we undertook activities together, I felt the bodhisattva stood just beside me.”
(no. 18726)
Buddho-Daoism
“When I was seventeen years old, I was possessed by the god, my heart was heavy,
my hand was cramped, and I was very nervous and afraid.” (no. 10644)
“I smelt the pleasant smell of the Living Buddha Ji and felt his coming.” (no. 11146)
“In the spiritual practices for three days running, I smelt the fragrance of sandalwood
and felt the coming of the Bodhisattva.” (no. 11407)
“I worried about the domestic matters during the ceremony of Wangchan Laotzu 王
蟬老子 in March. When I was kowtowing, I understood suddenly that everything was
a matter of fate and human beings cannot control anything.” (no. 15644)
“The Bodhisattva was true to life, and there was the golden and transparent light
behind his back.” (no. 18242)
“If we can practice everyday, accumulate the merits, and meditate when facing
difficulties, we would have the inspiration to solve problems and everything would go
well.” (no. 19617)
Introduction
This chapter introduces religious experiences of Taiwan’s I-Kuan Tao (the way of
unity, IKT) and Buddho-Daoism by using data from the Religious Experience Survey
in Taiwan (REST) conducted in 2009. The experiences narrated above were shared by
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interviewees who identified themselves as IKT believers and Buddho-Daoists. The
IKT faith promotes hybridization of five different religions: Confucianism, Daoism,
Buddhism, Christianity, and Islam, while placing specific emphasis on the three major
traditional Chinese religions. The Buddho-Daoism faith, on the other hand, integrates
different Buddhist and Daoist practices. Generally, syncretism is the commonly shared
feature of these two religions. According to the statistics from the Ministry of the
Interior, in 2009, there were 201 IKT temples in Taiwan, the third largest number
among all religions in Taiwan (1.7 %). The Ministry of the Interior does not publish
statistics about Buddho-Daoism; therefore, it is difficult to know the scope and
development of people believing in Buddho-Daoism. Before discussing religious
experiences of IKT and Buddho-Daoism, this chapter first provides a brief historical
background and a basic overview of the features of these two religions.
I-Kuan Tao
Historical Background
Most scholars associate I-Kuan Tao with the popular sects during the Ming and
Qing dynasties. This religion was historically initiated by Wang Jueyi 王覺一
(1830-1884) during the Qing dynasty.1 To understand the IKT, one must first come to
understand its concept of time, which is divided into three sequential stages: the blue
yang period 青陽期 of Dīpaṃkara Buddha (lamp bearer), the red yang period 紅陽
期 of Sakyamuni,, and the white yang period 白陽期 of Maitreya. The blue yang
period includes Chinese mythic figures, heroes, kings, and philosophers, such as
Pangu 盤古, the Yellow Emperor, Yao Shun Yu Tang 堯舜禹湯, Confucius, and
Mencius. The red yang period refers to major Zen patriarchs, such as Mahākāśyapa
大迦葉 and Bodhidharma. The white yang period focuses on the orthodox
transmission of IKT, particularly on the succession of the seventh patriarch Bai
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Yuchan 白玉蟾 through to the eighteenth patriarch Zhang Guangbi 張光璧
(1889-1947), honorably called Tianran 天然 by his followers. These great masters of
I-Kuan Tao are believed to be the incarnations of Gods and Buddhas, such as the
seventeenth patriarch Lu Zhongyi 路中一 (1853-1925) is regarded as the incarnation
of Maitreya, and Zhang Guangbi, the Living Buddha Ji 濟公活佛.
Zhang Guangbi assumed the leadership of IKT in 1928. Acting primarily in
northern China, he experienced the chaotic wartime early in the Republican period.
After his death, the leadership of IKT spit into two factions: shimupai 師母派
(mistress faction) and shixiongpai 師兄派 (senior brother faction). Zhang’s two
wives, as his successors, came to lead both factions. The first successor was Sun
Suzhen 孫素真(religious name Hui Ming 慧明, 1895-1975), who moved to Taiwan
in 1954 and lived in Taichung. She was also believed to be the incarnation of
Bodhisattva Yue Hui 月慧 (Moon Wisdom). The second successor, Liu Shuozhen 劉
率真, was Zhang’s second wife. In Taiwan, shimupai was significantly stronger than
shixiongpai.
IKT spread to Taiwan around 1945, and during its subsequent developments,
encountered much political pressure. The Taiwan government saw IKT as an illegal
religion and banned its activities.2 It was not until late 1980s that, through continuous
dialogues between scholars sympathetic to this sect and government officials, IKT
began to publicly emerge. The Chinese Cultural Restoration Movement 中華文化復
興運動, masterminded by the government in the 1970s, may have also contributed to
the public acceptance of IKT as a religion promoting morality and Confucianism. In
1988, IKT established the Taiwan I-Kuan Tao Headquarters and later in 1996 set up
its World I-Kuan Tao Headquarters in Los Angeles. As of 2010, it has at least 19
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branches, with three million members living in 70 countries.
The most important object of worship in IKT is the Venerable Mother 無極老母.
Other deities in the IKT pantheon include the Buddha, Bodhisattva Guanyin, Living
Buddha Ji, Lü Dungpin 呂洞賓, Guan Gong 關公, and some divinized figures from
Confucianism, Buddhism, and Daoism. Those who want to join IKT must go through
the initiation rite, called “seeking the Dao” 求道,3 and show willingness to comply
with its strict precepts. According to the REST, 95.1 % of IKT followers admitted to
have gone through an initiation rite, highest percentage among all religions. IKT has a
clerical system, including daozhang 道長 (Masters of the Way), laoqianren 老前人
(Senior Master), qianren 前人 (Master), daichuanshi 點傳師 (Manager), tanzhu 壇
主 (Abbot), jiangshi 講師 (Lecturer), and banshiyuan 辦事員(Clerk). Taiwan’s IKT
has always had exceptionally high moral standards, emphasizing scriptural learning
and interpretations. The promotion of Recitation of the Confucian Classics Movement
讀經運動 is part of their religious activities. There is a high percentage of
vegetarians among IKT followers. In fact, many of its members have run Taiwan’s
vegetarian restaurants. This religious group traditionally engages itself in
spirit-writing, employing the sancai 三才 (Three Agencies) to record the
Heaven-revealed messages. This is one of the methods for IKT to attract believers
while trying to enhance IKT’s legitimacy.4 However, IKT nowadays has gradually
dropped the practice of spirit-writing and turned to their scriptures or Chinese Classics
for inspiration.
Basic Features of Taiwanese I-Kuan Tao
About 2.4 % of REST respondents identified themselves as IKT believers. Of
these, 51.2 % were male and 48.8 % were female. People over the age of 60
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accounted for 31.7 % of survey respondents. Primary school was the highest level of
education for 34.1 % of respondents while those who had obtained a high school
diploma made up 22 %. Ancestor worship was the most common form of worship
among IKT believers (31.7 %), followed by worship of the neighborhood God (14.6
%), Bodhisattva and Arhat (12.2 %), Guan Gong (7.3 %), and other Gods (7.3 %).
Worship of Sakyamuni, Maitreya, Living Buddha Ji, or Venerable Mother was the
most common form for only 4.9 % of the respondents. It is noteworthy that 73.2 % of
IKT followers are associated with its different branches. The large percentage
indicates a strong organization as well as a high level of participation among members.
This shows the effect of IKT’s long process of Seeking the Way and strict hierarchical
order, as well as the success of its scriptural instruction.
Taiwanese I-Kuan Tao Believers’ Religious Experience
Power
With regard to power, 63.5 % of IKT followers have felt the impact of fate or
fortune, which ranks first among all options. The next highest option was feeling the
impact of Dao or heavenly Dao (61 %), followed by feeling the impact of karma (53.1
%). The heavenly Dao is a core principle in the doctrine of the IKT, while karma is an
important doctrine in Buddhism. Fate and karma are directly related to a person’s
fortune or misfortune, and both are commonly accepted by other Chinese religions. In
other options, 48.8 % of IKT followers reported feeling the impact of mandate,
followed by Buddha or Bodhisattva (48.7 %), ancestors (41.4 %), and qi (41.4 %).
With respect to the three options (mandate or will of heaven, Dao or heavenly Dao,
fate or fortune), IKT and Buddho-Daoism were two religions which have reportedly
influenced people more than other religions. Their followers appeared to feel more
connected to, and have a more profound understanding of, the interaction between
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things heavenly and human beings.
New Insight of Life
95.1 % of IKT followers have experienced feeling the insight of “I detach myself
from the world; I just follow the natural course of things.” The next highest option
was the understanding of “good deeds will be rewarded; we must do good to merit
future rewards” (92.7 %) and “life in the world is too tiring; better to merely live a
simple life” (92.6 %). It seems that on the whole IKT believers desire to lead a simple
and natural life. Experiences of “success of all significant things depends on optimal
conditions in heaven and on earth, and on human beings” (85.3 %) and “nothing is
permanent in life; don’t be too rigid” (80.5 %) were also reported by high proportions
of IKT respondents. “God arranges everything; follow God’s will” was the option
chosen by the smallest proportion of IKT followers (53.7 %). In general, IKT
followers have strong feelings about life philosophies.
Dreams
43.9 % of respondents reported having had a dream about ancestors or dead
friends and relatives; 31.7 % reported having encountered in real life what they had
seen in a dream; 26.9 % had had a dream about divine spirits; and 26.8 % had had a
dream about mystical or extraordinary sites. These percentages are not impressively
high.
Mystical Feelings and Visions
Many IKT followers had experienced the feeling of “having a sudden revelation
or insight” (31.7 %). The next highest option was the feeling of “smelling mystical or
extraordinary scents” (21.9 %). It seems that religious experience related to the sense
of smell is much higher than experiences related to visual and auditory senses. This
phenomenon also occurs in other religions. Furthermore, 19.5 % of respondents
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reported having had a feeling of “the body experiencing involuntary trembling,
stiffness, or relaxation” and “Buddha or Bodhisattva appearing.” Other options not
mentioned here were chosen by relatively small proportions of respondents.
Religious Concepts and Beliefs
IKT followers showed an extremely high interest in the these concepts: “the
good will be rewarded and the bad will be punished” (97.6 %), “timely offerings to
our ancestors will reap blessings and protection from them” (92.7 %), “Gods, spirits,
ghosts and demons do exist” (90.2 %), “devoutness leads to desirable results” (85.4
%), “one must choose an auspicious date for conducting important business” (85.4 %),
“fengshui affects us and our family” (82.9 %), “spouses, relatives and friends are
preordained relations from a former life” (80.5 %), “there is reincarnation after death”
(80.4 %), “there is a supreme God in the universe” (75.6 %), “qi can be strengthened
through religious exercises” (73.2 %). Most of them also subscribed to the statements
that “abundant qi protects one from all evil forces” (58.6 %), “religious exercises will
win us extraordinary abilities” (58.5 %), and “qigong can cure illnesses” (53.7 %).
But less than a half agreed that “the dead without offerings will become ghosts” (46.4
%) and “a spiritual medium can exorcize evil spirits and cure illnesses” (46.3 %).
The idea that “people must do good deeds to avoid punishment in the future” is a
popular concept of retribution (baoying 報應) deeply rooted in Chinese people,
including residents in Taiwan. Furthermore, in Chinese religions, two fundamental
concepts are prevalent: respecting heaven and following the examples of ancestors
(jingtian fazu 敬天法祖). Thus, the second option, “timely offerings to our ancestors
will reap blessings and protection from them” reflects among IKT followers the
importance of this centuries-old concept. Another interesting point to note is that a
large proportion of IKT followers believed that “Gods, spirits, ghosts and demons do
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exist”, which is the highest among all religions. In addition, while only 46.4 % of IKT
followers believed that “the dead without offerings will become ghosts,” the
percentage is still the highest in comparison with other religions.
Buddho-Daoism
Historical Background
Describing the history of Buddho-Daoism is not easy since it is still not a distinct
sect or group. Academic research on this group has been sparse and thus to delineate
this group of believers requires significant effort. By examining the histories of
Daoism and Buddhism in China and their interactions and conflicts, one can better
understand the modern Buddho-Daoism.
As an indigenous religion, Daoism has continued to exist in China for thousands
of years. The ultimate goal of the Daoist since the late Han Dynasty has been to
become immortal. By using certain drugs, engaging in physical exercises, and
practicing meditation, Daosts have attempted to achieve immortality. Buddhism, in
contrast, was first spread to China during the Eastern Han Dynasty. The first hundreds
of years of its development of this foreign religion saw eminent monks’ great effort in
translating the sutras into Chinese. The Buddhist ideas and practices then quickly
found acceptance among some royal families, nobles, and intellectuals. However, the
introduction of Buddhism also met stern oppositions from Confucian and Daoist
followers. Acrimonious conflicts between them ensued, lasting for hundreds of years
before reaching final peaceful co-existence. During this long process of eventful
interactions, the so-called Chinese Buddhism emerged, now a religious tradition with
syncretic characteristics. It absorbed Chinese cultural elements to become more
attractive to Chinese people, and in turn influenced them in many aspects of their life,
including the worldview of retribution aforementioned.
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In the late 1970s, a group of scholars including Erik Zürcher, Michel Strickmann,
Stephen Bokenkamp, Kristofer Schipper, and Robert Sharf began to study what
Zürcher labeled as “Buddho-Daoism hybridization”, referring to the amalgamation of
Buddhism and Daoism.5 Research by these scholars of classical Buddhism and
Daoism examined traces of deliberate syncretism between the two religions. This
syncretic trait is particularly noticeable in the blending of traditional Chinese religions
and philosophies with Buddhist scriptures, which resulted in the productions of many
Buddhist apocryphal texts. In them, scholars have found large volumes of mixed
Buddhist-Daoist vocabularies, sentence patterns, rituals, and gods.6 Talismans, seals,
and incantations, for example, are prevalent elements, which are still in use in
contemporary Buddho-Daoism. Although Buddhist scriptures and precepts clearly
prohibit the inclusion of gods, esoteric skills, divination, and exorcism, these beliefs
and practices are rather popular in the Buddho-Daoist communities in modern China
and Taiwan. Some rituals of Daoist origins, too, are used for extension of life, medical
treatment, and foreseeing the future. In short, Chinese religions have tended to opt for
a syncretic approach, as seen from medieval Buddhist and Daoist representations and
also from contemporary Buddho-Daoism. Different from intellectuals and
philosophers who take interest in the abstruse religious doctrines, modern
Buddho-Daoists emphasize practices in daily life.
Based on the REST and information provided by the scholars just mentioned, we
now approach those who described themselves as Buddho-Daoists. First, they usually
have a strong interest in daily practices. Their practices combine the Buddhist Way
(fofa 佛法) and Daoist Method (daofa 道法), such as meditation, regulation of qi,
exercise of inner alchemy, application of talismans and incantations, and so on.
Second, some parts of their practices are related to the spirits (ling 靈). In addition to
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meditation, they also “converge at the spirit mountain” (huilingshan 會靈山)7 for
spiritual healing and possession. At the peak of the gathering, they may be possessed
by gods, Buddha or Bodhisattva through the implementation of rituals. This they
understand as resonance (gangying 感應) or karma (yingyuan 因緣) between
themselves and the spiritual beings.
Our preliminary impression about these followers is that they have syncretized
the traditions of Buddhism and Daoism, in addition to assimilating some elements of
New Religions at the same time. It is likely that they practice at home or perhaps in
some hidden places in small groups. They may concurrently join groups belonging to
Buddhism, Daoism, and folk religion. The content of their practice is multi-faceted,
and they have no single or orthodox theory that supports their activities.
Basic Features of Taiwanese Buddho-Daoism
According to the REST, 5.1 % of respondents characterized themselves as
belonging to Buddho-Daoism. Of this 5.1 %, 46 % are male and 54 % are female. The
age group of 50-59 makes up the largest proportion in this survey (28.7 %). People
with high school education level account for 31 % of the respondents, while those
receiving a primary school diploma reach up to 20.7 %. Ancestor worship is the most
common form of worship among Buddho-Daoists (26.4 %), followed by worship of
Bodhisattva and Arhat (18.4 %), the neighborhood God (14.9 %), other Gods (11.5 %),
Guan Gong (9.2 %), Mazu (8 %), and Sakyamuni (6.9 %). Only 34.9 % of the
Buddho-Daoists participate in religious groups regularly, those that are affiliated with
Buddhism, Daoism, and folk religion. This shows that the majority of Buddho-Daoists
practice on a personal level, without being dependent on religious organizations or
clergy.
Taiwanese Buddho-Daoists’ Religious Experience
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Power
According to the REST, 73.5 % of Buddho-Daoists reported having felt the
impact of karma. This proportion is fairly high. In the development of Buddhism in
China, karma, along with other important concepts such as reward and punishment,
hell, and retribution, were closely integrated and preached to Chinese people. Over the
years, they had become widely accepted in Chinese religions. This may explain why
Buddho-Daoists have a strong feeling about karma. 71.3 % of the REST
Buddho-Daoist respondents reported having felt the influence of fate or fortune,
followed by Buddha or Bodhisattva (62 %), ancestors (58.8 %), and mandate or will
of heaven (51.8 %). In general, Buddho-Daoists experienced these powers more
extensively than followers of other religions. As many as 12.6 % of Buddho-Daoist
respondents admitted to have even felt “God, Jesus, the Holy Spirit, or the Virgin
Mary”, which would be considered a distinctively Christian experience. From a
comparative perspective, it is significant to note that Rong Qu observed that syncretic
trend, too, has affected Christians and other religious believers in China.8
New Insight of Life
97.7 % of Buddho-Daoists have experienced the insight of “good deeds will be
rewarded; we must do good to merit future rewards.” The concepts of baoying 報應
and merit accumulation are shared by Buddhism, Daoism, and folk religion, therefore,
it is not difficult to understand why Buddho-Daoists would associate themselves with
this religious understanding most wholeheartedly. Other options that follow are the
understanding of “I detach myself from the world; I just follow the natural course of
things” (89.6 %), “life and death are matters of fate and heaven disposes fame and
fortune” (87.3 %), “success of all significant things depends on optimal conditions in
heaven and on earth, and on human beings” (86.2 %), “life in the world is too tiring; it
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is better to merely live a simple life” (85 %), and “nothing is permanent in life; don’t
be too rigid” (81.6 %). These concepts indicate that a person’s fate is closely related to
the universe or heaven. Whether one obtains blessing, misfortune, success, or failure
depends simultaneously on one’s effort and external conditions. This finding
corresponds to the result in the section of “power,” which shows that the believers
have deep understanding of the link between heaven and human beings. The lowest
one is the insight of “God arranges everything; follow God’s will” (60.9 %).
Dream
In their dreams, the Buddho-Daoists are most likely to encounter their ancestors
or dead friends and relatives (67.8 %), which is the highest among all religions. A
further 47.1 % of reported dreams are related to “divine spirits”, followed by 39 %
about “mystical or extraordinary sites” and 37.9 % about “encountering in real life
what you saw in a dream.” Compared with other religions, Buddho-Daoism has more
experiences with respect to dream.
Mystical feelings and visions
With regard to mystical feelings and visions, 35.5 % of Buddho-Daoists have
had the experience of “having a sudden revelation or insight.” The next highest option
is the experience of “Buddha or Bodhisattva appearing” (28.7 %). While many
Buddho-Daoists reported that they had seen Buddha or Bodhisattva appear, only 16.9
% of Buddhists and 14.3 % of Daoists had had this vision. Another 27.5 % reported
having experienced “sudden mystical or extraordinary warmth or cold all over”, and
25.2 % had had the experience of “smelling mystical or extraordinary scents.” Like
followers of IKT, Buddho-Daoists’ religious experiences related to the sense of smell
are higher than those related to visual or auditory senses. “Incense 香” in the
Buddhist tradition has a sacred, symbolic connotation. For example, when a monk
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dies, the placement of incense near the corpse represents a request to or expectation of
the Buddha or Bodhisattva to lead him to the pure land. The experience of smelling
fragrance thus means gangying or spiritual resonance.9 Besides, 3.4 % of
Buddho-Daoists have had the experience of “God, Jesus, the Virgin Mary appearing
or being filled with the Holy Spirit.” As to the time of their experiences, 37.9% of the
Buddho-Daoists respondents indicated that they happened in daily lives. However,
details of these experiences require further investigation.
Religious concepts and behaviors
In the questionnaire, question no. 60 asks: “Are you interested in mystical or
supernatural things?” 60.9 % of Buddho-Daoists answered positively, which is the
highest among all religions. As previously discussed, this datum supports the finding
that Buddho-Daoists experienced richer relationships with mystical or supernatural
things than followers of other religions.
96.6 % of Buddho-Daoists believed devoutness leads to desirable results
(xincheng zeling 心誠則靈). This high percentage shows that Buddho-Daoists place a
great emphasis on lingyan (靈驗 efficaciousness), the result of an individual’s
personal sincerity. The concept of “devoutness leads to desirable results” is based on
the Chinese traditional thinking that an individual can communicate with the universe
as long as he or she has cultivated his or her spirituality to the utmost degree. Famous
ideas include tianren gangying 天人感應 (resonance between heaven and human
beings), gangying 感應 (sympathetic resonance), and yingyen 應驗 (attestation).
In respect to other options, an overwhelming majority of Buddho-Daoists
believed “spouses, relatives and friends are preordained relations from a former
life”(89.7%), followed by “one must choose an auspicious date for conducting
important business” (86.2 %), “qi can be strengthened through religious exercises”
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(83.9 %), “fengshui affects us and our family” (83.9 %), “there is reincarnation after
death” (80.5 %), “qigoing can cure illnesses” (72.4 %), “abundant qi protects one
from all evil forces” (62.1 %), “religious exercises will win us extraordinary abilities”
(65.5 %), and “a spiritual medium can exorcize evil spirits and cure illnesses” (56.3
%). All these figures are higher than those in other religions. They demonstrate
Buddho-Daoists’ interest in religious phenomena such as qi, fengshui, choosing of
auspicious dates, exorcism, occult behaviors, etc.
Similar Characteristics of I-Kuan Tao and Buddho-Daoism
The survey of Religious Experience among the Han Chinese (REHC, 2005) in
China did not include IKT and Buddho-Daoism. Therefore there is no way to make
comparison between China and Taiwan in this regard. However, as we found that the
syncretic phenomena manifested in these two religious groups have added distinctive
features to Taiwanese religions, they deserve our further comments.
The developments of IKT and Buddho-Daoism have shared a couple of
characteristics. First, both beliefs are derived from long histories of religious
traditions, especially from Confucianism, Buddhism, and Daoism. This is noticeable
because Buddho-Daoism also accepted traditional philosophies, including Confucian
and Daoist thoughts. Second, both developments have incorporated obvious syncretic
elements into their respective doctrines and practices. While IKT has a clearly
established clerical system, its clergy do not need ordination like Buddhist monks. In
addition, the former can conduct religious practices while living a normal family life,
but the latter are ascetic and live in the sangha. .
According to the REST, 31.7 % of IKT believers have never had any affiliation
with other religion before they embraced IKT. However, 39 % of IKT followers had
previously been Christians, 17.1 % had been Buddhists, and 14.6 % had followed
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Daoism before. These statistics show that a large number of IKT believers are those
who have experienced the conversion process. By comparison, Buddho-Daoists have
experienced otherwise. 70.1 % of them reported that they had never joined any other
religions before. Only 11.5 % of them had previously been Daoists and 9.2 % had
previously believed in folk religion. Thus, while syncretism marked the two religions,
IKT is composed of followers with more diverse religious backgrounds whereas
Buddho-Daoism maintains relatively homogenous components. Further, the most
prominent reason for joining these two religions was similarly “out of their own
choice”, 24.4 % for IKT and 50.6 % for Buddho-Daoism. This is followed by
“mother’s influence”, 19.5 % for IKT and 25.3 % for Buddho-Daoism.
In addition to combining elements of Buddhism and Daoism, Buddho-Daoism
also integrates ingredients from other religions. Yuzhouguan Fodaoshuangziu Xiehui
宇宙觀佛道雙修協會 (Association of Cosmology and Buddho-Daoism) is a good
case in point. Its members engage in spiritual practices, “converge at the spirit
mountain”, and make pilgrimages to Buddhist and Daoist sacred sites. They are also
interested in searching for magnetic fields and in experiencing the “infusion of
energy” (guan nengliang 灌能量). Although these people emphasize religious
practices, they do not ignore the intellectual engagement like reading and discussing
doctrines of both Buddhism and Daoism. They in this way mingle their beliefs in
Chinese ancient religions with new religious elements and continue to be responsive
to contemporary needs. This process of syncretization is still continuing, and its
flexibility envisages a religion of new kind which would be rather different from its
origins.
IKT and Buddho-Daoism may share similarities and exhibit signs of syncretism,
some differences still exist between the two religions. Most obvious of all is that in
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Taiwan, IKT has been already considered an organized, independent religion, but the
status of Buddho-Daoism is still unclear. For the latter, its syncretic religious practices
are akin to traditional popular sects. But because of the lack of organization, clergy,
and initiation rite, one finds it hard to tell its followers from those of folk religion. It
then seems reasonable to understand contemporary Buddho-Daoism in Taiwan as a
phenomenon produced out of personal needs for religious varieties. One thus sees its
popular but ambiguous existence along with Buddhism, Daoism, IKT, and folk
religion.
Conclusion
This chapter has discussed religious experiences of IKT and Buddho-Daoism. It
pointed out syncretism as the common salient characteristic they share. However, they
are different from each other in terms of history, doctrine, organization, believers’
background, and way of development in the modern world. Regarding religious
experience, IKT and Buddho-Daoism have profound feelings for heaven’s mandate,
Dao, and fortune, which indicates their deep understanding of the connection between
the cosmos and the humans. They deeply believe the differentiations between good
and evil, reward and punishment, and fate and retribution. These views reflect their
intimate relationship with traditional culture and moral value. IKT, for instance, has
been seen to play the role of morality carrier in modern Taiwanese society.10 These
two beliefs originated from traditional religions and have flourished due to their
adaptive ability in contemporary Taiwan. As this country continues to develop and
religious pluralism continues to grow, these two religions deserve our continued
attention.
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Chapter 6 Taiwanese Christianity and Religious Experiences
Hsing-kuang Chao
“I was called by a voice to visit Mennonite Christian Hospital when I was doing the
laundry. I followed the call to visit the hospital and found that my sister was in a
critical condition at the hospital. I prayed for her recovery promptly.” (no. 12272).
“I complained that I had been exploited by my boss who made me work all night.
Suddenly, I felt that God was taking care of me no matter what my boss did to me.
There are many things which God has done for us. Don’t be so rigid.” (no. 11751).
“My daughter had a serious car accident, and the local hospital transferred her to
Chang Gung medical center. Brothers and sisters of our church prayed for her for
three days, and I dreamed that she was cured. Then, her doctor announced that she
was out of critical condition. I was in a car accident later, and was in a serious
condition. I didn’t feel any pain because brothers and sisters prayed for me.” (no.
13112).
“I struggled to give up my job here (Taiwan) and migrate to the United States. I heard
a huge sound and a voice saying “I will bring you to the United States” when I was in
the bath room. After hearing the voice, several people said the same words to me
which was the response to my wife’s prayers. I felt that God was guiding us and I
needed to obey the calling.” (no. 18254).
“I was a vegetarian for a long time. I was free to eat anything after I became a
Christian. When I faced any trouble, I always could see the light of God guide me,
cure my illness, and expel evil spirits. Once when I was on a hospital bed for one day,
I was able to see a life river and many trees and I some heard voices. I felt that Jesus
was with me.“ (no. 22454).
I considered taking up a new carrier. I participated in a worship service. Suddenly, I
felt a warm current from my heart. I felt that a long term pressure was released
promptly. Furthermore, I felt that I was cured from a deep sickness.” (no. 15130).
Introduction
Christian interviewees of REST described their different religious experiences in
their everyday lives. These experiences reveal how the power of God intervened in
their everyday lives in an active and positive way. Healing, either physical,
psychological, or spiritual, and the guidance from God are the most common religious
experiences Taiwanese Christians experienced. Many Christians felt free from the
control of other deities or forces of traditional religions when they experienced the
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healing or guidance from God, Jesus or the Virgin Mary (Catholic) or participated in
activities of Christian churches. These religious experiences not only helped
Taiwanese Christians sustain their unique faith but also attracted latent members to
Christianity.
Historical Background
Christianity in Taiwan is divided into two major families, Protestantism and
Catholicism.1 Unlike other traditional religions in Taiwan, such as Buddhism,
Daoism, and other major folk religions, which spread to Taiwan with arrival of
Chinese immigrants in the Ming and early Chin dynasties, Taiwanese Christianity was
established by Western missionaries.
In the early 17th century, Dutch traders landed in southern Taiwan and Spanish
traders landed in northern Taiwan. Soon after Dutch and Spanish traders landed in
Taiwan, 1924 Dutch people established a colonial government at Zeelandia, and a
Spanish colony was established in the north of Taiwan later to protect Spanish and
Portuguese trade from interference by the Dutch. To cater to spiritual needs of the
Dutch and Spanish colonizers, Taiwan received its first Dominican missionary Fr.
Bartolome Martinez in 1626, and the Dutch Reformed Church first missionary George
Candiduis arrived at Taiwan in 1627. During this period, Catholic and Protestant
missionaries made major outreaches to some aborigine communities while the local
Chinese received little missionary attention. The first period missionary efforts of
both Protestants and Catholics were terminated around 1690’s because the Chinese
took back the island from the Dutch, and the new rulers looked with disfavor upon
Christian missionaries.
In 1859, two Dominican Catholic missionaries Fr. Fernando Sainz and Fr. Angel
Bufrull arrived in Takao in southern Taiwan from Manila. English Presbyterian Dr.
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James Maxwell arrived in Tainan in southern Taiwan, the capital of Koxinga’s
resistance movement, in 1865. Canadian Presbyterian Dr. George Leslie MacKay
entered northern Taiwan Danshui in 1972. The arrival of new Christian missionaries
marked the beginning of the modern Christian missionary movement in Taiwan in the
middle of the 18th century.
Presbyterian strategies for the new missionary movement were medical and
educational ministries. For example, the first school, the first hospital, and the first
printing press in Taiwan were all established by the Presbyterians. However, the early
growth of Presbyterian churches was slow. Approximately 1,000 baptisms were
recorded during the first ten years of Presbyterian work in southern Taiwan, the
majority of which were of the Pepo tribe (Pingpu Zu)23. It was very common for
converts to follow their social kinship networks to participate in the church.4 In 1895,
the year in which Taiwan was ceded to Japan, population of Presbyterians was
recorded to be 1,300, which increased to 9,000 in 1938.5 The open policy for Western
missionaries was terminated, and all Western missionaries were expelled in 1940 due
to the threat of the Pacific War. During the period of Japanese colonialism, in 1926,
True Jesus church, an indigenized independent Pentecostal church indirectly
influenced by the first wave of the Pentecostal movement, was set up by some
Chinese evangelists. In 1929, the Taiwan Holiness Church was set up under the
leadership of a Japanese missionary.
After World War II, in the 1950’s, Taiwanese Christianity, both Protestantism
and Catholicism, experienced rapid growth. Because of the open policy towards
missionary work adopted by the nationalist government, many missionaries could
enter mountain areas to evangelize the aboriginal people. At the same time, because
the Chinese communists had started ruling mainland China, two million refugees,
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mostly government officials, military personnel, and some entrepreneurs, fled and
followed the nationalist government to Taiwan. Many Western church ministries and
Christian institutions evacuated from China and shifted to Taiwan. Christian churches
provided social and spiritual support to these refugees who were filled with fear and
frustration. Moreover, Christian churches were granted the privilege by the
government to distribute international aid materials to their members and other
qualified people, which attracted many poor and marginal people to participate in the
church. By 1955, the original four denominations in Taiwan grew to a total of
thirty-six, and most of believers of these new denominations or groups were refugees
or descendants of refugees from China. Among these new denominations, Baptists,
Methodists, Lutherans, and the Local Church were the most prominent. They all used
mandarin as their worship and communication language. Protestantism was divided
into two camps, Taiwanese churches (Taiyu Jiaohwi) and Mandarin churches (Guoyu
Jiaohwi), according to the language used in worship and origin of the leaders.
However, the boundary between Taiwanese and Mandarin churches has become
blurred since the 1980’s because the leaders in Mandarin churches were gradually
replaced by Taiwanese6 and members of Taiwanese churches began using Mandarin
in their worship service and church activities. The diminished gap between Taiwanese
and Mandarin churches has not reduced the variety of denominations and governing
structures in the Protestantism family. Some older denominations, such as
Presbyterians and True Jesus Church, have maintained collective leaderships but
Pentecostal churches and some other indigenous churches, such as the Bread of Life
Church, the Local Church, and other independent churches, adapted the supreme
mastership principle.7 According to the Taiwan Protestantism Church Report of 2007
issued by Christian Resource Center,8 there are 57 denominations and a total of 3,603
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local congregations established in Taiwan. Members of Protestantism, including
children who have received baptism, were 898,662 or about 4 % of the Taiwanese
population. About 60 % of local Protestantism congregations are located in 40 cities
which constitute more than one hundred thousand people in each single city.
Most of the mainline denominations, such as Presbyterian, Southern Baptist,
Methodist, and Lutheran have grown slowly since the mid of 1960’s. From the early
1980’s, the Pentecostal movement has impacted many urban churches, including
some independent churches in the beginning and has spread to some local churches of
mainline denominations. About 60 % of Protestants in Taiwan were impacted by the
Pentecostal movement around the year of 2005. Pentecostal churches have been the
major force behind the growth of the Taiwanese Protestant population since the
1990’s.9
In comparison with Protestantism, the Taiwanese Catholic Church maintains a
more disciplined and authoritarian structure. The Bishop of Diocese is responsible for
local congregations. Seven Dioceses were established in 1961. The Dominican Order
played the central role in operating the Taiwan Catholic Church in the late 1940’s.
During the late 1940’s and early 1950’s, many Orders and Societies were shifted to
Taiwan from China. In order to coordinate Orders and Societies to propagate the faith,
the Chinese Regional Bishops’ Conference was established in 1967. In 1974,
membership of Taiwanese Catholic Church reached a peak of 384,012. In order to
reduce the tension between Christian churches and the surrounding society on the
issue of ancestor worship, Taiwan Catholic Church (the first denomination of
Taiwanese Christianity to do so) allowed members to worship their ancestors. But
Taiwan Catholic Church has experienced stagnant growth during the last thirty years.
According to Taiwan Catholic Church statistics 2009,10 all 8 bishops are native
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Taiwanese, but 341 out of 700 priests are from Vietnam, the Philippines and other
countries. Providing services to care for foreign brides from Vietnam and other
Southeast Asian areas has become one of the most important contributions of the
Taiwan Catholic Church in the last ten years.
In general, the major part of the religious market in Taiwan is dominated by
traditional Chinese religions, such as Buddhism, Daoism, and other folk religions.
Many differences exist between Christianity and these traditional religions in terms of
doctrine, ritual practices, and organizational operation. The most significant
difference is that Protestantism prohibits its members from performing ancestor
worship. Most Taiwanese think ancestor worship is their obligation as descendants
and the way to show their filial piety. Conversion to Christianity is viewed as
violation of family identity and breaking the intimate relationships between family
members; it is regarded as deviant by families and friends in Taiwan. Although
Western Christianity has been the pioneer in promoting modern medicine, secondary
and higher education, and social welfare in Taiwan, and has thus earned very high
prestige, Taiwanese Christian churches still have difficulty recruiting new members
from their surrounding communities. Christianity will remain a minority religious
group in Taiwan.
Basic Features of Taiwanese Christianity
In the last 150 years, both Protestantism and Catholicism have made many
efforts to increase their church membership in Taiwan. According to the data of REST,
only 3.6 % of respondents regarded themselves as Protestant, and another 1.3 % of
respondents identified themselves as Catholic. The data of Taiwan Social Change
Survey (TSCS) indicated that 3.4 % were Protestants and 1.2 % were Catholics in
1990, compared with 4 % Protestants and 1.5 % Catholics in 2009. Although about
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half of Christian respondents (49.4 %) expressed that they were converts from other
religions, the growth of Christian population has not been very significant in the last
twenty years.
Christian respondents, including Protestants and Catholics, are more serious and
institution-oriented religious believers than other non-Christian respondents. Half of
the Christian respondents (50.6 %) said they completely believed in the Christian faith,
but only 15.2 % of non-Christian respondents said they completely believed in their
religious faith. About three fourths (72.9 %) of Christians conduct worship or prayer
more than once a week, compared to only 37.9 % of non-Christians. Christians are
more likely to read religious scriptures, publications and newspapers than
non-Christians. 80% of Christians read religious scriptures, publications and
newspapers often or sometimes, but only 20.1 % non-Christians do so. Christians are
more likely to make donations to churches than non-Christians (to their respective
religious groups). In 2008, 82.4 % Christians made donations to churches, and 34.1 %
of them contributed more than 5,000NTD. On the other hand, 65.9 % non-Christians
made donations to religious groups, and only 7.6 % of them contributed more than
5,000NTD. The data of REST indicate that Christians prefer to conduct their worship
or prayer in religious sites rather than at home or other places. Finally, 78.1 % of
Christians participate in faith communities but only 20.3 % non-Christians are
involved in faith communities.
Among non-Christians, regardless of a respondent’s religious allegiance,
ancestors are the most popular deities worshiped in Taiwan. Nine out of ten
non-Christian respondents said that they had worshiped ancestors; 30.3 % said
ancestor worship was the most frequently conducted religious ritual during the last
year, and 65.9 % displayed ancestor’s icons or statues in their homes. On the other
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hand, 15.3 % of Christians (11.3 % Protestants and 26.1 % Catholics) displayed
ancestor’s icons or statues in their homes, and only 27.1 % of Christians (22.6 %
Protestants and 39.1 % Catholics) have worshiped ancestors at some point. Most of
the Christians (95.3 %) expressed that they worshiped or prayed to the Lord of
Heaven /God, Jesus, and the Virgin Mary, and 62.4 % of Christians displayed icons or
statues of Lord of Heaven/God, Jesus, Virgin Mary and the Cross at home.
Among non-Christian respondents, 49.5 % were male and 50.5 % female, while
42.4 % of self-proclaimed Christians were male and 57.4 % were female. Female
Christians are overly-represented in Taiwanese Christianity. In terms of age groups,
middle age (age 40-59) members constitute 49.4 % of the total, and the second largest
group is the elderly group (age 60 and above, 29.4 %). Surprisingly, the young group
accounts for only 20.2 % of Christian respondents. In other words, almost four in five
Taiwanese Christians are forty and above. Compared with the uneven distribution of
age groups among Christian respondents, non-Christians are spread more evenly
across the three age groups; 35.9 % in the young age group, 39.9 % in the middle age,
and 24.2 % in the elderly group. According to age distribution of self-proclaimed
Christians, we may expect the education level of Christians to be lower than
non-Christian respondents. Among Christian respondents, those who have obtained a
college and post graduate degree constitute the largest group (37.6 %), followed by
those who have received a senior high education and junior high education or lower
(both groups accounting for 30.6 % each of Christian respondents). Noticeably, 5.9 %
of Christians have earned a post graduated degree. In contrast to Catholics, there are
more females (62.9 %), more young people (22.6 %), and more post-graduates (6.4 %)
among Protestant. In general, Christians seem to have received more education than
non-Christian groups, except for the non-believer group. In addition to receiving more
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education than other religious believers, Christians also have higher incomes. About
8.3 % of them are in the top 20% of the population. Taiwanese Christianity seems to
consist of more wealthy members than other religious groups in general.
Taiwanese Christians, despite being a religious minority, seem to have received
more education and are more wealthy than the rest of the population, besides having
more elderly members. They take their religion more seriously, are involved in more
religious practices and church activities, and feel happier in their lives than other
religious believers. Besides, Christians are more pious towards their deities and are
less likely to worship ancestors than other respondents in REST.
Taiwanese Christians’ Religious Experiences
Power
The most significant power which Christian respondents have experienced is the
power of God, Jesus, the Holy Spirit or the Virgin Mary. The other two less
significant powers are Fate or Fortune (42.4 %) and Karma (35.3 %), followed by
ancestors (25.9 %) and Qi (25.9 %). Among respondents of different religious groups
covered in REST, Christians are the most serious about their faith. We are not
surprised that 82.4 % of Christian respondents reported having experienced the power
of Christian deities, while only 8.6 % of non-Christians reported having experienced
the same. Our Christian respondents also indicated that either God, Jesus, the Holy
Spirit, or the Virgin Mary is the power which they have felt most deeply. They ddin’t
experience the power of other religious deities often, such as Buddha and Bodhisattva
(11.8 %) and other deities of folk religion (7.1 %).
Interestingly, both Christians and non-Christians reported that their most
commonly experienced powers were Fate or Fortune and Karma. Almost the same
percentage of Christians (26.3 %) and non-Christians (25.9 %) have experienced the
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power of Qi. Qi is the typical power of Daoism, and Karma is the major power of
Buddhism, while Fate or Fortune is the significant power that transcends different
religions and the major living concept embedded in Chinese and Taiwanese cultures.
Therefore, we may argue that the most significant Christians’ experience, the
experience of power of God, Jesus, the Holy Spirit or the Virgin Mary, is consistent
with their religious faith, but their experiences may be influenced by other traditional
religions.
New Insights on Life
Regarding experiences of new understanding of or feeling for life, Christian
respondents reported a pattern similar to the experiences of power. Four major new
insights on life are, from higher to lower ranking, “I detach myself from the world and
just follow the natural course of things” (80 %); “God arranges everything; follow
God’s will” (76.5 %); “good deeds will be rewarded” (75.3 %); and “life in the world
is too tiring; better to merely live a simple life” (71.8 %). Among these four major
experiences, “God arranges everything; follow God’s will” is unique to Christianity.
Christians share three major insights on life with non-Christians, “good deeds will be
rewarded”; “I detach myself from the world and just follow the natural course of
things”; and “life in the world is too tiring; it is better to merely live a simple life.”
“Good deeds will be rewarded” is related to the Buddhist teaching of Karma, and the
other two insights are typical Daoist insights on life. Actually, Christian respondents
subscribed to all the seven statements on question no. 21 of REST. The least number
of respondents, both Christian (48.2 %) and non-Christian (49.8 %), agreed to the
perspective of “we must study or work hard to bring honor to our family and
forebears.” This statement is the core ethical value of Confucianism. We hesitate to
say that Confucian ethics is no longer the influential family value. In this case, it may
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reflect the premise that notwithstanding people’s religious affiliations, both Christians
and non-Christians are equally influenced by Confucian ethics.
Again, we find that Christians are living according to the perspective that “God
arranges everything; follow God’s will,” but they also share three other major
perspectives on life with Buddhists and Daoists. 43.6 % of non-Christian respondents
reported that they had experienced the statement that “God arranges everything;
follow God’s will” just as Christians. In this regard, one thus sees significant
influences of religious cultures on all followers of faiths.
Dream
There were more female than male Christian respondents in REST, but, in
general, males experienced more religious dreams than females. In their dreams,
Christian respondents were most likely to have a dream about “ancestors or dead
friends and relatives,” (43.5 %) followed by the experiences of “encountering in real
life what you saw in a dream,” (38.8 %) “divine spirits,” (25.9 %) “Ghosts, evil spirits,
demons, goblins, Satan,” (23.5 %) and “Mystical or extraordinary sites like Paradise,
hell, fairyland, temples, churches, cemeteries, etc” (21.2 %). Fewer than 20 % of
respondents have had dreams such as “religious figures,” “mystical plants,” “mystical
animals,” and “mystical or extraordinary images or symbols.” In general, Christians
did not have more mystical dreams than non-Christians. If dreams reflect one’s
subconscious concerns, we may try to conclude that the Taiwanese share similar
religious cultures in dreams regardless of their different religious identities.
Mystical Feelings and Visions
Christianity is a religion that emphasizes interactions between human beings and
a supernatural God and the presence of the power of God in believers’ everyday lives.
Over all, Christian respondents reported having experienced more mystical and
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extraordinary feelings than other religious believers. Taiwanese Christians most often
experienced “having a sudden inner revelation or insight,” (44.7 %) followed by
“experiencing sudden mystical or extraordinary warmth or cold,” (32.9 %) “God,
Jesus, the Virgin Mary appearing or being filled with the Holy Spirit,” (32.9 %) “the
body experiencing involuntary trembling, stiffness, and relaxation, etc.” (20 %), and
“hearing mystical or extraordinary sounds or music” (20 %). Respondents who had
participated in Pentecostal churches, such as the True Jesus Church, the Local
Assembly, and the Bread of Life Christian Church, claimed to have had more
experiences like “God, Jesus, the Virgin Mary appearing or being filled with the Holy
Spirit.,” (40.9 %), “the body experiencing involuntary trembling, stiffness, relaxation”
(27.3 %), and “being possessed or tormented by a ghost, evil spirit, demons, goblins
or Satan” (18.2 %), than other Christian respondents. Noticeably, “God, Jesus, the
Virgin Mary appearing or being filled with the Holy Spirit’ is a unique Christian
mystical experience among all religious believers. Non-Christians reported relatively
fewer mystical and extraordinary feelings than Christians. Of all the fifteen types of
mystical and extraordinary experiences listed in question no. 47, “having a sudden
inner revelation or insight” is the only extraordinary experience that 25.8 % of
non-Christian respondents have also had. Other mystical and extraordinary
experiences have been felt / experienced by fewer than 20 % Taiwanese
non-Christians.
One fourth of non-Christian respondents reported having had the mystical feeling
of “having a sudden inner revelation or insight,” while almost one of every two
Christian respondents claimed to have experienced the feeling. This finding, together
with what we discussed above, may signify that Taiwanese Christians are more
conscious of their feelings during their interactions with supernatural beings.
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Religious Concepts and Behaviors
In the questionnaire’s part E “conception and behavior”, question no. 60 asks
interviewees: “are you interested in supernatural things?” 48.2 % of Christian
respondents replied that they were “very interested” or “somewhat interested,” which
is somewhat lower than the non-Christian respondents (53.3 %).
Question no. 61 lists fifteen religious conceptions and asked the interviewees to
what degrees they would respond to them: “firmly believe,” “somewhat believe,” “not
really believe,” or not believe at all.” Most Christian respondents indicated that they
“firmly believe,” or “somewhat believe” that “devoutness leads to desirable results”
(83.5 %), followed by “there is a supreme God in the universe” (82.4 %), “the good
will be rewarded and the bad will be punished” (78.8 %), and “Gods, spirits, ghosts,
and demons do exist” (72.9 %). The results revealed that most Taiwanese Christians
believed in two categories of religious conceptions. The one is “There is a supreme
God in the universe,” which is unique to Christians, and the other includes
conceptions like “Devoutness leads to desirable results,” “the good will be rewarded
and the bad will be punished,” and “Gods, spirits, ghosts, and demons do exist,” those
commonly embedded in Chinese religious culture. Very interestingly, Taiwanese
Christians do not seem to give credence to some core Buddhist and Daoist
conceptions, such as “there is reincarnation after death,” “timely offerings to our
ancestors will reap blessings and protection from them,” and “the dead without
offerings will become ghosts.” About 40 % of Taiwanese Christians accepted other
popular concepts in Chinese societies. 38.8 % of Christian respondents believed that
“Fengshui affects us and our Family,” 48.2 % Christians believed that “Qigong can
cure illnesses,” and 41.2 % believed that “Qi can be strengthened through religious
exercises.”
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Within the broad family of Christianity, Catholic respondents gave answers that
showed a slightly different perspective from Protestants. Fewer Catholic respondents
believed that “there is a supreme God in the universe” (69.6 %) as compared with
Protestants (82.4 %). But the number is still higher than non-Christian respondents
(53.3 %). On the other hand, more Taiwanese Catholics agreed with Buddhist and
Daoist beliefs, such as “there is reincarnation after death,” “timely offerings to our
ancestors will reap blessings and protection from them,” and “the dead without
offerings will become ghosts.” More of them adhered to Qi related conceptions than
non-Christian respondents (Table 6.1).
We are curious to know whether Taiwanese Christians’ religious behaviors are
consistent with their beliefs. 95.3 % of Christians respondents worshiped or prayed to
God, Jesus, or Virgin Mary, and 62.4 % of them displayed icons or statues of Lord of
Heaven/God, Jesus, Virgin Mary, or the Cross in their homes. Only 27.1 % of
Christian respondents worshiped their ancestors, and 15.3 % of them displayed their
ancestor’s icons, statues or other symbolic objects in their homes. Among Taiwanese
Christians, 31.8 % conducted worship or pray daily, and about three in four (72.9 %)
Christian interviewees did so at least once a week. But fewer than 40 % of
non-Christians did some form of worship or prayers more than once a
Table 6.1 Percentages of Christians, Catholics, and non-Christian respondents
who “firmly believe” or “somewhat believe” in some common religious
conceptions.
Christian

Catholic

NonChristian

Gods, spirits, ghosts, and demons do exist

72.9 %

56.5 %

74.8 %

There is a supreme God in the universe

82.4 %

69.6 %

53.3 %

Devoutness leads to desirable results

83.5 %

91.3 %

84.3 %

Fengshui affects us and our family

38.8 %

43.5 %

72.7 %

Religious conceptions
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There is reincarnation after death
Spouses, relatives, and friends are
preordained relations from a former life
The good will be rewarded and the bad will
be punished
Timely offerings to our ancestors will reap
blessings and protection from them
The dead without offerings will become
ghosts
One must choose an auspicious date for
conducting important business
Religious exercises will win us
extraordinary abilities
A spiritual medium can exorcize evil spirits
and cure illnesses
Qigong can cure illnesses
Qi can be strengthened through religious
exercises
Abundant qi protects one from all evil
forces

27.1 %

39.1 %

60.5 %

40 %

65.3 %

76.2 %

78.8 %

95.7 %

88.9 %

27.1 %

43.5 %

74.6 %

3.5 %

8.7 %

30.7 %

23.5 %

34.8 %

76 %

30.6 %

34.8 %

44.7 %

16.5 %

16.3 %

38.6 %

48.2 %

56.5 %

52.1 %

47.1 %

47.1 %

62.6 %

25.9 %

47.8 %

44.9 %

week. About eight in ten Christians “often” or “sometimes” felt comforted or
empowered through worship or prayers. This number is higher than that of
non-Christians (47.8 %). Our expectation that more Christians would think worship or
prayer is important to them (88.2 %) than non-Christians (75.7 %) was confirmed. We
also found a higher percentage of Christians (82.4 %) made donations to religious
groups than non-Christians (65.9 %) in 2008. Almost every Christian respondent
made a donation to some religious group(s) except for one who did not donate money
to Christian churches. The purpose of three in every four donors who had made
donations to churches was to express thanksgiving. Furthermore, 34.8 % of
Taiwanese Christians contributed more than 10,000 NTD (about 300 USD) to their
churches in the past year. Only 12.1 % non-Christians did so. We may conclude that
being involved in church-related activities is very crucial to Taiwanese Christians in
everyday life.
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The Mutual Influences of Christianity and Other Traditional Religions
According to the data of REST, more than half of Taiwanese Christians were
converted from other religions. Some of them (10.8 %) were non-religious. Taiwan
Christianity has been influenced by other traditional religions through two sources:
first, from Taiwanese society and culture as a whole; and second, from new members
recruited from other religions. The REST has produced some statistics that proves the
influences from other religions.
We would like to examine the influence of Buddhism first. In terms of
extraordinary power beyond human control, 35.3 % of Christians, in comparison with
46.7 % Buddhists, reported having experienced the power of Karma. Quite a few
Christians acquired a new perspective on life believing that “nothing is permanent in
life” (67.1 %) and “good deeds will be rewarded; we must do good to merit future
rewards” (75.3 %). Two major Buddhist conceptions have also influenced religious
faith of the Christians: “spouses, relatives and friends are preordained relations” (40
%) and “the good will be rewarded and the bad will be punished” (78.8 %).
It is very interesting that almost the same percentage of Christians experienced
the power of Qi as the percentage of Daoists. Furthermore, Christians and Daoists also
share the same feelings about life when we compare their responses to the two
statements: “I detach myself from the world and give myself over to the natural
course of things” and “life in the world is too tiring; it is better to merely live a simple
life.” These two statements were chosen by as high as 80 % and 71.8 % respectively
of Christians. 48.3 % and 25.9 % of Christians accepted Daoist’s beliefs “qigong can
cure illness” and “abundant Qi protects one from all evil forces,” respectively.
Some Taiwanese Christians were also influenced by the religious culture
embedded in Chinese societies, such as the power of “fate or fortune” and the attitude
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toward life that : 1) “life and death are matters of fate and heaven disposes fame and
fortune”, 2) “success of all things significant depends on optimal conditions in heaven,
on earth, and among human beings”, 3) “fengshui affects us and our Family,” 4) and
“one must choose an auspicious date for conducting important business.” At the
religious behavioral level, we also note that a quarter of Christians worshiped or
prayed to their ancestors.
Finally, we also observed that Christianity may have influenced non-Christians
with respect to the existence of God. For example, 53.3 % of non-Christians believed
that “there is a supreme God in the universe” and 43.6 % of non-Christians felt “God
arranges everything; we should follow God’s will.” We may conclude that
Christianity as a religion established by Western Christian missionaries has been
undergoing the process of indigenization before it completely takes root in Taiwanese
society.
Comparison with China
While Taiwanese Christianity has experienced stagnancy since the mid-1960s,
Chinese Christianity has experienced rapid growth in the last twenty years. Some
Chinese scholars11 indicated that one of the major dynamics in the growth of Chinese
Christianity is indigenization of Christianity or popularization of Christianity (jidujiao
minjian zongjiaohua) in rural China. Yao and Badham12 also concluded that
Christianity has followed the example of Chinese Buddhism and incorporated Chinese
beliefs in order to spread the Christian faith fast. In comparison with China, where it
has been forbidden to have any contact with Western Christian churches, Taiwanese
Christian churches, including Protestantism and Catholicism, have sustained very
strong linkages with their mother (or sister) churches or the Vatican in the Western
world. Some indigenized churches, such as the True Jesus Church and the Little flock,
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have even planted many sister churches around the world.
In China, Christian churches are divided into two categories, the three-self
church (Sanzi jiaohui) and the house church (Jiating jiaohuii) or the underground
church (Dixia jiaohui). The three-self church is overseen and protected by the
communist Government, while the house churches or underground churches are
illegal and under strict official surveillance. Also, members of the Chinese Communist
Party and the Chinese Communist Youth League are prohibited from joining Christian
churches. In Taiwan, the number of Protestant denominations and independent
churches has increased ever since the end of World War II. Taiwanese Catholicism is a
part of the worldwide Roman Catholic Church and under the spiritual leadership of
the Pope and curia in Rome. In other words, Taiwanese Christianity. Protestantism
and Catholicism alike, is free to conduct church activities, develop strategies, and
maintain relations with mother or sister churches around the world.
What are the differences between Taiwanese and Chinese Christian churches
historically, socially, and culturally, and how similar are their members in their
religious beliefs, experiences, and behaviors? We compare them very briefly in the
following sections based on the data of the 2005 survey of Religious Experience
among the Han Chinese (REHC) and 2009 survey of Religious Experience in Taiwan
(REST).
The Basic Features
Many Chinese Christian studies, including Yao and Badham,13 have reported
that Chinese Christianity is a “three mores” church: more females, more elderly, and
more people with lower school education. Our study reveals that Taiwanese
Christianity has “four mores”: more females, more elderly, more wealthy, and more
highly educated members. Besides, many Taiwanese Christians participate in
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churches located in the five metropolitan areas; many Pentecostal churches have also
become prosperous in urban areas in recent years. About half of the Protestants were
converted from other religious beliefs and the non-religious. Taiwanese Christians are
different from Chinese Christians in that they have better education, higher social and
economic status, and freedom to participate in religious activities.
Religious Experiences
A high percentage of Taiwanese Christians has experienced the power of “God,
Jesus, the Holy Spirit or Virgin Mary” and suddenly came to realize that “God
arranges everything; we should follow God.” These religious experiences correspond
exclusively to Christian teaching and identity. But at the same time, a relatively high
percentage of Taiwanese Christians have also experienced the power of “the mandate
or will of heaven,” “karma,” and “fate or fortune,” suddenly felt strongly “detach
myself from the world; just give myself over to the natural course of things” and “life
in the world is too tiring; it is better to merely live a simple life, ” and experienced
mystical feelings of “having a sudden revelation of inside,” and “experiencing a
sudden mystical or extraordinary warmth or cold all over.” Interestingly, the
percentage of Taiwanese Christians who have experienced “having sudden inner
revelation,” and “experiencing a sudden mystical or extraordinary warmth or cold all
over” is higher than the percentage of Taiwanese Christians who have experienced
“God, Jesus, the Virgin Mary appearing or being filled with the Holy Spirit.” While
religious identity is an extremely important factor for understanding Taiwanese
Christians’ religious experiences, our study revealed that a substantial number of
Taiwanese Christians tended to experience religious powers and visions and acquired
a new perspective on life which is a popular experience in Taiwanese religious culture.
They do not seem to have had religious experiences which can be uniquely identified
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as Buddhist or Daoist, such as the power of Buddha, Dao or heavenly Dao, and the
Buddha or a Bodhisattva appearing. The pattern of religious experiences of Taiwanese
Christians is very similar to that of Chinese Christians. Yao and Badham14 discovered
that Chinese Christians experienced a mystical feeling more easily and more
frequently than other people. But our REST respondents revealed that Taiwanese
Christians tended to experience a mystical feeling, which is related to Christian but
not to Buddhist or Daoist teachings. The key to explaining the difference may lie in
the different education levels of Taiwanese and Chinese Christians. Taiwanese
Christians have higher educational backgrounds and attend church activities
frequently. Two things that help them clearly understand the core teachings of
Christianity and other traditional religions are Buddhism and Daoism. They may tend
to accept religious experiences which coincide with Christian teachings on the one
hand, and on the other hand, accept religious experiences which do not extremely
violate Christian teachings or are not uniquely understood as Buddhism and Daoism
teachings.
Conceptions and Behaviors
In China, because religious freedom is regulated by the Chinese government,
unless one is a believer and performs Christian rituals, one would not claim a
Christian identity. Even though Taiwan has been a free religious market since the
1980s, the minority status and clear religious boundaries of Christianity in comparison
with other traditional religions discourage non-Christians to claim that they are
Christians until they are converted by a Christian church. Therefore, their Christian
identity is consistent with their religious conceptions and behaviors. Our Taiwanese
data show that more than 95 % Christian respondents, whether Protestants or
Catholics, have worshiped or prayed to God, Jesus, or Virgin Mary. But fewer
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Chinese Catholics (75 %) have worshiped or prayed to God, Jesus, or Virgin Mary.
There is a smaller percentage of Chinese Buddhists and Daoists who worshiped or
prayed to God, Jesus, or Virgin Mary than Taiwanese Buddhists and Daoists. Our
Taiwanese data showed that 12.4 % of Daoists and 15.2 % of the non-religious have
worshiped or prayed to God, Jesus, or Virgin Mary. 25 % of Chinese Catholics have
never worshiped or prayed to God, Jesus, or Virgin Mary. To determine whether
Chinese Protestants are more pious than Chinese Catholics, we would need to gather
more information to clarify this interesting issue. More Taiwanese Daoists and
non-religious people than Buddhists and believers of Folk Religion worshiped and
prayed to God, Jesus, and Virgin Mary because religious identity of Buddhists and
believers of Folk Religion have stronger self-identity than Taiwanese Daoists and
non-religious (Table 6.2).
Yao and Badham15 claimed that Chinese Christians were more likely to enshrine
and worship images or pictures of Jesus or the Cross. Because Chinese Christians in
rural areas did not go to church regularly, many of them instead worshiped at home
either in groups or individually, often by enshrining Christian
Table 6.2 Taiwanese and Chinese Religious Believers Worship or Pray to God,
Jesus, and the Virgin Mary
Protestant Catholic Buddhist
Taiwan
China

96.8 %
96 %

95.5 %
75 %

6.6 %
3%

Daoist
12.4 %
4.8 %

Folk
Non-religious
religionist
5.6 %
15.2 %
N/A
N/A

images. Therefore, the pious display (baishe) or enshrinement (Gongfeng) of the
image of Jesus or his cross can also be taken as a significant step in the Christian faith.
In contrast to rural Chinese Christians, some Taiwanese Christians displayed the
picture of Jesus, the Virgin Mary, or the Cross at home but they did not worship the
picture of Jesus, the Virgin Mary, or the Cross. The display of these symbols at home
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was for the purpose of decoration or proclamation of one’s Christian identity. In the
questionnaire of REST, we ask respondents whether they displayed symbols of “the
Lord of Heaven/God, Jesus, Virgin Mary, and the cross” at home. Contrary to our
expectations, 62.4 % of Taiwanese Christians did display pictures of “God, Jesus,
Virgin Mary, and the Cross” at home. Many more Catholics (82.2 %) than Protestants
(54.8 %) exhibited pictures of “God, Jesus, Virgin Mary, and the Cross” at home. The
policy of the Taiwanese Catholic church in accommodating local religious cultures
may be a contributing factor to the difference here between Protestants and Catholics.
The same reason may explain the differences between Catholics and Protestants as to
how many of them displayed icons or pictures of ancestors at home. 26.1 % of
Catholics, in comparison with 11.3 % of Protestants, exhibited ancestor’s icons or
pictures at home.
Finally, regarding where and how often a Christian conducted worship or prayer,
the data of REST showed that 79 % of Protestants and 91.3 % of Catholics conducted
most of their worship or prayers at religious sites. Furthermore, more Catholics said
they “do this more often with others” than Protestants. This result revealed the
collective nature of Catholicism, while Protestantism would emphasize an
individual’s responsibility for their own salvation. In China, 46.7 % of Catholics said
they performed worship or prayer at religious sites, while 62.5 % of Protestants did it
at religious places. More than half of Chinese Christians engaged in worship or prayer
together with others. Compared with their counterparts in Taiwan, among those who
conducted worship or prayer, 80.1 % Protestants and 52.1 % Catholics did that more
than once a week. This reveals that Chinese Protestants seem more likely to be
involved in Church activities and are more pious than Chinese Catholics. A lower
percentage of Chinese Christians are involved in worship and prayers at churches than
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Taiwanese Christians, which may reflect the shortage of Christian churches,
especially Catholic churches, in China.
Conclusion
Christianity, including Protestantism and Catholicism, was brought to Taiwan by
Western missionaries between 1859 and 1872. It was a very difficult task for those
early missionaries to convert people to Christianity in a foreign social and cultural
climate. Christian missionaries equipped with Western medicines provided social
welfare and established educational institutions to attract Taiwanese. These modern
innovations or facilities served as the major channel for the Taiwanese to come in
contact with the Western world and were the most important social force to initiate
modernization in Taiwan. Until the first decade after World War II, a flood of
refugees and missionaries poured into Taiwan, and the open policy towards Christian
churches made it possible to evangelize the aboriginal people in mountain areas. At
that time Taiwanese Christianity experienced rapid growth. In the early 1980s, the
Pentecostal movement was introduced in Taiwan, and some Pentecostal churches in
the metropolis have substantially grown in the last twenty years.
Because of its nature as an institutional religion, Taiwanese Christianity has been
different from traditional Taiwanese religions in terms of doctrines, ritual practices,
and organizational operations. Because a high percentage of Taiwanese Christians,
especially Protestants, are involved in church activities and personal observances,
Taiwanese Christians themselves have much in common in terms of religious
conceptions, religious power, and mystical or extraordinary feelings experienced, and
an outlook on life. All of these conceptions and experiences reflect their core
Christian faith in “God, Jesus, and the Virgin Mary.” In contrast, very few
non-Christians share these conceptions and experiences with Christians. All religions
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existing in a social context affect one another. Similarly, Taiwanese Christians are
ineludibly influenced by traditional Taiwanese religious culture. Taiwanese Christians
also adopt some experiences, conceptions, and behaviors from traditional religious
cultures. For example, more than 40% of Christians have experienced the power of
“fate or fortune,” 80 % of Christians have felt a change in attitude toward life in terms
of wanting to “Detach myself from the world; just follow the natural course of
things,” and another 25 % have worshiped or prayed to their ancestors. These
experiences, conceptions, and behaviors are shared across religious boundaries.
Buddhist and Daoist teachings, power, and behavior, such as reincarnation, the power
of Buddha or Bodhisattva, and Daoist visualization, are not often experienced by
Taiwanese Christians. Our data also reveal that Taiwanese Catholics share more of the
same religious experiences and behaviors with non-Christians than Protestants. This
result may reflect the effect of indigenization of theology and ritual practices of
Taiwanese Catholicism.
The Taiwanese Christian churches set up by Western missionaries in the mid
nineteenth century have become members of the Taiwanese religious family. They
were the representatives of Western culture and initiated the development of modern
medicines, education, and social welfare system in Taiwan. Our data reveal that
indigenization of Christian experiences, conceptions, and behaviors has been in
progress. The tension between Christian faith and behaviors and traditional religions
needs to be dealt with if Christianity is to be fully accepted by the Taiwanese.
Keeping Christian core faith on the one hand and indigenizing the Christian practices
on the other hand, such as the Taiwanese Pentecostal churches have demonstrated,
may help Taiwanese Christianity in general to grow in the future.
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Chapter 7 The Religious Experiences of the Non-Religious in Taiwan
Chen-yang Kao

“Once I had an intention to pay homage to Bodhisattva, but was pondering where I
should do so. A friend, whom I had had no contact with for a long time, appeared in
my dream and told me the right place.” (no. 19124)
“I was in mainland China when my mother was critically sick and nearly departed this
life. In a dream, she told me to come back to Taiwan. She passed away after I had
done so (and thus I was able to see her for the last time). (no. 13153)
“An ancestor sent me a dream, stating that he was in lack of money.” (no. 20240)
“I possess psychic capabilities. On several occasions I perceived some ghosts’
whereabouts one day before accidents actually happened in those places. Furthermore,
as long as I hear friends talking about a house or a place, I am able to discern whether
that house or place is ‘clean’ or not.” (no. 19264)
“I sometimes know in advance what would happen to my friends and relatives. I warn
them about those things, and what I foretell happens in their lives.” (no. 21438)
“I fell asleep when I was working (in an assembly line). Bodhisattva appeared and
woke me up, preventing me from coming to grave harm.” “At another time, I had a
car accident. I felt a force of ‘qi’ pushing me away. I was not injured severely because
of that.” (no. 17424)
“I was once working in the field when a snake was about to strike me. It was
seemingly pushed aside by an invisible force (before reaching me). On consulting a
temple, my mother was informed that it was either a Bodhisattva or Mazu who lent a
hand and saved me.” (no. 10403)
Introduction
People who have no religion are normally not the subjects of empirical studies of
religion. Particularly in research areas broadly related to sociology of religion, where
debates centering around secularization still dominate the agenda to a large extent, it
is the presence, rather than the absence, of religion in contemporary world that
demands an explanation and further exploration.1 Since the decline of religion is
supposed to be the norm in modern society, presumably, there is no need to explain
the presence of religion other than repeating the secularization theme. What is more, a
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piece of work dedicated to outlining the religious experiences of non-believers, like
this one, sounds especially fruitless. By answering “none” to the question “What is
your religion?” have these people not declared themselves as modern, rational women
and men, freed from the traditional and the religious worldview?
It seems not. The cases presented at the very beginning and cited from qualitative
data of Religious Experience Survey in Taiwan (REST) are all stories told by those
who acknowledged themselves as non-believers. These interviewees had interactions
in diverse ways with Bodhisattva, ancestors, and ghosts, and recognized the existence
of some supernatural powers that affected their lives. Their religious experiences can
be as vivid, intense, and significant to them as those of religious believers. This
confusing phenomenon indicates the complexity of the non-religious as a category.
The self-identification could imply indifferent or hostile attitude towards religion.
Moreover, people who proclaim themselves as non-religious might simply want to
convey that they were not committed believers of any religion, or that they did not
belong to any religious group. Although they did not embrace any religious way of
life wholeheartedly, it would be erroneous to assume that they had anything to say
about their religious lives or experiences.
Given the complex configuration of the non-religious, how can we make sense
out of this category, apart from understanding it as an assortment of unclassified,
featureless data residues? One possible way of conceptualization is to see these
non-religious people as potential consumers in the religious market, whose inherent
religiosity is yet to be activated in a full-fledged religious form, as proponents of the
rational choice theory (RCT) postulate.2 It is not that (following the RCT approach)
non-believers are invulnerable to religion, but that their cost-benefit calculations have
not led them to purchase a product in the religious market. Insomuch as rational
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choice theorists of religion consider humans as naturally religious, perceptions,
experiences, and behaviors of non-religious people are merely less structured and
disciplined by religious tenets and conventions than religious believers. From this
perspective, the category of the non-religious may form a vantage point to observe the
composition of the un-demarcated territories of religions and the religious in Taiwan,
to examine cultural dispositions of Taiwanese people, and to investigate the future
potentialities of different religious “firms” in the market.
Conceiving a less-structured religious field is comparable to an influential view
of sociological study of Chinese religion. Ching Kun Yang (1991) points out that the
role of religion as an independent system is less apparent in the Chinese society than
in European or Arabian societies.3 He explains this by making a famous distinction
between diffused religion and institutional religion in the Chinese society. According
to him, institutional religion comprises an independent concept, rituals, and structure,
assuming the nature of a separate social institution, while diffused religion, ‘having its
theology, cultus, and personnel so intimately diffused into one or more secular social
institutions that they become a part of the concept, rituals, and the structure of the
latter,’ acquires no independent social existence.4 In traditional China, he notices that
institutional religions such as Buddhism and Daoism were not as dominant and
pervasive as diffused religion, commonly called the folk religion, with regard to the
social function of organizing lives in local community. Yang goes on to discuss what
he thinks of major forms of Chinese diffused religion, centering on ancestors,
community patron Gods, and patron Gods of various social and economic groups.5
Moreover, a careful study of Yang’s idea of diffused religion reveals that it
corresponds to what he sees as religious aspects of Confucianism held by common
people, characterized by practices of ancestor worship and divination and beliefs of
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Heaven, fate, Yin-yang, and Five Elements.6
Yang’s idea of diffused religion in Chinese society provides us with a valuable
perspective on people who claim to be non-religious. In REST, folk religion is one
option that respondents could name as their religious affiliation, so that people who
frequent, and even have connections with, multifarious temples of folk religion could
manifest their religious identity. According to the survey, believers of folk religion in
Taiwan comprise 38.4% of all respondents, the highest among all categories, and
much higher than Buddhism (18.6 %), the non-religious (15.4 %), Daoism (13.1 %),
and other religions. However, besides the more organized form of folk religion, the
concept of diffused religion, so attached to and centered on familial and communal
life, also suggests a shapeless, indeterminate form of sociality oriented towards a
religious mode of thinking and practice. It represents a specific sort of mentality and
way of perception that is informed by a religious worldview. As arguable by Maurice
Freedman (1974) more than thirty years ago, although Chinese traditional elites
characterized Confucianism as rational agnosticism and the religion of the masses as
superstition, Chinese elite culture, in which ideas such as Yin-yang and Five Elements
played prominent roles, was in fact another version of peasant culture, and both
cultures were expressions of a single underlying Chinese religion.7 As such, today,
even when people do not consider themselves to be religious believers, a religious
cultural milieu continues to shape their conceptions, bring forth habitual actions, and
produce bodily experiences that can be classified as religious. More or less, they may
still be entangled with the Chinese world of Gods, ghosts, and ancestors.8 From this
point of view, depiction of religious experiences of non-religious people could also be
an attempt to probe aspects of Taiwanese religious habitus that are unmediated by
organized religions, to use Bourdieu’s term.9
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This chapter aims to delineate religious experiences of non-religious Taiwanese
from the data of REST. Following these introductory paragraphs, we offer a sketch of
non-religious people in terms of some basic religious orientations and social
indicators. Then, presenting and analyzing statistical data of REST, I discuss these
people’s religious experiences. This is followed by a comparison with the survey of
religious experiences in China. In the concluding section, we outline the main
findings from this strategic category.
Who Are the Non-religious?
Non-religious people make up 15.4 % of respondents in the 2009 REST. In this
section, we establish some basic features of this category of people in terms of their
religious participation, worship activities, and levels of believing. Distributions of
their gender, age, and education are also analyzed.
Taiwanese people who proclaimed themselves non-believers rarely identified
themselves with a religious organization. Among the 264 respondents who perceived
themselves as non-religious, only 1.9 % participated in the well-known Buddhist
Compassion Relief Ciji Foundation, while 7.4 % of all respondents did so. Their
participation in activities of other religious groups was even less. Only one person
among the non-religious is a member of the Buddha Light Mountain, and the same is
the number of those who attended His Royal Highness Faith Community, Daoism
communities, Catholic community, and I-Kuan Tao community. The percentage of
those attending at least one faith community is 3.8 %, within the category of the
non-religious, far below the corresponding figure for the whole sample, which is 22.9
%.
When it comes to religious practices, a rather different picture emerges. Among
the self-proclaimed non-believers, 83.7 % have worshiped ancestors at one time or
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another, a level only a little lower than the percentage of all respondents, 87.4 %.
Another deity to be observed is the neighborhood God (Earth God), which ranks the
lowest in the hierarchy of the supernatural in Chinese folk religion, and is the deity
closest to people’s everyday lives.10 As many as 61 % of non-religious respondents
have worshipped a neighborhood God, while the figure for all respondents is 70.5 %.
Ancestor worship and the neighborhood God are the dominant forms of religious
practice for these self-proclaimed non-believers. Of them, 34.8 % reported that
ancestors were the deity they worshipped most frequently in the past year, followed
by the neighborhood God, worshipped by 13.3 % of non-believers most frequently. Of
all respondents, people who worshipped ancestors and the neighborhood God most
frequently in the past year accounted for 28.8 % and 11.7 %, respectively. This is
somewhat lower than the percentages in the category of the non-religious.
Interestingly, figures for the category of folk religion resemble those of the
non-religious. In the past year, among folk religion believers, 32.4 % worshipped
ancestors, and 14.1 % worshipped neighborhood Gods, most frequently. Worshipping
ancestors and neighborhood Gods constitute primary religious practices of Yang’s
diffused religion discussed above.11 The prominent place of these two types of deities
for the non-religious Taiwanese, plus the similar level of devotion to them among
non-believers and folk religion believers, largely supports my assumption that
religious orientation of non-religious people may represent a less-structured form of
folk religion to some extent. The major differences between believers of the folk
religion and the non-religious in REST results are that believers of the former also
showed great devotion to Mazu and Bodhisattva, and the frequency of their
worshipping activities is higher than that of non-religious people.
The fact that many self-proclaimed non-believers did participate in religious
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activities reveals that they are not really non-religious, though we may ask whether
any indisputably secular, rational, and even atheistic non-believers exist in Taiwan. If
they do, what is their proportion in the category of the non-religious? One way of
answering this question is to investigate how many people do not hold any religious
belief. In the REST, a section of fifteen questions (Question 61) is designed to
measure the degree of holding religious conceptions. Respondents were asked to
choose among those fifteen statements, such as “Gods, spirits, ghosts, and demons do
exist”, “There is reincarnation after death”, and “Timely offerings to our ancestors
will reap blessings and protection from them,” etc. Of the 264 self-proclaimed
non-believing respondents, 26 answered “Not really believe” or “Not believe at all” to
all the fifteen questions. Based on this test of religious conviction, we can say that
9.8% of the self-proclaimed non-religious are truly non-believers in a strict sense.
More than 90% maintain some kind of religious conviction.
Some social indicators tell us what kinds of people tend to proclaim themselves
to be non-religious. Among self-proclaimed non-believers, there is a significant
gender imbalance. Male and female respondents comprise 61.4 % and 38.6 %,
respectively, of this category. Men are more inclined to claim to be non-religious than
women. Also significant is the age factor; of the self-proclaimed non-believers, 50.8
% are under forty years old, while the overall percentage of respondents under forty is
only 33.3 %. Clearly, the younger generation tends to be non-religious. In terms of
education, among self-proclaimed non-believers, 56.9 % have received college or
university education, whereas only 35.6 % of all respondents have received education
to such a level. Moreover, 9.5 % of people in this category have received graduate
education, more than double the overall percentage of all respondents (4.5 %). Those
self-proclaimed non-religious Taiwanese, then, tend to have received more education,
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noticeably in accord with the supposition of secularization thesis that modern
education and rationalization brings about an indifferent attitude towards religion. To
sum up, typical non-religious Taiwanese are male, young, and well educated.
The Religious Experiences of the Non-religious
Since most self-proclaimed non-religious Taiwanese still participate in worship
activities and cling to religious beliefs, it is not surprising that they are liable to have
had a variety of religious experiences. In the following, we present main features of
their religious experiences according to four subjects: power, new insight of life,
dream, and mystical feelings and visions, and give an outline of their religious
concepts and behaviors.
Power
In the REST questionnaire, the section of “Power” is meant to explore
respondents’ experiences of extraordinary powers that are beyond human control.
Fewer of the self-proclaimed non-believers experienced the power of the Buddha or
Bodhisattva (18.6 %) and the power of other deities (15.2 %) than the entire sample
(39.9 % and 27.1 %, respectively). When it comes to ancestors, the difference
becomes less dramatic. 23.5 % of people who have no religion have been aware of the
power of ancestors, while the percentage for all respondents is 35.3. Likewise, for
experiences of the power of ghosts and spirits, the gap between the non-religious
(12.8 %) and the entire sample (18.3 %) is less remarkable. It might be inferred that
regard for ancestors and beliefs in ghosts and spirits lie deep in the Taiwanese cultural
substrate; less religious inculcation is required to inspire people in this respect.
Interestingly, though non-religious Taiwanese did not often feel the power of the
Buddha or Bodhisattva, a large proportion of them have experienced the power of
karma (38.3 %), which is not much lower than the incidence in the entire sample (46.7
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%). In the same way, the proportion of self-proclaimed non-believers who felt the
power of Will of Heaven (28.8 %) and the power of Qi (22.7 %) is not much below
the levels among all respondents (37.3 % and 26.2 %, respectively). Therefore,
religious concepts such as karma, Will of Heaven and Qi prevail widely in people’s
understanding of life, and are not essentially sustained by religious instruction.
New Insight of Life
The section of “Insight of Life” invites people to state whether they “have had
the experience of acquiring in a flash new understanding of or feeling for life.” The
statements pertain to life philosophy as informed by religious teachings. Non-religious
respondents accepted most statements to a considerable extent. The highest
percentages of insights are that “detach myself from the world; just follow the natural
course of things” (71.9 %) and “life in the world is too tiring; better to merely live a
simple life” (70.1 %); both of them are Daoist teachings. Buddhist teachings are also
popular among the non-religious: 65.9 % have had the insight of “good deeds will be
rewarded; we must do good to merit future rewards,” and 62.9 % believed that
“nothing is permanent in life.” Confucianism-influenced ideas were equally well
accepted by non-believers. For example, “life and death are matters of fate and heaven
disposes fame and fortune” (66.6 %), and “success of all things significant depend on
optimal conditions in heaven, on earth, and among human beings” (58.3 %). The only
religious teaching not widely embraced by non-religious respondents was the
Christian belief that “God arranges everything; follow God’s will” (19.0 %), although
this understanding of life was accepted by 45.3 % of all respondents.
Dreams
Dreams constitute a particularly interesting aspect of religious experiences to be
explored. In dreams, religious concepts, ritual practices, disciplined sensitivity, and
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cultural ways of classification penetrate into individuals’ deep subjectivity and shape
the content of the unconscious. Analysis of data of dreams helps understand how
religion leaves an imprint on people’s inner selves. For the purpose of investigating
religious experiences of the non-religious, the study of dreams can be a touchstone to
examine the impact that religious ideas unwittingly have on non-believers.
If we adopt anthropologist Arthur Wolf’s view and classify spirits of the Chinese
world into gods, ghosts, and ancestors, some interesting themes become apparent.12
First of all, “Ancestors or dead friends and relatives” evoked more dreams among
people, 39.8 % of the non-religious and 51.0 % of all respondents. Second, an evident
difference of being dreamed about comes forth between Gods and ghosts. Images of
ghosts, evil spirits, demons, goblins, and Satan are vivid enough to have been
dreamed about by the non-religious (21.6 %) and all respondents (23.4 %). Gods,
nonetheless, are the deities that have least appeared in dreams of the non-religious;
only 11.7 % of them reported having had dreams about various kinds of divine spirits,
less than half the percentage for all respondents, 25.4 %. It can be inferred that images
of Gods in dreams got accentuated through active religious participation, while
images of ghosts were diffused quite equally into the imagination of both believers
and non-believers.
For other forms of dreams, proportion of non-believers experiencing them is
similar to all Taiwanese. For example, 17.5 % of non-believers had at one time or
another dreamed about mystical or extraordinary sites such as paradise, hell, fairyland,
etc., and 16.7 % of them had dreamed of mystical or extraordinary animals, while the
figures for all respondents are 22.2 % and 20.0 %, respectively. More non-believers
reported having experienced déjà vu (41 %) than all respondents (37.8 %). But this
experience may have nothing to do with religion.
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Mystical Feelings and Visions
In the survey, respondents were invited to disclose their experiences of mystical
or extraordinary feelings. Among non-religious respondents, 22.7 % had had a sudden
revelation or insight, which is not far less than the proportion in all respondents, 26.7
%. Among non-believers 17.1 % had experienced “sudden mystical or extraordinary
warmth or cold all over”, which is very close to the 18.0 % of all respondents.
“Involuntary trembling, stiffness, or relaxation,” had been experience by 14.8 % of the
non-religious, a proportion that is higher than the 13.6 % of all respondents. Also,
more non-religious respondents had experienced “forgetting oneself and becoming
one with nature and the universe” (12.9 %) than the corresponding figure for all
respondents, 10.3 %. Proportion of the non-religious having experienced some other
kinds of extraordinary feelings was also similar to the proportion of all respondents.
For example, hearing mystical or extraordinary sound or music (9.9 % for the
non-religious and 12.9 % for all respondents), seeing mystical or extraordinary objects
or visions (7.9 % for the non-religious and 11.3 % for all respondents), and having
been touched by something mystical or extraordinary (7.6 % for the non-religious and
9.0 % for all respondents). It may be because for these types of sensations, religious
participation and practices do not cause bodily sensitivity to a great degree.
For some other types of mystical feelings that can be related to religious
practices, proportions of non-religious respondents are noticeably below the total
sample. However, given that all these figures are relatively small, caution is called for
when making unequivocal judgments. For example, only 5.3 % of non-believers had
experienced smelling mystical or extraordinary scent, whereas 14.9 % of all
respondents reported having had such an experience. This might be explained by the
importance of incense burning in Chinese religions. Among non-religious respondents,
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5.7 % had experienced the Buddha or a Bodhisattva appearing; the corresponding
figure for the total sample is 11.4 %. Similarly, as few as 3.0 % of non-religious
respondents had experienced possession by a divine spirit, while the average is 7.4 %.
Religious Concepts and Behaviors
As stated above, 83.7 % of respondents who proclaimed themselves
non-religious had worshipped ancestors, and 61.0 % the neighborhood god. Other
divine deities also attract a considerable number of non-religious Taiwanese to
worship: Bodhisattva or Arhat (56.1 %), Mazu (52.3 %), the Buddha (43.2 %), Guan
Gong (35.6 %), the Jade Emperor (33.0 %), Xuantian Shangdi (24.6 %), the God of
Wealth (23.1 %), the Third Prince (22.3 %), the Queen Mother (22.3 %), and the
Living Buddha Ji (20.8 %). It is worth noting that 17.4 % of them had worshipped
Confucius, and quite unexpectedly, 15.2 % the Christian God or Virgin Mary, a
percentage higher than the average level of 12.4 %. Only 9.5 % of non-believers have
never worshipped any deity, and 3.4 % of non-believers who had worshipped a deity
did not do so in the past year. That is to say, most non-believers continue to pay
homage to a large variety of divine spirits.
Nevertheless, those who identified themselves as non-religious did participate in
religious activity less often than the average level. While as many as 28 % of all
respondents worshiped or prayed daily, only 9.1 % of non-religious respondents did
so. 20.8 % of them worshiped or prayed at least once a month, about one third of the
average level, 62.7 %. Another indicator of the lower religiosity of the non-religious is
that they more often than not worshiped with others, rather than doing it alone. On
average, 47 % of Taiwanese worshiped alone, and 46.9 % worshiped with other
people. Among the non-religious, proportion of those who worshiped alone is 21 %,
while 66.7 % worship with others. It can be reckoned that for non-religious Taiwanese,

146

worship activity tends to be a part of their social life. Worshipping a deity with family
and friends is primarily a way of strengthening their social solidarity.
Not surprisingly, respondents who saw themselves as non-religious did not
regard their worshipping activity as highly as the believers did. While 76.3 % of all
respondents considered worship or prayer important, only 44.7 % of non-religious
respondents felt so. Only 37.1 % of the non-religious felt comforted or empowered by
worshipping or praying; the corresponding figure for all respondents is 66.1%.
Although non-religious respondents were less likely to assume a positive attitude
towards religious activities, impressively, a considerable proportion thought religious
activities important, comforting or empowering.
Most of non-religious respondents have continued to be affected by various kinds
of religious ideas. Buddhist-related teaching was popular among the non-religious; for
example, “the good will be rewarded and the bad will be punished” (71.5 %),
“preordained relations from a former life” (49.3 %), and “reincarnation after life”
(37.8 %). Some cultural beliefs were equally favored by non-religious Taiwanese,
such as “devoutness leads to desirable results” (65.9 %), “Fengshui affects us and our
family” (53.1 %), and “One must choose an auspicious date for conducting important
business” (50.4 %). Likewise, ideas related to Qi were prevalent among them; 56.9 %
subscribed to the idea that Qi can be strengthened through religious exercises and 46.3
% believed Qigong can cure illness. Also important are the beliefs in various spiritual
beings. 51.9 % of the non-religious shared the conviction that Gods, spirits, ghosts,
and demons do exist; 42.4 % approved of the traditional view that timely offerings to
ancestors will reap blessings and protection from them. Finally, the somewhat
Christian idea that there is a supreme God in the universe was subscribed to by 24.3 %
of the non-religious.
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Comparison with China
The survey of Religious Experience in Contemporary China distinguishes those
who have no religion into two categories: the non-religious and the atheists.13
Employing this classification, the overall picture the China survey presents is very
different from that in Taiwan. Only 8.7 % of respondents in China admitted to have
had some kind of religious beliefs. More than half of them (52.3 %) identified
themselves as non-religious. About a quarter (26.1 %) claimed to be firm atheists.
Besides the clear-cut classification, a high percentage of respondents, 12.3 %, did not
know or could not say clearly if they were religious, non-religious, or atheist.14 If we
take this ambiguous group into account, more than 90% of respondents in China did
not declare themselves to be religious believers.
This overly high percentage of non-believers certainly indicates the scant
religiosity of people in China, but some factors may contribute to people’s
unwillingness to profess a religious faith. We have to consider that the Chinese
government still officially embraces Marxism and asks the Communist Party
members to be firm atheists.15 Although today the requirement of being atheist does
not extend to all Chinese citizens and the government does tolerate five religions,
religion as such is liable to be suspected and deprecated in China. Therefore, Chinese
people might tend not to construct a distinct religious identity or pronounce religious
inclinations openly. The boundaries between religious, non-religious, and atheist, as
the indeterminate percentage of 12.3 % showed, might be far more blurred in China
than in other societies.
Considering the fluidity and ambiguity about religious beliefs in China,
limitations of comparison between China and Taiwan are obvious. In Yao and
Badham’s Religious Experience in Contemporary China, only data about the
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non-religious and atheists are presented. We have no information about those who did
not know or could not say clearly whether they were religious or not. The table below
shows non-believers’ experiences of extraordinary powers in China and Taiwan.16
Table 7.1 Non-believers’ experiences of extraordinary powers in China and
Taiwan
China
The non-religious
(52.3 % of all)
The Mandate or
Will of Heaven
The Buddha,
Bodhisattva, or
karma
The Christian
divinity
Ancestors
Ghosts or spirits
Fate or fortune
Dao or Qi

Taiwan

Firm atheists
(26.1 % of all)

The non-religious (15.4
% of all)

27.2 %

13.2 %

28.8 %

19.0 %

3.5 %

18.6 % (The Buddha or
Bodhisattva)
38.3 % (karma)

3.9 %

1.2 %

10.9 %

22.1 %
4.4 %
49.1 %

10.2 %
1.3 %
33.9 %

4.1 %

2.3 %

23.5 %
12.8 %
48.8 %
15.5 % (Dao)
22.7 %(Qi)

An exceptional feature of this table is that when firm atheists are excluded,
non-religious people in China exhibited strikingly similar levels of experiences of
extraordinary powers as the Taiwanese. For example, percentages of non-religious
people who have experienced the power of the Mandate or Will of Heaven in China
and Taiwan are quite close. Experiences of the power of ancestors and the power of
fate or fortune were also reported by similar proportions of non-believers in China and
Taiwan. It is arguable that all these powers such as Will of Heaven, ancestors, and fate,
can be related to influences of Confucianism.17 Also, in China, the percentage of
non-religious people who have experienced the power of Buddha, Bodhisattva, or
karma is almost the same as the percentage of non-religious Taiwanese who have
experienced the power of Buddha or Bodhisattva. The congruence of levels of
experiencing types of extraordinary powers may suggest that the cultural milieus in
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China and Taiwan share some structural similarities, when firm atheists, who may
have deliberately separated themselves from influences of Chinese religious world,
are set aside. Accordingly, although Taiwan and China have undergone different
political and social processes, their cultural milieus betray almost the same level of
dedication to Confucian values and Buddhist images.
In the light of the similarities, the differences between China and Taiwan are also
important. A larger proportion of non-religious people in Taiwan have experienced the
power of Christian divinities (God, Jesus, the Holy Spirit, or the Virgin Mary) than the
proportion of those in China who have experienced the power of God (Shangdi or
Lord of Heaven) or the Divine Will (Shenyi). It may be assumed that Christian images
have made deeper inroads into the cultural milieu in Taiwan than in China. Also,
ghosts and spirits have gained more popularity in Taiwan than in China among the
non-religious. Prevalent religious practices of Daoism, Buddhism, and folk religion in
Taiwan, accordingly, may have reinforced the image of ghosts and spirits in the
Taiwanese popular culture. Finally, non-religious people in Taiwan are more prone to
experience the power of Dao or Qi than those in China. It reveals that Daoist ideas
and practices may be not diffused so deeply into the general cultural soil in China as
in Taiwan.
Moreover, “firm atheists” in China is a meaningful and distinct category. A much
smaller proportion of atheists have experienced extraordinary powers than those who
are merely non-religious. The evidently thin religiosity of self-proclaimed atheists in
China shows that atheists not only lack belief in Gods, but to a certain degree they
believe in the non-existence of supernatural beings or phenomena. Therefore, we may
follow Ninian Smart’s suggestion that atheism is also a type of religion because it
holds exclusivist view that other beliefs are mistaken and it displays dimensions of
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religious worldviews.18 However, beliefs related to Confucian influences, such as
Will of Heaven, ancestors, and especially fate or fortune, have been better accepted
than other beliefs among atheists. It seems that Confucian cultural ideas have
successfully permeated firm atheists’ worldviews and continue to exert some
influence on them.
The table below is another comparison concerning non-believers’ affirmation of
religious beliefs:19
Table 7.2 Non-believers’ religious beliefs in China and Taiwan
China
The
Firm
non-religious atheists
Gods, spirits, ghosts, and demons
do exist
Fengshui affects us and our family
There is reincarnation after death
Spouses, relatives, and friends are
preordained relations from a former
life
The good will be rewarded and the
bad will be published
Timely offerings to our ancestors
will reap blessings and protection
from them
The dead without offerings will
become ghosts
One must choose an auspicious date
for conducting important business
Religious exercises will win us
extraordinary abilities
A spiritual medium can exorcize
evil spirits and cure illness

Taiwan
The
non-religious

10.1 %

1.1 %

51.9 %

34.6 %
6.8 %

16.6 %
1.6 %

53.1 %
37.8 %

50.8 %

35.4 %

49.3 %

77.2 %

72.1 %

71.5 %

28.9 %

13.8 %

42.4 %

7.3 %

2.7 %

19.3 %

49.5 %

28.4 %

50.4 %

5.6 %

5.1 %

27.5 %

5.4 %

3.5 %

19.7 %

This table shows that in general, non-religious people in China demonstrated less
interest in religious beliefs than their Taiwanese counterparts. For example, the
percentage of non-religious people who believed “Gods, spirits, ghosts, and demons
do exist” in Taiwan is five times more than the non-religious in China. The Buddhist
teaching of reincarnation was accepted well among non-religious Taiwanese, but only
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a small proportion of non-religious people in China subscribed to it. The same
discrepancy is observed in respect to these beliefs: “the dead without offerings will
become ghosts”, “religious exercises will win us extraordinary abilities”, and “a
spiritual medium can exorcize evil spirits and cure illness.” However, on the other
hand, some religious beliefs were held by similar proportions of the non-religious in
Taiwan and China, such as the Buddhist teachings: “Spouses, relatives, and friends are
preordained relations from a former life” and “the good will be rewarded and the bad
will be published.” Also, the percentage of non-religious people who held that “one
must choose an auspicious date for conducting important business” is about equal in
Taiwan and China. In sum, some Buddhist ideas such as retribution and preordained
relations and the popular cultural practice of choosing auspicious dates constitute the
same level of cultural influences in Taiwan and China, whereas the Buddhist idea of
reincarnation, the Daoist idea of religious exercise, and the belief of folk religion in
spirits and spirit medium have been incorporated into ordinary mentality more
profoundly in Taiwan than in China. In terms of religious beliefs, the cultural milieu
in Taiwan is more religious than that in China.
Conclusion
Non-religious people in Taiwan are not the ideal-typical secular, rational women
and men in modern society unaffected by religious ideas. In REST, only one tenth of
self-proclaimed non-believers have never worshipped a deity, and about the same
percentage of them did not acknowledge any religious beliefs. Being non-believers,
they are the carriers of the general religious culture that is unstructured and
unmediated by organized religions. As potential consumers of the religious market,
they may betray features of the un-demarcated territory of Taiwanese religious field.
These people seldom take part in religious organizations; they worship or pray less
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frequently than the general people, and, more often than not, they do so with others
rather than alone. The deities they most often worship, ancestors and neighborhood
Gods, reveal the familial and communal character of their religiosity. Male,
well-educated, and younger Taiwanese account for a large proportion of the
non-religious than of the general population.
Religious experiences of non-religious Taiwanese show some similar patterns.
Compared with the overall population, non-religious Taiwanese evidently less often
feel the power of Gods, but the magnitude of their experiences of ancestors and ghosts
do not lag far behind the general population. This pattern repeats itself in respect of
extraordinary dreams. The implication is that religious identity and religious
participation reinforce the significance of divine deities more greatly than of ancestors
and ghosts. Non-religious people are responsive to the power of religiously-informed
forces such as karma, Will of Heaven, and Qi. Also, most religious philosophies of
life, besides the Christian one, are well accepted by them. There is no great difference
between the level of non-believers and the average level in sensing mystical feelings
and visions irrelevant to religion, but non-believers obviously are less able than the
average people to experience feelings and visions stimulated by religious practices. A
considerable number of non-believers still recognize a wide range of Buddhist and
Daoist teachings and beliefs of folk religion.
The China survey distinguishes ‘firm atheists’ from the ‘non-religious’; the
former account for a quarter of the total sample and the latter a half. If we take a
simplistic view and regard only the non-religious in China as carriers of general
religious culture, comparison of the non-religious in Taiwan and China provides
plausible clues to the effect that both societies are predominantly Chinese. An
interesting result of this comparison is that China and Taiwan display extremely

153

similar levels of experiencing some types of extraordinary powers, such as Will of
Heaven, Fate or fortune, ancestors, and the Buddha or Bodhisattva; the first three
powers are related to Confucian ideas. The non-religious in China pay less attention to
ghosts, Christian deities, Dao or Qi than those in Taiwan. Comparison of
non-religious people’s religious beliefs presents a rather complicated picture. In
general, Buddhist beliefs, such as preordained relations and retribution, are accepted
in China as well as in Taiwan, but Daoist beliefs of the power of religious exercises
and spirit medium are less welcome in China than in Taiwan. Confucianism is the
most pervasive form of culture in both China and Taiwan, acknowledged even by
‘firm atheists’ in China. If religiosity of the non-religious reflects the general
mentality and the cultural milieu of the society, as proposed in this chapter, the
comparison indicates that the culture in Taiwan is more religious, or un-secularized,
than that in China.
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Chapter 8 Confucian Culture in Contemporary Taiwan and Religious
Experiences
Yen-zen Tsai

“I came to realize that with respect to human interactions and worldly affairs, it is
wise not to compete but to get along with them as naturally as possible.”
(no. 13342)
“I felt physically uncomfortable for some days perhaps due to heavy work pressure.
But my neighbor alerted me that it might have been caused by the interference of our
ancestors. Therefore I asked my husband to kowtow in front of the ancestral tablet to
find the cause. Indeed it was their doing and I immediately burned an exorcist amulet
and drank its ashes to solve my problem.” (no. 20240)
“After having attended grandfather’s Buddhist funeral ceremonies, I heard
sutra-chanting in my house that lasted several days.” (no. 13510)
“My income has decreased in the past few years. I have deeply felt that human
success depends on the optimal combination of ‘heavenly timeliness, earthly
opportunity, and human harmony.’ Taiwan is now in economic trouble because it does
not have the perfect combination of these three.” (no. 13605)
“My father, mother, eldest sister, and second eldest sister passed away one by one; all
died relatively young. I suddenly felt that I should seize whatever I now have and
lively happily with my family.” (no. 16223)
“My mother died in a car accident in the summer of 2002. During the Buddhist
funeral services, I felt cold all of a sudden and got the feeling that mother was back.
As her soul was helped to transmigrate by the ritual, I felt comforted afterwards.” (no.
19312)
“I vomited after hanging up the phone. The priest cured me by performing some
rituals. She later on told me that as my father’s coffin was laid next to the phone,
father seemed to have touched her and I also sensed someone standing next to me. It
might be that father and I were on good karmic terms; he appeared in my dreams
often after that event.” (no. 20310)
“We humans shouldn’t be too rigid about life, whether in smooth or adversary
situations. A troubled life does us good and we should be thankful about it.” (no.
10751)
“Spiritual cultivation and practicing martial art bring me the feeling of uniting with
Heaven. I often enjoy it even to the extent of forgetting myself.” (no. 13419)
Introduction
The excerpts quoted above are accounts of religious experiences drawn from the
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2009 Religious Experience Survey in Taiwan (REST). These are responses to open
question no. 59 that asks the interviewees to describe the mysterious or extraordinary
experiences they have felt most deeply. A variety of religious experiences have been
narrated by people without religion as well as believers of folk religion, Buddhism,
Daoism, I-Kuan Tao, and Protestantism. Diverse the experiences and religious
backgrounds are but nonetheless they share some similarities. Foremost of all, they
exhibit strong ties of family relationships, showing deep feelings toward one’s parents
and siblings. To the deceased family members, particularly the ancestors, they
demonstrate sentiments that are commemorative and reverential. They hold a
similarly amiable attitude toward life also, cherishing the value of living
harmoniously not only with other fellow beings but also with oneself, nature, and
Heaven. They consider it to be important to do one’s best, but for goals they are not
able to achieve, they attribute it to the will of Heaven or fate. How do we characterize
these features shared in common irrespective of different religious beliefs or
affiliations? Where do they come from? This author believes they are intimately
related to or shaped by the Confucian culture.
Question no. 99 of the REST asks the respondents to identify their own religion.
Among the major religions widely practiced in Taiwan, including the choice of
“none”, the option of choosing Confucianism was not provided in the questionnaire.
Against the Western understanding where this dominant Chinese tradition is popularly
listed as one of the world or Asian religions,1 its absence seems unusual. But it is a
fact that most people of Taiwan do not regard Confucianism as a religion. Nor does a
centralized organization of Confucian beliefs exist, propagate its teachings, and attract
followers. Although a sectarian group uses the name rujiao 儒教 (Confucian
Teachings or Confucian Religion) or sometimes ruzong shenjiao 儒宗神教 (Divine
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Teachings of the Confucian Tradition) and has registered itself with the Ministry of
the Interior, its minuscule existence has remained largely unnoticed in Taiwan.2 Who,
then, are the true Confucians?
Analogous to every world religion, Confucianism has many facets. In the past it
has assumed the roles of a state ideology, a tradition of scholasticism, a philosophical
system, a set of moral codes or ethical teachings, or simply a way of life. As imperial
China has long passed and Taiwan has already progressed into democracy, many of
the Confucian characteristics tinged with feudal or authoritarian associations have
long disappeared. Confucianism has become only one of the many competing cultural
or intellectual schools of thought in a pluralistic society. However, many Confucian
values still persist in present-day Taiwan. For example, Taiwanese people stress
highly the importance of education, respect for the elderly and one’s superiors, the
virtue of hard work, and sacrifice for the public good. Three out of four national
festival holidays (Chinese New Year, Tomb Sweeping Day or Pure and Bright Festival,
and Moon Festival or Mid-autumn Festival),3 are meant to celebrate family reunion,
either with the living or with the dead, a foundational ethic that Confucianism
adamantly upholds. In this sense, this tradition is not an ordinary institutional religion
to which Taiwanese people claim their allegiance, but it exerts a great influence on the
formation of their personalities and views of life. Measured by the theory of 3Bs in
the sociology of religion, that is, behavior, belonging, and belief,4 Confucianism
provides most Taiwanese people with important beliefs and shapes their behaviors to a
significant degree. It functions as the common background the cultural, spiritual, and
ethical orientations of which unite people of different religious persuasions in
contemporary Taiwan.
Historical Background
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Confucianism in modern Taiwan has a multi-layered history. For the purpose of
our focused interest in this book, it is appropriate to sketch it from political,
intellectual, and popular perspectives,5 the three levels that are actually intertwined in
their developments and constitute an integrated whole.
The Nationalist Party or KMT, after having been defeated by its Communist rival
in a protracted civil war, retreated to Taiwan in 1949 and replaced the Japanese
colonizer as the official government on the island. It has ruled Taiwan ever since
except for the 2000-2008 interval when the Democratic Progressive Party was elected
to power. In a conscious effort to distinguish itself from the Chinese Communist Party
which denigrated and attacked Confucianism, it claimed itself the orthodox inheritor
of traditional China. It thus upheld and promoted Confucianism more intensively than
in the Republican period (1920s-40s). This was practiced even as Taiwan was
proclaimed to be in a state of emergency and martial law was implemented
island-wide for thirty-eight years.
The KMT government propagated Confucianism at all levels of life. In schools,
basic Confucian values such as siwei 四維 (Four Cardinals) and bade 八德 (Eight
Virtues),6 were taught, which was intended to shape the students’ moral character. It
was essential for students that they be loyal to the state leaders, specifically meaning
President Chiang Kai-shek (1887-1975) and his son Chiang Ching-kuo (1910-1988),
just as they should respect their teachers and honor their parents. Students of
middle-high and high schools were obliged to study the Sishu 四書 (Four Books),7
the fundamental Confucian texts that were commented and compiled by the Song
scholar Zhu Xi (1130-1200) and had been used as standard textbooks for civil service
examinations in imperial China. Even in higher education, inculcation of the “right”
Confucian ideas was repeatedly emphasized. All college students, for instance, were
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required to take the core course, entitled “The Thought of Dr. Sun Yat-sen” (founder
of the Republic of China, 1866-1925), a special educational curriculum designed to
propound and propagate KMT’s political ideology in the framework of Confucian
philosophy.8 Furthermore, in line with the practice in traditional China, the KMT
government recruited its employees through civil service examinations by testing not
only the candidates’ modern, specialized knowledge but also their general knowledge
about Confucian classics.9 Confucian learning was in this context set up as a canon
for many aspirants to officialdom to master and at the same time employed to support
the KMT government’s ruling mechanism.
In society, the KMT government promoted such Confucian virtues as frugality
and filial piety. For the former, it repudiated extravagant spending that was popularly
seen on occasions of folk religious festivals. For the latter, it annually awarded
reputedly filial sons and daughters upon recommendation from the local governments.
Actually the quanguo xiaoxing jiang 全國孝行獎 (National Awards for Filial Deeds)
sponsored by the government has been continued without interruption through the
past several decades and still catches much public attention today.10 When the
Communist China launched the Cultural Revolution in 1966, a Committee on the
Restoration of Chinese Culture (zhonghua wenhua fuxing wenyuanhui 中華文化復興
委員會) was formed in Taiwan in the following year, headed by the then President
Chiang Kai-shek, as a counterpart. Among the many cultural engagements of this
committee were the tasks to collate, reedit, and translate Confucian classics into
modern Mandarin Chinese in order to increase their popularity. The Confucian
classics and their thoughts were elevated to a high pedestal under the auspices of the
KMT government until 1987 when the martial law was lifted.11
Many intellectuals agreed with KMT’s view that it was important to support
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Confucianism as the mainstay of the Chinese culture. They may not necessarily
subscribe to the latter’s practice of capitalizing on Confucianism for political gains
but they did affirm the value of this tradition with respect to cultivating human
personality, maintaining a stable society, and creating harmonious families. Some
conservatives among them joined the Confucius-Mencius Society of the Republic of
China (Kongmeng xuehui 孔孟學會), a semi-official and semi-academic organization
initiated by Chiang Kai-shek in 1960. This Society has aimed to “promulgate the
teachings of Confucius and Mencius, advance ethics and morality, and promote world
peace.”12 As most of its members have been scholar-officials and served in important
positions like university chancellors or even Ministers of Education, they have exerted
tremendous influence on the Taiwanese populace.
Equally conservative but intentionally severing themselves from any political
connections are another group of scholars popularly called the New Confucians
(Xinrujia 新儒家).13 The New Confucianism traces its immediate origins to such
prominent scholars as Xiong Shili (1885-1968) and Liang Shuming (1893-1988) in
the early twentieth century in mainland China. In a period when China was in deep
national and spiritual crisis due to the onslaught of Western military powers, science,
and culture, they delved into the Confucian tradition to look for vital elements to cope
with the new challenges. They reaffirmed Confucian values as transmitted by the
scholars of Song and Ming dynasties, particularly emphasizing xinxing 心性 or
mind-and-heart as the innate human principle in Confucian philosophy. They regarded
it as the essence with which the whole nation could identify and by which it could sail
through a sea of turmoil. Their goal was thus to reestablish a daotong 道統
(orthodox tradition of dao) which they believed could bring about the revival of
Confucianism on the one hand and, on the other, lead China into the new era.
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When the CCP took over China in 1949, its anti-traditionalist stance intimidated
New Confucians. Although some of them chose to stay, others decided to leave for
Hong Kong or Taiwan. Zhang Jumai (Carsun Chang, 1886-1969) and the so-called
“second generation New Confucians”,14 notably including Tang Junyi (1909-1978),
Mou Zongsan (1909-1995), and Xu Fuguan (1903-1982), jointly published a
“Re-appraisal of Sinology and Reconstruction of Chinese Culture” in 1958.15 In this
landmark manifesto, they insisted that the learning of mind-and-heart and other
Confucian core values were fundamental to the survival and flourishing of Chinese
culture and Chinese people. In the heated interactions between Eastern and Western
cultures, adhering to this native tradition became more crucial than ever before. On
the other hand, they appealed to the Western intellectual community to recognize such
Chinese culture features as “intuitive knowledge, modes of all-around understanding,
commiseration, the wisdom of cultural perpetuation, and the treatment of the whole
world as one family.”16 What they endeavored to achieve was reaffirmation of the
continued existence of an idealist Confucianism and at the same time seek dialogue
partners in the West.
The second-generation New Confucians attracted quite a few followers in
educational and intellectual circles in Taiwan; Mou Zongsan, among them, was the
most prominent. Their idealist Confucianism has distinguished itself from the official,
politicized Confucianism, although both espouse the same centuries-old Chinese
tradition and are anti-Communist in their basic orientation. Through their teachings
and voluminous writings, the New Confucians established themselves as articulate
advocates of a cultural China that did not actually exist on the political map. Their
younger disciples are still active today, wielding influence either on university
campuses or joining local religious groups to popularize their Confucian ideals.
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From the early 1980s onwards, benefiting from its success in international trade,
Taiwan’s economy progressed rapidly. Taiwanese people quickly amassed great
wealth and enjoyed material prosperity as never before. Demands of the citizens,
empowered by their economic confidence, went beyond material needs; they asked
for more political rights and active social participation. Under pressure from all sides,
the KMT government finally lifted martial law in 1987 and changed the authoritarian
regime to a democratic polity. Taiwan henceforth became more open, pluralistic, and
energetic in every sector of its society. Civil groups, among which religious
organizations were most remarkable, multiplied at an unprecedented rate. Press and
mass media were free to express themselves and information near and afar was easily
accessible. As the opening up process deepened, however, many traditionally-minded
people were keen to detect its negative effects. They observed that moral degeneration
and social injustice, now widely manifested, were rampant. Popular culture,
predominantly imported from the United States, led the youngsters away from their
own cultural roots and substantially lowered their literary levels. This anxiety about a
recently democratized but disoriented society urged them to search for the spiritual
and cultural past in order to create a hopeful future. In this context, the promotion of
dujing yundong 讀經運動 (Recitation of the Confucian Classics Movement) as a
cure to the malaises could be regarded as illustrative of how Confucianism has
functioned at the popular level.17
The Recitation of the Confucian Classics Movement began in 1990 and has
rapidly involved millions of children and parents in the past twenty years. Its initiator,
Wang Caigui, and his associates such as Wang Bangxiong and Lin Anwu are all
disciples of Mou Zongsan, and hence their intimate relationship with New
Confucianism. In a society of moral depravities and cultural aberrations like
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contemporary Taiwan, according to them, Confucian Classics constitute a rich
treasure containing almost everything one needs to survive the chaotic world. They
are conducive to “enhancing the students’ language ability, enlightening their mind,
and expanding their vision.”18 For the purposes of guben peiyuan 固本培元
(affirming the foundation and cultivating innate human faculties) and raising cultured
gentlemen, one cannot but start from learning the Confucian Classics.19 Wang and his
associates encourage young children to recite the Four Books and excerpts selected
out of other classics, disregarding whether or not they understand the meaning. They
believe by resorting to the mnemonic device, the oral and aural dimensions will
eventually nourish the children’s mind and personalities and bring them up as the kind
of Confucian gentlemen they wish and expect.20
Partly due to the simplicity and flexibility of Classics recitation, many people got
interested and enthusiastically participated. Quite a few school teachers adopted the
jingdian songdu ben 經典誦讀本 (Classics Recitation Textbooks) compiled by the
Movement, and practiced them in their classrooms. Some parents jointly formed
Classics recitation groups and conducted their own activities. On a larger scale, some
local groups congregated and formed municipal organizations or associations across
the island. As the fame of the Movement grew and it attracted millions of participants,
the semi-official wenhua zonghui 文化總會 (National Cultural Association), whose
predecessor was Chiang Kai-shek’s Restoration of Chinese Culture Association,
joined in and financially and administratively assisted propagation of the Movement
as much as it could. Most significantly, it has hosted the quanguo dujing huikao 全國
讀經會考 (National Joint Examination on the Classics Recitation) since 2000. This
event is conducted in the manner of the imperial classical examination. The venue is
always the Confucius Temple. On the occasion, examinees are asked to recite what
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they have memorized about either the Analects, the Great Learning, or the Doctrine of
the Mean, and the participants are awarded with different prizes according to their
performances. The most commendable honor given is xiao zhuangyuan 小狀元, a
replica of the highest title bestowed upon the one who excelled himself in the imperial
examination. Nowadays, it is common for thousands of young pupils registered
competing for this honor. This annual grandiose event has become like a national
festival for many parents and their children.21
There are two prominent features of the Recitation Movement, both connected to
its successful development. One concerns the civil groups involved, and the other
pertains to contents of the Classics used. It is true that the Movement has incurred
wide percussion from Taiwan’s society in general, thanks particularly to support of the
official National Cultural Association, elementary schools, and local governments. Yet
the most enthusiastic participants are the religious organizations. When a Center for
the Promotion of Classics Recitation was founded in 1994, its financial and spiritual
patron was, and still is, the Tiandi Jiao 天帝教 (Teaching of the Heavenly Lord).
This religious group, regarded as one of the many new religions in Taiwan, bases its
tenets upon Confucian virtues, while adopting the ritual practice of soliciting luanwen
鸞文 (phoenix writing) from Heaven as the revealed, sacred text. Its fundamental
belief system is thus characterized by Confucian humanistic concerns on the one hand,
and, on the other, by its strong interest in the supernatural realm.22 Also closely
related is the I-Kuan Tao (The Way of Penetrating Thread / Religion of One Unity)
group. This very influential sectarian religion, branched out into different subunits, is
syncretic in its basic outlook. It highly regards the Confucian Classics, the Analects
and Great Learning in particular, and yet it also includes the Buddhist, Daoist, and
even Christian scriptures into its canon. For doctrinal exposition, it conducts the
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planchette ritual and considers the spirit-mediated revelation as sacred authority.23 Of
the thousands of Classics Recitation classes in local communities, a high percentage is
associated with this religion. In addition, Buddhist groups, among which the
Foguangshan 佛光山 (Buddha Light Mountain), Fagushan 法鼓山 (Dharma Drum
Mountain), Zhongtaishan 中台山 (Zhongtai Mountain), Fuzhi 福智 (Bliss and
Wisdom Group), and Lianshe 蓮社 (Lotus Society) are notable, play an active role in
accelerating the Movement. Many of them have set up foundations expressly for the
promotion of scriptural learning and published gazettes and newsletters for the same
purpose. As Buddhism claims a huge percentage of religious believers in Taiwan, as
far as institutionalized religion is concerned, its participation has gained tremendous
momentum the effect of which is yet to be measured. Lastly, a couple of Christian
churches, although not belonging to the mainline, have also taken part in it. Their
primary interest is to gather similarly-minded Christian friends to form Recitation
classes. Some of them have chosen to educate their children at home, instead of
sending them to schools, and use the Confucian texts along with the Bible as teaching
materials. They might be the minority, but their presence highlights the Movement’s
pluralistic composition.24
This historical background of evolution of Confucianism in modern Taiwan
demonstrates its inseparable relationship with old China. However, since taking root
in the Taiwanese soil, it has acquired local characteristics. As I have pointed out
earlier, Confucian ideas and activities, be they official, intellectual or popular, have
been proceeding in an interconnected way. Together they have constituted a powerful
ethos identified with and shared by Taiwanese people. It is in the backdrop of this
background that we need to understand the religious experiences of residents of the
island.
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Basic Features of Confucian Religious Dimension
In its interactions with Buddhism and Daoism, Confucianism absorbed ideas and
practices from its two rivals into its own formation. The practice of quiet-sitting
(jingzuo 靜坐) in the Song and Ming Confucian traditions could be counted as one of
the salient examples.25 However, embodied religious acts or spiritual praxes like this
are hardly seen in public in Taiwan’s Confucian culture. What is embedded in
people’s mind is Confucian concepts and behaviors related to cultivation of an
individual’s moral character and the sustaining of family values. REST provides
significant information in these aspects.
Question no. 61 of REST is a general question that asks the interviewees if they
believe in any of a series of statements. Among the fifteen choices, “Devoutness leads
to desirable results” touches on the personal level of religiousness. As high as 84.5 %
of respondents gave a positive answer to this statement. There is no denying that
Buddhism, Daoism, Christianity, or almost any other religion for that matter
emphasizes the centrality of a believer’s devoutness. Yet the original expression,
xincheng zeling 心誠則靈 refers to the sincerity and cultivation of one’s
mind-and-heart, a pivotal concept in Confucian moral and religious philosophy.26 As
a common wisdom, it has been circulating among Taiwanese people. More females
(86.9 %) accept this belief than males (81.5 %). There are no distinct differences
among age groups with respect to it. However, the educated seem more in tune with it
than the less educated. Statistics indicate that people with senior high school and
college level education accept it most readily (88.5 %) in contrast to the least educated
group (78.4 %), with people having university and graduate level education
representing the average.
To the statement “Fengshui affects us and our family”, 71.1 % of the
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interviewees responded positively. In other words, the majority of Taiwanese people
still believe in forces of yin and yang. Such traditional practices as choosing burial
sites in accordance with geomantic divination and arranging one’s furniture in line
with cosmic directions are held to be effective and important, as they are intimately
related to the fortune of one’s family. Analysis reveals that among the different age
groups, the proportion of those who believe in it is the highest in the 30-39 age group
(84 %), followed by 40-49 (74.1 %). It might be the case that people of these two age
groups are in their prime, and as bread earners of their families, they care more about
what might affect their ability or opportunity to discharge their responsibilities. Even
in the youngest group, aged 29 and below, the proportion of believers is high (70.4 %).
In contrast, the oldest group, 60 and above, cares the least about this belief (62.2 %),
as many of them are about to retire or are already retired. This should make it more
probable that the degree of fengshui belief depends upon one’s responsibility toward
one’s family; the heavier one’s responsibility is, the firmer is one’s belief.
Significantly, it is not the least educated who are most enthusiastic about such a
“superstition” (64.7 %). Rather, people with education from junior high school to
college levels embrace the fengshui belief most fervently and almost equally (about
75.5 %). People with university or graduate education, compared with them, show
less interest in it (about 68 %), but the difference between these two groups is not
conspicuous.
When asked if they believe “Timely offerings to our ancestors will reap blessings
and protection from them,” most interviewees replied affirmatively (72.2 %). This
shows that Taiwanese people consider it crucial to maintain good relationships with
their deceased forebears. The statement itself contains at least two layers of
implications. One is associated with filial piety that has been valued widely and
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inculcated for generations. The other is concerned with practical benefits that affect
not only oneself but also the entire family. These two combined explain the weight the
statement conveys to the Taiwanese. Parallel to responses to the devoutness belief,
females (75.3 %) regard it more highly than males (69.1 %). Distinctions among
different age groups are not too obvious. There are, however, slight variations in
groups with different education levels. The least educated group, that is, those with
only primary school education or below, tend to agree with this belief (76.4 %) more
than other groups. The percentages of those with junior high (71.5 %), senior high (75
%) and college (73.5 %) education are broadly the same, in contrast to the lower
percentages of those with university (66 %) and graduate and above (58.4 %)
education. This statistical outcome may suggest that some more “enlightened”
Taiwanese cherish the Confucian concept of revering one’s ancestors but suspect the
rigid rituals designed to manifest these inner feelings. The distinction between
subscribing to Confucian ideas and treating them as religious practices appears
common among the more educated, as the following sections will further demonstrate.
Taiwanese Confucian Culture and Religious Experience
There is more information related to the Confucian culture and its impact on
religious experience in contemporary Taiwan, in addition to the aforementioned. We
may discuss it according to the different sections in the REST.
Power
Buddhists and Christians may attribute their experiences of extraordinary powers
to the Buddha and God or Jesus, respectively. People influenced by the Confucian
culture, however, tend to identify the source of power as the Will of Heaven, fate, or,
very likely, the doing of ancestors.27 37.3 % of REST respondents reported having
experienced the extraordinary power of the Mandate or Will of Heaven. Among them,
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the percentage of females (40 %) is higher than males (34.5 %). It is significant to
note that the older Taiwanese are less likely to have had this kind of experiences.
According to analysis of data, one finds a decreasing trend along the increase in age,
with the youngest age group (29 and below) having the highest proportion (46.3 %)
and the oldest group (60 and above) the lowest (29.2 %) of those who have
experienced extraordinary powers. This distribution is reversed for groups with
different educational backgrounds. That is, more among educated Taiwanese have had
such experiences than the less educated; those with graduate and above education
level have the highest (58.4 %) proportion whereas the group having only primary
school and below education has the lowest (23.4 %) proportion. If one assumes that
on average, younger people have higher education than the older ones, the pattern of
variations between different age groups and education levels appears logical.
Slightly over one half of respondents (53.9 %) attributed their experience of
extraordinary powers to fate or fortune. Analogous to the result of the preceding
question, the younger and more educated have experienced it more frequently than the
older and the less educated. This pattern applies to experiences of the power of
ancestors. Although only 35.2 % of respondents confirmed such an experience,
percentages of the younger and the more educated are generally higher than the older
and the less educated. These findings consistently reveal that the understanding of the
Mandate or Will of Heaven, fate or fortune, and ancestors as sources of one’s
experience of extraordinary powers is still prevalent among contemporary Taiwanese,
and it is particularly appealing to the younger and the more educated.
New Insight of Life
Question no. 21 of REST asked the respondents if they “have had experience of
acquiring new understanding of or feeling for life.” Among the eight understandings
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or perspectives provided as multiple choices, three are directly or indirectly related to
the Confucian culture.28 70.1 % of respondents said they had a special understanding
of the statement “Nothing is permanent in life; don’t be so rigid.” It means that the
majority of Taiwanese people are familiar with this saying and at some points of time
in their lives, they have derived insights from it. Females (71.7 %) seem to have
experienced it more frequently than males (68.5 %). Going by age, three groups of 29
and below, 30-39, and 40-49 have a roughly equal feeling about it (about 79 %). Their
percentages are significantly higher than 50-59 (67.4 %) and 60 and above (53.2 %)
age groups. This is somehow against the popular understanding that since the older
people have more life experience, they should understand more deeply what
impermanence means and accordingly develop a flexible attitude to cope with it. But
if we contrast this pattern of percentage distribution with that in different education
levels, we find it to be similar. The less educated, supposedly the older, have less
belief in this saying, with the primary school and below having the lowest (47 %)
proportion. By comparison, the more educated, supposedly the younger, derived
insights from this saying much more frequently. People with college and university
education had a rather high proportion of 85%, while the graduate and above group hit
92.2 %. Analysis indicates that it is not age but education that affects Taiwanese
people’s understanding of or feeling for this Confucian saying of wisdom.
A comparable statement provided in question no. 21 reads: “Life and death are
matters of fate and heaven disposes fame and fortune.” Again, most Taiwanese (73.3
%) said they had experienced this feeling. Among females the proportion of those
who answered this question affirmatively was 75.4 % while the figure for males was
71.2 %. The age group of 40-49 had experienced it most often (81.5 %), followed
closely by the 30-39 age group (79.9 %) and those 29 and below (75.6 %). People of
170

age 65 and above had felt the least impact of this statement (61.5 %). If we examine
by education, the least educated were the farthest from the saying (57.1 %) and the
best educated sensed its implications the most (81.8 %). This confirms our
observation that education, rather than age, exerts influence on Taiwanese people’s
acceptance of Confucian teachings.
In answer to the statement “We must study or work hard to bring honor to our
family and forebears,” about one half of respondents (49.8 %) had had such a feeling
for life. Although this percentage is not as high as the proportion of those who believe
in “fengshui” and “timely offerings to our ancestors,” it will be hasty to conclude that
about one half of Taiwanese people deny the importance of respecting their families
and ancestors. Rather, our previous analyses have shown that most Taiwanese still
regard highly the Confucian family ethics, including maintaining family harmony and
revering one’ s ancestors. At issue is the relationship between one’s work and one’s
motivation or purpose. It is very possible that one works hard and simultaneously
honors one’s forebears, but one treats them as two separate things. In any case, there
is not much difference between different age groups in terms of experiencing an
understanding of this statement. The same applies to different education levels. It is
only the best educated group (62.3 %) that shows a markedly higher frequency than
the least educated group (46.1 %).
Dreams
Question no. 33 of REST is about choices of dreams. When asked if they “have
had dreams they feel to be real and extraordinary,” 51 % respondents chose “ancestors
or dead friends and relatives” out of nine different types of contents listed.
“Encountering in real life what you saw in a dream” was the description of dreams
reported by 37.8 %, followed by “divine spirits” (25.5 %). If dreams tell of one’s
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genuine concerns or the subconscious world, the data reflect that Taiwanese people’s
living context is interwoven with intimate human relationships, especially with family
members. Confucian culture, in this respect, substantially helps construct this living
context. Females (56.3 %) had this type of dream more than males (45.4 %). Among
age groups, percentage of people 30 to 59 years of age was higher (about 55 %) than
the youngest (44.4 %) and the oldest (46.2 %). There was no obvious difference
among education groups, except between the least educated (45.2 %) and the best
educated (57.1 %).
Mystical Feelings and Visions
Confucianism in general stresses the mundane concerns and refrains from talking
about “gods, ghosts, and spirits”.29 This rational tendency is distinct from other
Chinese religious traditions that resort to supernatural or extra-sensory means to
communicate. However, in the process of its interactions with Buddhism, Daoism,
and other indigenous religions, Confucianism has adopted some of their spiritual
practices. Meditation in the manner of Ch’an or Zen Buddhists for mind cultivation is
a good case in point.30 In contemporary Taiwan, some sectarian religions such as
Tiandi Jiao and I-Kuan Tao claim to inherit traditional Chinese culture, incorporating
Confucian teachings into their respective doctrines. To establish or affirm sacred
orthodoxy, on the other hand, they do not hesitate to include mystical practices of
their own creations. It is from this perspective that we may discuss question no. 47 in
REST that asks the interviewees about their mystical or extraordinary sensory
experiences, including unusual feelings, visions, sound, scent, etc. For our purposes,
we limit to the first two types of experiences listed, which I consider should be
somehow related to the Confucian tradition or culture.
10.3% of the respondents admitted that they had experienced “forgetting oneself
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and becoming one with nature and the universe.” This percentage may not be
impressive but it at least indicates that one out of every ten Taiwanese has reached
what R. C. Zaehner would call “nature mysticism”.31 What is noteworthy is that more
among the young, rather than the old, have had such experiences. In fact the
percentage declines from the youngest age group to the oldest, from 15.6 % to 5.9 %.
The pattern is similar when considering the data by education level: moving from the
least educated group to university level, the percentage increases progressively from
5.8 % to 15.7 %, though there is a drop at the graduate and above group (9.1 %). Still,
broadly we may say that the younger and the better educated in present-day Taiwan
account for the largest proportion of those who have had an extraordinary experience
of uniting with nature.
“Having had a sudden revelation or insight” was reported by 26.8 % of the
respondents. This number is twice the first question, and means that one out of every
four Taiwanese has had such an experience, although what was suddenly revealed or
intuitively understood was not specified. The original terms, qishi 啟示 or lingwu 領
悟 may have specific religious connotations, but for most people they point to the
realization of some life philosophy or wisdom. Similar to the pattern observed in the
preceding question, more younger people have had such an experience than older
people. The percentage decreases on moving along the age line from the youngest
(39.3 %) to the oldest (14.1 %). Going by education level, the percentage increases
from the primary school and below group (12.8 %) to the university group (38.3 %),
but it drops at the graduate and above group (33.8 %). Generally speaking, therefore,
more among younger and better educated Taiwanese have experienced “sudden
revelation or insight” more frequently than the older and the less educated. This
finding, together with that of the previous case of “uniting with nature”, at least shows
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that in a society heavily influenced by the Confucian culture, extraordinary feelings
are still being experienced by many, particularly among the younger and the educated.
Religious Concepts and Behaviors
We have discussed some of the statements listed in question no. 61 of REST that
pertains to interviewees’ beliefs in the section of Basic Features of Confucian
Religious Dimension. One case that illustrates how the Confucian concepts affect
contemporary Taiwanese is the question whether the respondent believed “The good
will be rewarded and the bad will be punished.” An overwhelming majority of the
respondents replied in the positive (88.3 %). It is true that the belief of baoying 報應
or retribution has been propagated most enthusiastically by popular Buddhism but one
should be reminded that ideas such as spiritual continuum between heaven, earth, and
humanity, resonance between heaven and humanity or ganying 感應, and
interconnectedness among all sentient beings flourished very early in the Confucian
tradition or even in pre-Confucian times.32 The focus on sincerity of mind-and-heart
in the Doctrine of the Mean served to corroborate this fundamental concept.33 When
the Buddhist belief of retribution was introduced, it emphasized this traditional idea
from the negative perspective with fantastic tales of punishment and thereby
reinforced its popular acceptance.
Among the many Taiwanese people who subscribe to this belief, there are more
females (90.1 %) than males (86.4 %). With respect to age, percentages of people in
age groups of 30-39, 40-49, and 50-59 are broadly the same (about 90 %). The
youngest (84.4 %) and the oldest (87 %) believed less in it, but the difference is not
significant. By education, one finds that people with junior high school, senior high
school, and college levels espoused this belief about equally (about 90.5 %) while
people with primary school and below education (88.5 %) and those belonging to the
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graduate and above group (87 %) represent the average; those with university
education rank the lowest (83.4 %).
Comparison with China
Taiwan and China have been separated politically since 1895, and yet culturally
they continue to share many similar features. Confucianism has functioned
influentially on both sides of the straits. Indeed, as a large proportion of Taiwanese
residents are Han Chinese who are either descendants of immigrants from the
southeastern part of China or refugees who followed the KMT to the island, they have
inherited the Confucian ideology, observed its teachings, and lived its way of life for a
long time. In contrast, the study of Yao and Badham found that the Han Chinese in
mainland China, though ruled by an atheist and anti-Confucian Communist
government for decades, still “reflect fundamental characteristics of Confucianism,
namely: reverence to Heaven, belief in destiny, family-centeredness and an earnest
regard for moral virtues and ethical consequences which flow from our behaviour.”34
But how similar are these Han Chinese living in the two different territories? Are
there any different local colors between them? What are they? How is the Confucian
culture in China different from that in Taiwan? What follows is a comparison between
our findings and those presented by Yao and Badham.
Basic Features
It needs to be noted that our survey was conducted according to the method of
nation-wide random sampling whereas Yao and Badham concentrated on two street
communities in Changsha City on the basis of equidistant sampling. We had 1714
valid samples while they had only 300. Besides, we employed the three variables of
gender, age, and education in our analysis of data, but they did not do so. Therefore,
as our geographical distributions, sample sizes, and analytical dimensions are
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different, statistics derived from the two surveys should not be compared directly;
rather they should be treated as illustrative of what the general tendencies are.
As argued earlier, Confucianism emphasizes preponderantly the importance of
making one’s heart-and-mind sincere, regarding it as the way to unite with the Heaven,
earth, and humanity. Because of this Confucian belief, the overwhelming majority of
Taiwanese people believe that “Devoutness leads to desirable results” (84.2 %). In a
very similar vein, they subscribe to the somehow Buddhism-blended but equally
Confucian ethic that “The good will be rewarded and the bad will be punished” (88.3
%); to this statement, 73.4 % of residents of Changsha responded affirmatively.35 To
another related belief “Good will be rewarded with good; and we must do more good
things,” 64.4 % of Changsha residents answered in the positive,36 in contrast to 83.4
% in Taiwan when interviewees were asked exactly the same question. Generally
speaking, positive answers by people on the Taiwan side remain high and stable (in
percentage terms) with respect to this type of questions, while there are some
fluctuations in mainland China. All of these statistics, however, show that most Han
Chinese on both sides of the Taiwan Straits believe in inherent goodness of human
nature. They also consider it crucial that on the basis of this premise, humans should
make effort to do good in order to incur good consequences.
While the Confucian moral and humanistic tendency manifested in Chinese and
Taiwanese societies may be shared, expressions vary. Yao and Badham concluded that
people of Changsha today take less interest in “spirits and ghosts (guishen)” and
search less “for ultimate truth or for a metaphysical explanation of the spiritual world”
than they used to.37 Our findings in Taiwan indicate otherwise. The Taiwanese people
seem interested in the spiritual world much more strongly. For example, while 9.7 %
of Changsha people reported having house ancestral tablets in their family,38 the
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figure for the Taiwanese was 63.4 % or well over one half of all people. In addition,
many Taiwanese people also display “icons, statues, scriptures or other symbolic
objects” of such deities as Bodhisattva or Arhat, the Buddha, the neighborhood god,
Guan Gong, the Third Prince, etc.39 The marked discrepancies are, I propose, caused
by the fact that in China the Confucian tradition was violently discontinued and its
supra-sensory dimension or spiritual engagement was ridiculed. Confucianism in
Taiwan, on the other hand, was espoused and promoted by the government, the
intellectuals, and the civil and religious organizations, though motivations were
different for each organization or group of people. The concerted effort for creating a
Confucian cultural ethos is still prevalent. Among the younger and the more educated,
as our analysis has shown, its impact is still strongly felt.
Religious Experiences
A few Taiwanese have experienced some extraordinary powers beyond human
control, and they have identified them as coming from fate or fortune, karma, the
Buddha or Bodhisattva, the Mandate or Will of Heaven, and ancestors, in that order.
In contrast, people of Changsha said their mysterious experiences came from fate or
fortune, the Mandate or Will of Heaven, the Buddha or Bodhisattva, ancestors, and
God or Lord of Heaven.40 Fate or fortune is obviously the first source to which
people of both places attributed their extraordinary experiences. The Mandate or Will
of Heaven and ancestors likewise are common options. Comparatively, Taiwanese
people put heavier emphasis on specific religious causes. Besides, as we have
demonstrated, the younger and the more educated have had extraordinary experiences
more frequently than the older and the less educated.
Concerning the experience of having a new understanding of or feeling for life,
over 70 % of Taiwanese people affirmed their belief in “Life and death are matters of
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fate and heaven disposes fame and fortune” and “Nothing is permanent in life; don’t
be so rigid.” About half of the Han Chinese of Changsha (52 %) affirmed the first one,
and a little more than one-third of the same population (37.2 %) had a new
understanding of the second one.41 It is thus clear more people in Taiwan than in
China have acquired a sudden realization of these Confucianism-related teachings.
Further analysis also indicated that in Taiwan, the more one is educated, the higher is
the feeling one has for the meanings of these beliefs and sayings.
With respect to dreams, the largest proportion of Taiwanese people have seen
“ancestors or dead friends and relatives,” followed by those who have “encountered in
real life what you saw in a dream,” and the experience of having seen “divine spirits”
in dreams. The people of Changsha have also dreamt about their ancestors most often,
followed by animals foreboding ill omens and divine spirits of different kinds.42
Ancestors are therefore the first and the common object that people of both sides have
dreamt about, showing the effect the Confucian culture brought on them.
Religious Concept and Behavior
More than 70 % of Taiwanese people said “fengshui affects us and our family.”
And it is not the oldest but people in their prime and with relatively high education
who upheld this most enthusiastically. Less than one-third of the people of Changsha,
in comparison, endorsed this kind of belief or superstition in Marxist terminology.43 It
shows that people of Taiwan have kept this traditional practice more tenaciously than
their Chinese counterparts. Similarly, over 70 % of the Taiwanese believe that
“Timely offerings to our ancestors will reap blessings and protection from them.” In
contrast, only one-fourth of people of Changsha agreed with this concept.44 Again,
Taiwan is more tradition-bound than China in this regard. These two examples, after
comparison, indicate that “family is significant to Chinese religions, and is also
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central to the religious experiences of the Han Chinese.”45 But when the degrees of
their belief and practice were examined, people of Taiwan appear to have taken them
more seriously than people of Changsha.
Conclusion
Confucian culture is a broad living context in Chinese communities. It is
virtually impossible to delimit its boundary and count the number of believers. In the
process of its development in Chinese history, it has influenced and has been
influenced by different religious traditions and practices. In the Taiwanese society, it
has intertwined with folk religion, Buddhism, Daoism, and even Christianity; it has
become their common denominator. Although only a few religious groups such as
ruzong shenjiao and I-Kuo Tao profess to have inherited the core of Confucianism,
many others implicitly resort to this tradition for scriptural or doctrinal authority.46
That is why the accounts of religious experiences we read at the beginning of this
chapter exhibit commonly shared features, though they are contributed by people of
different religious backgrounds.
Confucian tradition in Taiwan has flourished for a long time, purposefully
espoused and promoted by the KMT government, the intellectuals, and the civil
organizations. To observe it more closely and concretely, we explored questions and
responses related to human mind-and-heart, family, and ancestor worship as provided
by REST. The attempt here is to understand and explain the fundamental religious
dimensions of this tradition. We also analyzed data of religious experiences in terms
of categories of power, new insights of life, dreams, mystical feelings and visions, and
religious concepts and behavior. We found that the Confucian culture has exerted a
tremendous impact on Taiwanese people, more so on women than on men, shaping
their worldviews, ways of life, and particular religious experiences. This influence has
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not waned as Taiwan has grown into a democratic and pluralistic society. Rather, it
still guides the younger and the more educated in the new era.
It is true that China and Taiwan share similar Confucian cultures, but their
respective manifestations of this tradition may not necessarily be the same due to
different historical, political, and social experiences. The investigation by Yao and
Badham indicated that the Han Chinese, at least in the area of Changsha, continue to
cherish Confucian values. Such important features as reverence toward Heaven, belief
in fate or fortune, family-centeredness, and ancestor worship still prevail significantly
among them. Upon a closer comparison, however, we found that people of Taiwan
seem to have been affected by this tradition more deeply and pervasively, not only in
the mundane world but also in the spiritual or supernatural realm. The differences
between China and Taiwan should serve, I believe, as a heuristic point for further
exploration of Confucian tradition as “a moral spiritualism or spiritual moralism.”47
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Table 8.1 Comparison I
Taiwan
Valid sample size

The good will be rewarded and the bad will be
punished
Good deeds will be rewarded; we must do good to
merit future rewards
Fengshui affects us and our family
Timely offerings to our ancestors will reap blessings
and protection from them
Life and death are matters of fate and heaven disposes
fame and fortune
Nothing is permanent in life

Display of ancestral tablets

China
1714

300

(%)

(%)

88.3

One will be able to change one's fortune through
doing good and accumulating virtues, and one will be
punished if doing bad things

73.4

83.4

Good will be surely rewarded; and we must do more
good things

64.4

71.1

Good or bad fengshui can have an effect on one’s
future or one’s family

30.5

72.2

One will be blessed and protected if offering
sacrifices to ancestors in time and according to rituals

24.8

73.3

Life and death are a matter of fate; wealth and
honours are predetermined by Heaven

70.1

Nothing is permanent or constant in life; do not stick
to one principle

37.2

63.4

Which of the following pictures or images are
enshrined or worshipped at your home?: The tablets
of ancestors

9.7
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Table 8.2 Comparison II
Taiwan

China

1. Good deeds will be rewarded; we must do good to
merit future rewards.
1. Your own fortune/fate
Extraordinary powers most
deeply felt

Dreams most frequently
experienced

2. Detach myself from the world; just follow the
natural course of things.

2. The Mandate or Will of Heaven

3. Nothing is permanent in life; don’t be so rigid.

3. Buddha / Bodhisattva or causational power

4. Life and death are matters of fate and heaven
disposes fame and fortune.

4. Ancestors / forefathers

1. Ancestors or dead friends and relatives

1. Ancestor / Forefathers

2. Encountering in real life what you saw in a dream

2. Dragon, phoenix, snake, fish, etc. animals
predicting good luck or foreboding evil

3. Divine spirits (God / Jesus / angels/ the Buddha /
Bodhisattvas / Guanyin / Arhats / deities /
neighborhood gods / Zushi Ye, etc.)
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3. Spirits (God / Jesus, Buddha s/ Bodhisattvas / Guan
yin, Daoist god / immortal, etc.)
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Appendix I: Questionnaire of Religious Experience Survey in Taiwan
1.

1 Male (49.1%)
Gender of interviewee： ○

2 Female (50.9%)
○

2. When were you born？ROC year
3. Your current marital status: (Read the following opinions to interviewee)
1 Married (62.1%)
2 Living with someone
3 Widowed
○
○
○
(0
(8
4 Divorced (3.6%)
5 3%)
6 4%)
○
○
Separated (0.6%)
○
Single (24.9%)
A Unable to determine
B Subject declines to answer (0.1%)
○
○
(0%)
4. Your highest level of education:
1 No education (skip to 6) (7.2%)
○
2 Literate with no formal education (skip to 6) (0.4%)
○
3 Primary (18%)
4 Junior high (12.5%)
○
○
5
6 Senior high (6.4%)
○ Junior vocational school (0.4%)
○
7 High school vocational division (2.6%)
○
8 Senior Vocational School (16.3%)
9 Officer school (0.1%)
○
○
10 Five-year junior college (3.3%)
11 Two-year junior college (6.8%)
○
○
12 Three-year junior college (1.1%)
13 Military police training program (0.1%)
○
○
14 Military police junior college program (0.2%)
○
15 Open junior college (0%)
16 National Open University (0.3%)
○
○
17 Military police university (0.8%)
18 Technological college or university (5.2%)
○
○
19 University (13.1%)
20 Master (3.8%)
○
○
21 PhD (0.7%)
22 Other(please explain)
○
(0.5%)
○
A
B
○ Unable to determine (0%)
○ Subject declines to answer (0.2%)

5.

How many years of education have you ever received?

6.

Your father’s highest level of education qualification:

1 No education (22.3%)
○
2 Literate with no formal education (2.5%)
○
3 Primary (34.9%)
4 Junior high (12.4%)
○
○
5 Junior vocational school (1.0%)
6 Senior high (5.8%)
○
○
7
○ High school vocational division (0.8%)
8 Senior Vocational School (5.3%)
9 Officer school (0.2%)
○
○
10 Five-year junior college (1.4%)
11 Two-year junior college (0.5%)
○
○
12 Three-year junior college (0.3%)
13 Military police training program (0.1%)
○
○
14 Military police junior college program (0.5%)
○
15 Open junior college (0%)
16 National Open University (0%)
○
○
17 Military police university (0.8%)
18 Technological college or university (0.2%)
○
○
19 University (3.7%)
20 Master (0.6%)
○
○
21 PhD (0.2%)
22 Other(please explain)
○
(1.2%)
○
A Unable to determine (5.4%)
B Subject declines to answer (0.1%)
○
○
7. Your mother’s highest level of education:
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1
○
2
○
3
○
5
○
7
○
8
○
10
○
12
○
14
○
15
○
17
○
19
○
21
○
A
○

No education (38.8%)
Literate with no formal education (1.1%)
4 Junior high (10.0%)
Primary (33.7%)
○
6 Senior high (3.7%)
Junior vocational school (0.2%)
○
High school vocational division (0.6%)
9 Officer school (0%)
Senior Vocational School (4.3%)
○
11 Two-year junior college (0.4%)
Five-year junior college (0.9%)
○
13 Military police training program (0%)
Three-year junior college (0.2%)
○
Military police junior college program (0%)
16 National Open University (0%)
Open junior college (0.1%)
○
18 Technological college or university (0.1%)
Military police university (0.1%)
○
20 Master (0.1%)
University (1.3%)
○
22 Other(please explain)
PhD (0%)
○
(0.5%)
B Subject declines to answer (0.1%)
Unable to determine (4%)
○
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｛Part A
8.

Religious Experience I:·Power｝

Some people have experienced extraordinary powers that are beyond human
control. Have you ever had such experiences? We list several such powers below:
please let us know if you have experienced them.
(b) Do you think you will
(a) How often did you
experience them in the
experience them?
future?
1
○
2
○
3
○
4
○
A
○
B
○

Frequently
Sometimes
Once or twice
Never
Unable to determine
Decline to answer

1
○
2
○
3
○
4
○
A
○
B
○

Completely possible
Comparatively possible
Comparatively impossible
Completely impossible
Unable to determine
Decline to answer

1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○

(5.2%)
(18.3%)
(3.4%)
(7.3%)
(17.7%)
(1.9%)
(8.2%)
(19.9%)
(2.2%)
(3.1%)
(5.8%)
(2.2%)
(4.5%)
(17.1%)
(1.9%)
(1.6%)
(11.3%)
(2.2%)
(10.5%)
(19.7%)
(1.6%)
(3.5%)
(8.2%)
(7.0%)
(5.7%)
(11.0%)
(5.5%)

(13.8%)
(59.3%)
(0%)
(14.9%)
(58.2%)
(0%)
(18.6%)
(51%)
(0.1%)
(3.4%)
(85.5%)
(0%)
(13.7%)
(62.8%)
(0.1%)
(5.4%)
(79.4%)
(0.1%)
(23.7%)
(44.4%)
(0.1%)
(7.9%)
(73.5%)
(0%)
(9.5%)
(68.1%)
(0%)

1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○

(7.2%)
(17.6%)
(27.5%)
(8.8%)
(16.7%)
(23.7%)
(9.7%)
(16.0%)
(21.6%)
(3.5%)
(19.9%)
(22.6%)
(5.2%)
(20.9%)
(23.7%)
(1.7%)
(23.6%)
(24.7%)
(11.0%)
(15.0%)
(19.9%)
(3.4%)
(20.2%)
(28.5%)
(5.5%)
(19.4%)
(28.8%)

(10) Other deities (for example, Mazu,
Guan Gong, Royal Highness, or
Zushi Ye) (please specify)
4 never” in question
(If choosing “○
a., skip to 8-(11).

1 (4.4%) ○
2 (10.9%)
○
3 (11.8%) ○
4 (71.3%)
○
A (1.5%) ○
B (0%)
○

1
○
3
○
A
○
C
○

2 (17.3%)
(5.8%) ○
4 (0.1%)
(1.1%) ○
B
(2.6%) ○ (0.1%)
Irrelevant (72.8%)

(11) Other(please specify)
4 never” in question
(If choosing “○
a., skip to 9)

1 (0.7%) ○
2 (0.8%)
○
3 (0.7%) ○
4 (94.5%)
○
A (3.3%) ○
B (0%)
○

1
○
3
○
A
○
C
○

2 (1.1%)
(0.8%) ○
4 (0.1%)
(0.1%) ○
B (0%)
(0.2%) ○
Irrelevant (97.8%)

Power

(1) The Mandate or Will of Heaven
(2) The Buddha or Bodhisattva
(3) Karma
(4) God, Jesus, the Holy Spirit, or the
Virgin Mary
(5) Ancestors
(6) Ghosts or spirits
(7) Fate or fortune
(8) Dao or the Heavenly Dao
(9) Qi

2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○

4 never”, skip to 21）
（If 8(1)~(11) are all answered “○
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2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○

(30.5%)
(17.2%)
(0.1%)
(34.2%)
(16.4%)
(0.1%)
(36.4%)
(16.0%)
(0.1%)
(12.4%)
(41.5%)
(0%)
(30.1%)
(20%)
(0.1%)
(16.0%)
(33.7%)
(0.1%)
(38.3%)
(15.4%)
(0.1%)
(18.6%)
(29.1%)
(0%)
(21.2%)
(24.7%)
(0%)
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Of the above powers, which one have you felt most deeply? ( select just one of
the following)
2 The Buddha or Bodhisattva (13.2%)
The Mandate or Will of Heaven (6.8%)
○
4 God, Jesus, the Holy Spirit or the Virgin Mary (4.1%)
Karma (8.6%)
○
6 Ghosts or spirits (2.2%)
Ancestors (6.8%)
○
8 Dao or the Heavenly Dao (1.1%)
Fate or fortune (19.3%)
○
Qi (1.7%)
Other deities (for example, Mazu, Guan Gong, Royal Highness, or Zushi Ye) (please specify)
(6.1%)
Other (please specify)
(0.9%)
Unable to determine (skip to 21) (4.1%)
Decline to answer (skip to 21) (0.2%)
Irrelevant (24%)
9.

1
○
3
○
5
○
7
○
9
○
10
○
11
○
A
○
B
○
C
○

1
○
2
○
3
○
4
○
5
○
6
○
7
○
8
○
9
○
A
○
B
○
C
○

10. In what context did you frequently experience these powers? (select all that
apply)
Group religious activity (for example, pilgrimage, religious service, religious ceremony,
scripture study group, Mass, séance, Festival of the dead, etc.) (10.6%)
Personal religious activity (for example, prayer, scripture reading, zazen, meditation, joss
stick burning, etc.) (8.6%)
Folk religious activity (for example, divination, physiognomy, fengshui reading,
oneiromancy, etymology fortune-telling, etc.) (2.2%)
Spiritual exercise like qigong, yoga, taichi, Falun Gong, etc. (1.0%)
Illness or near-death experience (8.5%)
Artistic activity (for example, creative activity, painting or enjoying a painting, performing
or attending a music or dance recital, etc.) (0.9%)
Leisure and recreation (for example, going to the movies, reading , playing cards, majong,
or chess, traveling, exercising, attending concerts, karaoke, etc.) (3.9%)
Normal daily life (48.7%)
Others (please specify)
(3.4%)
Unable to determine (0.9%)
Decline to answer (1.1%)
Irrelevant (28.4)
11. At time of your most profound experiences, were you, your family, or your
profession undergoing extraordinary circumstances?
1 Yes (Please state briefly what happened)
○
(27.9%)
2 No (Skip to 13) (42.6%)
○
C Irrelevant (28.4%)
○
12. When did you have these experiences? ROC year
A Unable to determine (2.0%)
○
B Decline to answer (0%)
○
C Irrelevant (70.9%)
○
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13. In general when you experienced ____________(answer to Question 9), you
experienced the power as ( select all that apply):
1
2 Punishing you (4.3%)
3 Threatening you (0.8%)
○ Controlling you (2.7%)
○
○
4 Warning you (6.2%)
5 Forgiving you (3.6%)
6 Guiding you (24.6%)
○
○
○
7 Protecting you (27.7%)
8 Imparting a revelation to you (24.4%)
○
○
9 Other feelings (Please specify)
○
(5.5%)
A Unable to determine (5.4%)
B Decline to answer (0.1%)
○
○
C Irrelevant (28.4%)
○
14. During the experience, did you have positive or negative emotional responses?
(select all that apply)
1 Positive feelings of peace, joy, optimism, etc. (47.4%)
○
2 Negative feelings of tension, pain, loneliness, etc. (15.9%)
○
3 Other emotional responses (Please specify)
○
(2.2%)
4 No emotional response (10.1%)
○
A Unable to determine (0.6%)
B Decline to answer (0%)
○
○
C
○ Irrelevant (28.4%)
15. During the experience, did you have positive or negative physical reactions?
(select all that apply)
1 Positive: reactions such as a flush of bodily warmth, comfort, etc. (23.7%)
○
2 Negative: reaction such as cold hands and feet, cold sweat, shortness of
○
breath, etc. (9.7%)
3 Other physical reactions (please specify)
○
(2.9%)
4 No physical reaction (35.4%)
○
A Unable to determine (0.8%)
B Decline to answer (0%)
○
○
C Irrelevant (28.4%)
○
16. After such experience, did you feel as if you possessed extraordinary abilities
like predicting the future, communicating with spirits, emitting qi, seeing spirits,
invulnerability to swords, knowing others’ secrets, etc.)?
1 Yes (4%)
2 No (65.3%)
○
○
A
B
○ Decline to answer (0.1%)
○ Unable to determine (1.2%)
C
○ Irrelevant (28.4%)
17. After such experience, did your physical health in general improve, worsen, or
remain the same?
1 Improve (14.2%)
2 Worsen (4.5%)
○
○
3 Remain the same (51.1%)
A Unable to determine (0.8%)
○
○
B Decline to answer (0.1%)
C Irrelevant (28.4%)
○
○

189

Religious Experience Survey in Taiwan Questionnaire
-

18. After such experience, did your mood in general improve, worsen, or remain the
same?
1 Improve (32.6%)
2 Worsen (7.1%)
○
○
3 Remain the same (28.9%)
A Unable to determine (1.8%)
○
○
B Decline to answer (0%)
C Irrelevant (28.4%)
○
○
19. After such experience, did your personal and family relationships in general
improve, worsen, or remain the same?
1 Improve (22.1%)
2 Worsen (1.8%)
○
○
3
A
○ Unable to determine (0.1%)
○ Remain the same (45.3%)
B
C Irrelevant (28.4%)
○ Decline to answer (0%)
○
20. Has such experience changed your view on mystical phenomena such as the
coming of Jesus, manifestation of a Bodhisattva, spirit possession, predicting the
future, physiognomy, fortunetelling, etc.)? (select one)
1 I did not believe in such mystical phenomena before but now I do. (11.4%)
○
2 I believed in such mystical phenomena and now I believe even more firmly.
○
(37
3 I7%)
○
believed in such mystical phenomena before but now I no longer do. (1.0%)
4 I did not believe in such mystical phenomena and now I still do not. (6.9%)
○
5 Other (please specify)
○

(11.2%)

A Unable to determine (2.4%)
○
B Decline to answer (0.1%)
○

C Irrelevant (28.4%)
○
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｛Part B

Religious Experience II:·Life｝

21. Some have had the experience of acquiring in a flash new understanding of or
feeling for life. Please answer the following questions on understanding or
perspective.
(b) Do you think you might
(a) Have you ever had such
have such an
an understanding or
understanding or feeling in
feeling?
the future?
1 Frequently
1 Completely possible
○
○
Life
2 Sometimes
2 Comparatively possible
○
○
3 Once or twice
3 Comparatively impossible
○
○
4 Never
4 Completely impossible
○
○
A Unable to determine
A Unable to determine
○
○
B Decline to answer
B Decline to answer
○
○
(1) Nothing is permanent in
life; don’t be so rigid

1 (23.3%) ○
2 (25.2%)
○
3 (21.6%) ○
4 (28.1%)
○
A (1.8%) ○
B (0%)
○

1 (24.8%) ○
2 (41.9%)
○
3 (9.2%) ○
4 (8.5%)
○
A (15.4%) ○
B (0.1%)
○

(2) Life and death are matters
of fate and heaven
disposes fame and fortune

1 (25.1%) ○
2 (26.0%)
○
3 (22.2%) ○
4 (25.0%)
○
A (1.6%) ○
B (0.1%)
○

1 (25.3%) ○
2 (43.5%)
○
3 (9.1%) ○
4 (7.5%)
○
A (14.5%) ○
B (0.2%)
○

(3) God arranges everything;
follow God’s will

1 (11.7%) ○
2 (15.9%)
○
3 (17.7%) ○
4 (50.9%)
○
A (3.7%) ○
B (0.2%)
○

1 (12.2%) ○
2 (31.8%)
○
3 (17.8%) ○
4 (17.4%)
○
A (20.5%) ○
B (0.1%)
○

1 (43.8%) ○
2 (24.6%)
○
3 (15.0%) ○
4 (15.8%)
○
A (0.6%) ○
B (0.2%)
○

1 (41.9%) ○
2 (37.6%)
○
3 (5.5%) ○
4 (5.1%)
○
A (9.6%) ○
B (0.2%)
○

1 (15.7%) ○
2 (16.6%)
○
3 (17.4%) ○
4 (48.4%)
○
A (1.8%) ○
B (0.1%)
○

1 (14.1%) ○
2 (28.7%)
○
3 (20.9%) ○
4 (23.6%)
○
A (12.4%) ○
B (0.2%)
○

(6) Detach myself from the
world; just follow the
natural course of things

1 (36.7%) ○
2 (26.5%)
○
3 (17.3%) ○
4 (18.4%)
○
A (1.1%) ○
B (0.1%)
○

1 (33.4%) ○
2 (42.1%)
○
3 (8.8%) ○
4 (5.5%)
○
A (10.2%) ○
B (0.1%)
○

(7) Life in the world is too
tiring; better to merely
live a simply life

1 (37.0%) ○
2 (24.9%)
○
3 (16.8%) ○
4 (20.2%)
○
A (1.0%) ○
B (0.1%)
○

1 (34.8%) ○
2 (40.1%)
○
3 (8.7%) ○
4 (6.2%)
○
A (9.9%) ○
B (0.1%)
○

(8) Success of all things
significant depend on
optimal conditions in
heaven, on earth, and
among human beings

1 (29.9%) ○
2 (20.4%)
○
3 (16.5%) ○
4 (30.5%)
○
A (2.6%) ○
B (0.1%)
○

1 (26.7%) ○
2 (37.3%)
○
3 (11.1%) ○
4 (10.3%)
○
A (14.4%) ○
B (0.1%)
○

(9) Other (please specify)
4 never” in
(If choosing “○
question a., skip to 22)

1 (2.2%) ○
2 (0.4%)
○
3 (0.1%) ○
4 (93.5%)
○
A (3.8%) ○
B (0%)
○

1
○
3
○
A
○
C
○

(4) Good deeds will be
rewarded; we must do
good to merit future
rewards
(5) We must study or work
hard to bring honor to our
family and forebears

4 never”, skip to 33.）
（If 21(1)~(9) are all answered “○
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22. Of understandings or feelings listed above, which have you felt most deeply?
(select only one)
1 Nothing is permanent in life; don’t be so rigid (15.7%)
○
2 Life and death are matters of fate and heaven disposes fame and fortune (11.5%)
○
3 God arranges everything; follow God’s will (5.2%)
○
4 Good deeds will be rewarded; we must do good to merit future rewards (25.1%)
○
5 We must study or work hard to bring honor to our family and forebears (1.9%)
○
6 Detach myself from the world; just follow the natural course of things (16.0%)
○
7 Life in the world is too tiring; better to merely live a simply life (6.9%)
○
8 Success of all things significant depend on optimal conditions in heaven, on
○
earth, and among human beings (6.9%)
9
○ Other (please specify)
(0.8%)
A
○ Unable to determine (skip to 33) (3.4%)
B Decline to answer (skip to 33) (0.4%)
○
C Irrelevant (5.8%)
○

1
○
2
○
3
○
4
○
5
○
6
○
7
○
8
○
9
○
A
○
B
○
C
○

23. In what context did you frequently experience this understanding or feeling
(answer to Question 22)? (select all that apply)
Group religious activity (for example, pilgrimage, religious service, religious ceremony,
scripture study group, Mass, séance, Festival of the dead, etc.) (7.5%)
Personal religious activity (for example, prayer, scripture reading, zazen, meditation, joss
stick burning, etc.) (5.0%)
Folk religious activity (for example, divination, physiognomy, fengshui reading,
oneiromancy, etymology fortune-telling, etc.) (1.6%)
Spiritual exercise like qigong, yoga, taichi, Falun Gong, etc. (0.5%)
Illness or near-death experience (10.9%)
Artistic activity (for example, creative activity, painting or enjoying a painting, performing
or attending a music or dance recital, etc.) (0.9%)
Leisure and recreation (for example, going to the movies, reading , playing cards, majong,
or chess, traveling, exercising, attending concerts, karaoke, etc.) (4.2%)
Normal daily life (72.3%)
Others (please specify)
(3.0%)
Unable to determine (0.5%)
Decline to answer (0.1%)
Irrelevant (28.4%)
24. At time of your most profound experiences, were you, your family, or your
profession undergoing extraordinary circumstances?
1 Yes (Please state briefly what happened)
○
(25.3%)
2 No (Skip to 26) (64.8%)
○
C Irrelevant (9.7%)
○
25. When did you have these experiences? ROC year
A Unable to determine (1.3%)
○

B Decline to answer (0.2)
○

C Irrelevant (74.4%)
○
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26. During the experience, did you have positive or negative emotional responses?
(select all that apply)
1 Positive feelings of peace, joy, optimism, etc. (49.4%)
○
2 Negative feelings of tension, pain, loneliness, etc. (20.0%)
○
3 Other emotional responses (Please specify)
(3.9%)
○
4 No emotional response (20.7%)
○
A
B Decline to answer (0.1%)
○ Unable to determine (0.6%)
○
C Irrelevant (9.7%)
○
27. During the experience, did you have positive or negative physical reactions?
(select all that apply)
1 Positive: reactions such as a flush of bodily warmth, comfort, etc. (26.1%)
○
2 Negative: reaction such as cold hands and feet, cold sweat, shortness of
○
breath, etc. (10.2%)
3 Other physical reactions (please specify)
○
(2.7%)
4 No physical reaction (52.2%)
○
A Unable to determine (0.4%)
B Decline to answer (0.1%)
○
○
C Irrelevant (9.7%)
○
28. After such experience, did you feel as if you possessed extraordinary abilities
like predicting the future, communicating with spirits, emitting qi, seeing spirits,
invulnerability to swords, knowing others’ secrets, etc.)?
1 Yes (2.5%)
2 No (86.6%)
○
○
A Unable to determine (0.5%)
B Decline to answer (0.1%)
○
○
C Irrelevant (9.7%)
○
29. After such experience, did your physical health in general improve, worsen, or
remain the same?
1 Improve (15.6%)
2 Worsen (4.1%)
○
○
3
A
○ Unable to determine (0.7%)
○ Remain the same (69.4%)
B
C Irrelevant (9.7%)
○
○ Decline to answer (0%)
30. After such experience, did your mood in general improve, worsen, or remain the
same?
1 Improve (36.6%)
2 Worsen (8.9%)
○
○
3 Remain the same (43.2%)
A Unable to determine (1.2%)
○
○
B
C Irrelevant (9.7%)
○ Decline to answer (0%)
○
31. After such experience, did your personal and family relationships in general
improve, worsen, or remain the same?
1 Improve (26.1%)
2 Worsen (1.7%)
○
○
3 Remain the same (61.3%)
A Unable to determine (0.8%)
○
○
B Decline to answer (0%)
C Irrelevant (9.7%)
○
○
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32. Has such experience changed your view on mystical phenomena such as the
coming of Jesus, manifestation of a Bodhisattva, spirit possession, predicting the
future, physiognomy, fortunetelling, etc.)? (select one)
1 I did not believe in such mystical phenomena before but now I do. (9.9%)
○
2 I believed in such mystical phenomena and now I believe even more firmly. (46.2%)
○
3 I believed in such mystical phenomena before but now I no longer do. (1.0%)
○
4 I did not believe in such mystical phenomena and now I still do not. (12.3%)
○
5 Other (please specify)
○

(15.6%)

A Unable to determine (4.7%)
○
B Decline to answer (0.1%)
○

C Irrelevant (9.7%)
○
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｛Part C

Religious Experience
III:·Dreams｝

33. Some have had dreams they feel to be real and extraordiary. Have you had dreams
such as those listed below?
1 Frequently
○
2 Sometimes
○
3 Once or twice
○
Dreams：Have you had this kind of dreams?
4 Never
○
A
○ Unable to determine
B Decline to answer
○
(1) Divine spirits (for example, God/Jesus/angels/ the
Buddha/Bodhisattvas/Guanyin/Arhats/deities
/neighborhood gods/Zushi Ye, etc.)
(2) Ghosts, evil spirits, demons, goblins, Satan
(3) Ancestors or dead friends and relatives
(4) Religious figures (for example, a guru, a living Buddha,
master teachers, the Exalted One , Dian Chuan Shi,
pastors, saints)
(5) Mystical or extraordinary animals
(6) Mystical or extraordinary plants

1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○
1
○
3
○
A
○

(7) Mystical or extraordinary sites like Paradise, hell,
fairyland, temples, churches, cemeteries, etc.

1
○
3
○
A
○

(8) Mystical or extraordinary images or symbols (for
example, the Christian cross, 「卍」, the dharma wheel,
magical incantations, precious swords, light, coffins)

1
○
3
○
A
○

(9) Encountering in real life what you saw in a dream

1
○
3
○
A
○

(10) Other (please specify)

1
○
3
○
A
○

4 never”, skip to 47.）
（If 33(1)~(10) are all answered “○
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(1.5%)
(18.4%)
(0.5%)
(1.7%)
(17.7%)
(0.5%)
(2.2%)
(39.9%)
(0.2%)
(0.2%)
(4.8%)
(0.2%)
(0.8%)
(15.8%)
(0.6%)
(0.2%)
(4.1%)
(0.9%)
(0.9%)
(17.9%)
(0.7%)
(0.5%)
(9.4%)
(0.7%)
(3.9%)
(23.9%)
(0.6%)
(0.4%)
(2.6%)
(2.2%)

2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○
2
○
4
○
B
○

(5.5%)
(74.0%)
(0%)
(4.0%)
(75.9%)
(0.1%)
(8.9%)
(48.8%)
(0.1%)
(0.6%)
(94.2%)
(0%)
(3.4%)
(79.4%)
(0%)
(1.3%)
(93.3%)
(0%)
(3.3%)
(77.2%)
(0%)
(1.7%)
(87.6%)
(0.1%)
(10.0%)
(61.5%)
(0%)
(0.6%)
(93.2%)
(0%)
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34. Of the above listed dreams, which one have you felt most deeply? (single choice)
1 Divine spirits (for example, God/Jesus/angels/the Buddha/Bodhisattvas/Guanyin/
○
Arhats/deities/neighborhood gods/Zushi Ye, etc.) (9.5%)
2
○ Ghosts, evil spirits, demons, goblins, Satan (5.3%)
3 Ancestors or dead friends and relatives (26.5%)
○
4 Religious figures (for example, a guru, a living Buddha, master teachers, the Exalted One, Dian Chuan
○
Shi, pastors, saints) (0.9%)
5 Mystical or extraordinary animals (3.4%)
○
6 Mystical or extraordinary plants (0.1%)
○
7 Mystical or extraordinary sites like Paradise, hell, fairyland, temples, churches, cemeteries, etc. (1.5%)
○
8
○ Mystical or extraordinary images or symbols (for example, the Christian cross, 「卍」, the dharma
wheel, magical incantations, precious swords, light, coffins) (0.5%)
9 Encountering in real life what you saw in a dream (17.4%)
○
10 Other (please specify)
○
(2.9%)
A Unable to determine (skip to 47) (4.4%)
○
B Decline to answer (skip to 47) (0.2%)
○
C Irrelevant (27.1%)
○
35. What did your dream do or mean to you? (select all that apply)
1 Positive actions or meanings (for example, revelation, commendation, comfort, warning, message for
○
someone, etc.) (28.4%)
2 Negative actions or meanings (for example, torment, demonic threat, bodily harm, accusation, etc.)
○
(6.0%)
3 Other actions or meanings (please specify)
○
(2.2%)
4 Nothing (30.8%)
○
A Unable to determine (2.0%)
○
B Decline to answer (0.1%)
○
C Irrelevant (31.8%)
○
36. Please try to recall: Was the dream: (Select all that apply)
1 Delightful (20.7%)
2 Terrifying (10.6%)
3 Painful (4.0%)
○
○
○
4 Confusing (11.3%)
5 Nothing special (26.7%)
○
○
6 Other (please specify)
○
(5.0%)
A
B
C Irrelevant (31.8%)
○
○ Do not know (0.6%) ○ Refuse to answer

1
○
2
○
3
○
4
○
5
○
6
○
7
○
8
○
9
○
B
○

37. After which of the following occasions did you have this dream? (Select all that
apply)
Group religious activity (for example, pilgrimage, religious service, religious ceremony, scripture
study group, Mass, séance, Festival of the dead, etc.) (2.7%)
Personal religious activity (for example, prayer, scripture reading, zazen, meditation, joss stick
burning, etc.) (1.1%)
Folk religious activity (for example, divination, physiognomy, fengshui reading, oneiromancy,
etymology fortune-telling, etc.) (0%)
Spiritual exercise like qigong, yoga, taichi, Falun Gong, etc. (0.1%)
Illness or near-death experience (2.3%)
Artistic activity (for example, creative activity, painting or enjoying a painting, performing or
attending a music or dance recital, etc.) (0.2%)
Leisure and recreation (for example, going to the movies, reading , playing cards, majong, or chess,
traveling, exercising, attending concerts, karaoke, etc.) (0.9%)
Normal daily life (60.3%)
A Unable to determine (0.9%)
Others (please specify)
(2.4%)
○
C Irrelevant (31.8%)
Decline to answer (0%)
○
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38. At time of the dream that you felt most deeply, were you, your family, or your
profession undergoing extraordinary circumstances?
1 Yes (Please state briefly what happened)
○
(10.0%)
2
○ No (Skip to 40) (57.9%)
C Irrelevant (31.8%)
○
39. When did you have these experiences? ROC year
A Unable to determine (0.7%)
B Decline to answer (0.1%)
○
○
C
○ Irrelevant (89.7”%)
40. During the dream, did you have positive or negative emotional responses? (select
all that apply)
1 Positive feelings of peace, joy, optimism, etc. (25.9%)
○
2 Negative feelings of tension, pain, loneliness, etc. (13.0%)
○
3 Other emotional responses (Please specify)
(3.0%)
○
4 No emotional response (27.7%)
○
A Unable to determine (0.4%)
B Decline to answer (0%)
○
○
C Irrelevant (31.9%)
○
41. During the dream, did you have positive or negative physical reactions? (select all
that apply)
1
○ Positive: reactions such as a flush of bodily warmth, comfort, etc. (12.7%)
2 Negative: reaction such as cold hands and feet, cold sweat, shortness of breath, etc. (6.8%)
○
3 Other physical reactions (please specify)
○
(0.8%)
4 No physical reaction (47.9%)
○
A Unable to determine (0.2%)
B Decline to answer (0%)
○
○
C Irrelevant (31.8%)
○
42. After this dream, did you feel as if you possessed extraordinary abilities like
predicting the future, communicating with spirits, emitting qi, seeing spirits,
invulnerability to swords, knowing others’ secrets, etc.)?
1 Yes (2.5%)
2 No (64.6%)
○
○
A Unable to determine (0.6%)
B Decline to answer (0%)
○
○
C Irrelevant (31.8%)
○
43. After this dream, did your physical health in
the same?
1 Improve (5.3%)
2
○
○
3 Remain the same (61.0%)
A
○
○
B
C
○ Decline to answer (0%)
○

general improve, worsen, or remain
Worsen (1.5%)
Unable to determine (0.1%)
Irrelevant (31.8%)

44. After this dream, did your mood in general improve, worsen, or remain the same?
1 Improve (12.8%)
2 Worsen (5.1%)
○
○
3 Remain the same (49.4%)
A Unable to determine (0.3%)
○
○
B Decline to answer (0.1%)
C Irrelevant (31.8%)
○
○
45. After this dream, did your personal and family relationships in general improve,
worsen, or remain the same?
1 Improve (6.3%)
2 Worsen (0.4%)
○
○
3 Remain the same (60.6%)
A Unable to determine (0.5%)
○
○
B Decline to answer (0.1%)
C Irrelevant (31.8%)
○
○
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46. Has this dream changed your view on mystical phenomena such as the coming of
Jesus, manifestation of a Bodhisattva, spirit possession, predicting the future,
physiognomy, fortunetelling, etc.)? (select one)
1 I did not believe in such mystical phenomena before but now I do. (8.3%)
○
2 I believed in such mystical phenomena and now I believe even more firmly. (31.3%)
○
3 I believed in such mystical phenomena before but now I no longer do. (0.6%)
○
4 I did not believe in such mystical phenomena and now I still do not. (10.3%)
○
5 Other (please specify)
○

(13.8%)

A Unable to determine (3.5%)
○
B Decline to answer (0%)
○

C Irrelevant (31.8%)
○

｛Part D Religious Experience
IV:·Mysterious Feelings and Visions｝
47. Some have experienced mystical or extraordinary feelings. Have you had any of
the following experiences?
(a) Have you had such
(b) Do you think you
mystical or
might have such
extraordinary
experience in the
experience?
future?
1 Frequently
1 Completely possible
○
○
2 Sometimes
2 Comparatively
○
○
3 Once or twice
Mysterious feelings and visions
○
possible
4 Never
3 Comparatively
○
○
A Unable to determine
○
impossible
B Decline to answer
4 Completely
○
○
impossible
A Unable to determine
○
B Decline to answer
○
(1) Forgetting oneself and becoming
one with nature and the universe

1 (1.1%) ○
2 (2.4%)
○
3 (6.8%) ○
4 (88.7%)
○
A (1.0%) ○
B (0%)
○

1 (2.1%) ○
2 (14.8%)
○
3 (24.3%) ○
4 (28.6%)
○
A (30.1%) ○
B (0%)
○

(2) Having a sudden revelation or
insight

1 (3.5%) ○
2 (7.9%)
○
3
4 (72.1%)
○ (15.3%) ○
A
B
○ (1.2%) ○ (0%)

1 (5.8%) ○
2 (23.8%)
○
3
4 (21.7%)
○ (20.4%) ○
A
B
○ (28.1%) ○ (0%)

1 (1.1%) ○
2 (2.3%)
(3) Hearing mystical or extraordinary ○
3
4 (86.2%)
○ (9.5%) ○
sound or music
A
B
○ (0.9%) ○ (0%)

1 (1.4%) ○
2 (13.4%)
○
3
4 (29.1%)
○ (25.6%) ○
A
B
○ (30.3%) ○ (0%)

(4) Seeing mystical or extraordinary
objects or visions

1 (1.2%) ○
2 (1.8%)
○
3 (8.3%) ○
4 (87.7%)
○
A (1.0%) ○
B (0%)
○

1 (1.7%) ○
2 (12.2%)
○
3 (25.7%) ○
4 (29.8%)
○
A (30.4%) ○
B (0%)
○

(5) Smelling mystical or
extraordinary scent

1 (1.6%) ○
2 (3.3%)
○
3 (10.0%) ○
4 (84.4%)
○
A (0.6%) ○
B (0.1%)
○

1 (1.8%) ○
2 (13.5%)
○
3 (26.1%) ○
4 (28.6%)
○
A (29.8%) ○
B (0%)
○
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(6) Experiencing sudden mystical or
extraordinary warmth or cold all
over

1 (1.2%) ○
2 (4.0%)
○
3 (12.8%) ○
4 (81.3%)
○
A (0.5%) ○
B (0.1%)
○

1 (1.5%) ○
2 (16.1%)
○
3 (24.1%) ○
4 (28.4%)
○
A (29.5%) ○
B (0.1%)
○

(7) Being touched by something
mystical or extraordinary

1 (0.5%) ○
2 (1.6%)
○
3 (6.9%) ○
4 (90.0%)
○
A (0.8%) ○
B (0.1%)
○

1 (1.0%) ○
2 (10.0%)
○
3 (27.0%) ○
4 (31.7%)
○
A (30.0%) ○
B (0.1%)
○

(8) The body experiencing
involuntary trembling, stiffness,
relaxation, etc.

1 (0.8%) ○
2 (2.9%)
○
3
4 (85.5%)
○ (9.9%) ○
A
B
○ (0.8%) ○ (0.1%)

1 (1.5%) ○
2 (12.7%)
○
3
4 (31.6%)
○ (24.9%) ○
A
B
○ (29.0%) ○ (0.1%)

(9) God, Jesus, the Virgin Mary
appearing or being filled with the
Holy Spirit

1 (0.5%) ○
2 (0.9%)
○
3
4 (95.6)
○ (2.1%) ○
A
B
○ (0.8%) ○ (0.1%)

1 (1.1%) ○
2 (7.0%)
○
3
4 (42.3%)
○ (22.8%) ○
A
B
○ (26.5%) ○ (0.1%)

(10) The Buddha or a Bodhisattva
appearing

1 (1.8%) ○
2 (1.7%)
○
3 (7.9%) ○
4 (87.7%)
○
A (0.6%) ○
B (0.2%)
○

1 (2.6%) ○
2 (14.7%)
○
3 (24.8%) ○
4 (27.2%)
○
A (30.3%) ○
B (0.1%)
○

(11) Vision of or possession by a
divine spirit

1 (0.7%) ○
2 (1.9%)
○
3 (4.8%) ○
4 (92.0%)
○
A (0.5%) ○
B (0.1%)
○

1 (1.4%) ○
2 (9.3%)
○
3 (27.1%) ○
4 (32.0%)
○
A (29.9%) ○
B (0.1%)
○

(12) Being possessed or tormented
by a ghost, evil spirit, demons,
goblins, Satan

1 (0.7%) ○
2 (1.6%)
○
3
4 (91.4%)
○ (5.5%) ○
A
B
○ (0.6%) ○ (0.1%)

1 (0.5%) ○
2 (8.5%)
○
3
4 (36.5%)
○ (25.8%) ○
A
B
○ (28.2%) ○ (0.1%)

(13) Acquiring popular extraordinary
power like the ability to predict
the future, communicate with
spirits, emit qi, vision of spirits,
invulnerability to swords or
spears, knowledge of other
people’s secrets, etc.

1 (1.2%) ○
2 (1.3%)
○
3 (1.8%) ○
4 (95.0%)
○
A (0.6%) ○
B (0.1%)
○

1 (1.5%) ○
2 (5.4%)
○
3 (23.5%) ○
4 (43.9%)
○
A (25.3%) ○
B (0.1%)
○

(14) Others (please specify)____ (If
4 never” for question
answer “○
a., skip to 48. )

1 (0.3%) ○
2 (0.2%)
○
3
4 (95.4%)
○ (1.0%) ○
A
B
○ (3.0%) ○ (0%)

1
○
3
○
A
○
C
○

4
(If 47(1)~(14) are all answered “○

never”, skip to 60.)
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48. Of the above listed mysterious or extraordinary feelings, which one have you felt
most deeply? (select one)
1 Forgetting oneself and becoming one with nature and the universe (2.0%)
○
2 Having a sudden revelation or insight (11.1%)
○
3 Hearing mystical or extraordinary sound or music (2.4%)
○
4 Seeing mystical or extraordinary objects or visions (2.2%)
○
5 Smelling mystical or extraordinary scent (5.1%)
○
6 Experiencing sudden mystical or extraordinary warmth or cold all over (4.1%)
○
7 Being touched by something mystical or extraordinary (1.7%)
○
8 The body experiencing involuntary trembling, stiffness, relaxation, etc. (3.3%)
○
9 God, Jesus, the Virgin Mary appearing or being filled with the Holy Spirit (1.1%)
○
10 The Buddha or a Bodhisattva appearing (3.3%)
○
11 Vision of or possession by a divine spirit (2.8%)
○
12 Being possessed or tormented by a ghost, evil spirit, demons, goblins, Satan (3.1%)
○
13 Acquiring popular extraordinary power like the ability to predict the future,
○
communicate with spirits, emit qi, vision of spirits, invulnerability to swords or
spears, knowledge of other people’s secrets, etc. (1.3%)
14
○ Others (please specify)
(1.1%)
A Unable to determine (skip to 60) (3.4%)
○
B Decline to answer (skip to 60) (0.3%)
○
C Irrelevant (50.3%)
○

1
○
2
○
3
○
4
○
5
○
6
○
7
○
8
○
9
○
A
○
B
○
C
○

49. In what context did you frequently have this feeling (answer to Question 48)?
(select all that apply)
Group religious activity (for example, pilgrimage, religious service, religious ceremony,
scripture study group, Mass, séance, Festival of the dead, etc.) (6.3%)
Personal religious activity (for example, prayer, scripture reading, zazen, meditation, joss
stick burning, etc.) (4.3%)
Folk religious activity (for example, divination, physiognomy, fengshui reading,
oneiromancy, etymology fortune-telling, etc.) (0.4%)
Spiritual exercise like qigong, yoga, taichi, Falun Gong, etc. (0.6%)
Illness or near-death experience (2.7%)
Artistic activity (for example, creative activity, painting or enjoying a painting, performing
or attending a music or dance recital, etc.) (0.8%)
Leisure and recreation (for example, going to the movies, reading , playing cards, majong,
or chess, traveling, exercising, attending concerts, karaoke, etc.) (2.3%)
Normal daily life (30.5%)
Others (please specify)
(3.0%)
Unable to determine (0.2%)
Decline to answer (0%)
Irrelevant (54.0%)

200

Religious Experience Survey in Taiwan Questionnaire
-

50. At time of your most profound experiences, were you, your family, or your
profession undergoing extraordinary circumstances?
1 Yes (Please state briefly what happened)
(10.6%)
○
2 No (Skip to 50) (34.0%)
○
C Irrelevant (54.0)
○
51. When did you have these experiences? ROC year
A Unable to determine (0.5%)
○
B Decline to answer (0.1%)
○

C Irrelevant (87.9%)
○

52. During the experience, did you have positive or negative emotional responses?
(select all that apply)
1 Positive feelings of peace, joy, optimism, etc. (21.8%)
○
2 Negative feelings of tension, pain, loneliness, etc. (11.3%)
○
3 Other emotional responses (Please specify)
○
(1.9%)
4 No emotional response (11.0%)
○
A
B Decline to answer (0%)
○
○ Unable to determine (0.2%)
C Irrelevant (54.0%)
○

1
○
2
○
3
○
4
○
A
○
C
○

53. During the experience, did you have positive or negative physical reactions?
(select all that apply)
Positive: reactions such as a flush of bodily warmth, comfort, etc. (13.9%)
Negative: reaction such as cold hands and feet, cold sweat, shortness of breath, etc. (9.2%)
Other physical reactions (please specify)
(1.6%)
No physical reaction (20.4%)
B Decline to answer (0%)
Unable to determine (0.2%)
○
Irrelevant (54.0%)
54. After such experience, did you feel as if you possessed extraordinary abilities like
predicting the future, communicating with spirits, emitting qi, seeing spirits,
invulnerability to swords, knowing others’ secrets, etc.)?
1 Yes (3.0%)
2 No (41.3%)
○
○
A Unable to determine (0.3%)
B Decline to answer (0%)
○
○
C Irrelevant (54.0%)
○
55. After such experience, did your physical health in general improve, worsen, or
remain the same?
1 Improve (7.1%)
2 Worsen (2.6%)
○
○
3 Remain the same (34.7%)
A Unable to determine (0.3%)
○
○
B Decline to answer (0%)
C Irrelevant (54.0%)
○
○
56. After such experience, did your mood in general improve, worsen, or remain the
same?
1 Improve (14.7%)
2 Worsen (4.3%)
○
○
3 Remain the same (25.3%)
A Unable to determine (0.3%)
○
○
B Decline to answer (0%)
C Irrelevant (54.0%)
○
○
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57. After such experience, did your personal and family relationships in general
improve, worsen, or remain the same?
1 Improve (8.6%)
2 Worsen (0.7%)
○
○
3 Remain the same (34.9%)
A Unable to determine (0.4%)
○
○
B Decline to answer (0%)
C Irrelevant (54.0%)
○
○
58. Has such experience changed your view on mystical phenomena such as the
coming of Jesus, manifestation of a Bodhisattva, spirit possession, predicting the
future, physiognomy, fortunetelling, etc.)? (select one)
1
○ I did not believe in such mystical phenomena before but now I do. (6.8%)
2 I believed in such mystical phenomena and now I believe even more firmly. (25.1%)
○
3 I believed in such mystical phenomena before but now I no longer do. (0.3%)
○
4 I did not believe in such mystical phenomena and now I still do not. (4.4%)
○
5 Other (please specify)
○

(6.8%)

A Unable to determine (1.2%)
○
B Decline to answer (0%)
○

C Irrelevant (64.0%)
○

59. Please try to describe this mysterious or extraordinary experience that you have
felt most deeply.
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｛Part E Conception and Behaviour｝
60. Are you interested in “mystical or supernatural things”?
1 Very interested (7.6%)
○

2 Somewhat interested (30.9%)
○

3 Not very interested (14.6%)
○

4 Not interested at all (45.2%)
○

A Unable to determine (1.6%)
○

B Decline to answer (0%)
○

61. Do you believe the following
statements?
(1) Gods, spirits, ghosts, and demons do
exist
(2) There is a supreme God in the
universe
(3) Devoutness leads to desirable results

Firmly
believe

Somewhat Not really
believe
believe

Not
believe at
all

Refuse to
answer

(28.2%)

(46.4%)

(16.0%)

(8.2%)

(0.8%)

(19.8%)

(34.9%)

(2938%)

(13.7%)

(1.1%)

(41.3%)

(42.9%)

(10.9%)

(4.0%)

(0.5%)

(4) Fengshui affects us and our family

(24.2%)

(46.8%)

(19.4%)

(8.6%)

(0.4%)

(5) There is reincarnation after death

(19.4%)

(39.4%)

(25.2%)

(12.3%)

(1.9%)

(6) Spouses, relatives, and friends are
preordained relations from a former
life

(29.9%)

(44.5%)

(16.5%)

(7.9%)

(0.7%)

(7) The good will be rewarded and the
bad will be punished

(54.7%)

(33.7%)

(7.5%)

(3.6%)

(0.4%)

(26.3%)

(46.0%)

(19.8%)

(6.8%)

(0.5%)

(8.2%)

(21.2%)

(45.0%)

(21.0%)

(2.8%)

(33.3%)

(40.1%)

(18.1%)

(8.3%)

(0.1%)

(12.7%)

(31.3%)

(35.4%)

(17.7%)

(1.4%)

(7.1%)

(30.5%)

(35.1%)

(26.0%)

(0.6%)

(11.8%)

(40.1%)

(30.2%)

(15.4%)

(1.3%)

(17.6%)

(44.2%)

(23.1%)

(11.8%)

(2.0%)

(12.6%)

(31.4%)

(34.7%)

(18.8%)

(1.5%)

(8) Timely offerings to our ancestors will
reap blessings and protection from
them
(9) The dead without offerings will
become ghosts
(10) One must choose an auspicious date
for conducting important business
(11) Religious exercises will win us
extraordinary abilities
(12) A spiritual medium can exorcize evil
spirits and cure illnesses
(13) Qigong can cure illnesses
(14) Qi can be strengthened through
religious exercises
(15) Abundant qi protects one from all
evil forces
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62. Is any of the following icons, statues, scriptures, or other symbolic objects displayed in
your house? (Select all that apply)
1 Ancestors (63.4%)
○

2 The Lord of Heaven/God, Jesus, Virgin Mary, the cross (4.7%)
○

3 The Buddha (Sakyamuni Buddha, Amitābha Buddha, Bhaisajyaguru Buddha, etc.) (19.5%)
○
4 Bodhisattva or Arhat (Guanyin, Manjushri, Samantabhadra, Ksitigarbha, Tara, etc.) (44.3%)
○
5 Mazu (15.3%)
○

6 Maitreya Buddha (5.3%)
○

7 The Living Buddha Ji Gong (4.6%)
○

8 His Royal Highness (4.3%)
○

9 The neighborhood god (19.3%)
○

10 Guan Gong (10.6%)
○

11 Xuantian Shangdi (3.3%)
○

12 The Queen Mother (1.9%)
○

13 Wuji Laomu (the Eternal Mother) (0.7%)
○
14 The Third Prince (Middle Altar Marshall) (6.1%)
○

15 The Jade Emperor (0.9%)
○

16 The Most Exalted Lord Lao (1.0%)
○

17 Yimin Ye (0.1%)
○

18 Lü Dongpin (0.9%)
○

19 The Yellow Emperor, Yandi (0.3%)
○

20 Confucius (0.8%)
○

21 The God of Wealth, Fukurokuju (3.1%)
○

22 Zushi Ye (0.8%)
○

23 Other deities (please specify)
○

24 None (19.7%)
○

A Unable to determine (0.1%)
○

(8.0%)
B Decline to answer (0%)
○

63. Have you ever worshipped or pray to any of the following? (Select all that apply)
1 Ancestors (87.4%)
○

2 The Lord of Heaven/God, Jesus, Virgin Mary (12.4%)
○

3 The Buddha (Sakyamuni Buddha, Amitābha Buddha, Bhaisajyaguru Buddha, etc.) (54.3%)
○
4 Bodhisattva or Arhat (Guanyin, Manjushri, Samantabhadra, Ksitigarbha, Tara, etc.) (72.1%)
○
5 Mazu (64.6%)
○

6 Maitreya Buddha (25.1%)
○

7 The Living Buddha Ji Gong (32.4%)
○

8 His Royal Highness (31.0%)
○

9 The neighborhood god (70.5%)
○

10 Guan Gong (48.2%)
○

11 Xuantian Shangdi (36.3%)
○

12 The Queen Mother (31.2%)
○

13 Wuji Laomu (the Eternal Mother) (13.7%)
○
14 The Third Prince (Middle Altar Marshall) (34.7%)
○

15 The Jade Emperor (48.2%)
○

16 The Most Exalted Lord Lao (19.1%)
○

17 Yimin Ye (12.5%)
○

18 Lü Dongpin (15.2%)
○

19 The Yellow Emperor, Yandi (8.1%)
○

20 Confucius (19.8%)
○

21 The God of Wealth, Fukurokuju (34.1%)
○

22 Zushi Ye (16.0%)
○

23 Other deities (please specify)
○

24 None (skip to 70) (2.0%)
○

A Unable to determine (skip to 65) (0.2%)
○

B Decline to answer (skip to 65) (0.1%)
○

(If only one item is chosen in 63, skip to 65.)
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64. In the past year, which deity have you worshipped most frequently? (select one
from the answer to Question 63.)
1 Ancestors (28.8%)
○

2 The Lord of Heaven/God, Jesus, Virgin Mary (1.5%)
○

3 The Buddha (Sakyamuni Buddha, Amitābha Buddha, Bhaisajyaguru Buddha, etc.) (6.3%)
○
4 Bodhisattva or Arhat (Guanyin, Manjushri, Samantabhadra, Ksitigarbha, Tara, etc.) (14.1%)
○
5 Mazu (9.2%)
○

6 Maitreya Buddha (0.2%)
○

7 The Living Buddha Ji Gong (0.7%)
○

8 His Royal Highness (2.2%)
○

9 The neighborhood god (11.7%)
○

10 Guan Gong (3.6%)
○

11 Xuantian Shangdi (0.8%)
○

12 The Queen Mother (0.3%)
○

13 Wuji Laomu (the Eternal Mother) (0.2%)
○
14 The Third Prince (Middle Altar Marshall) (0.8%)
○

15 The Jade Emperor (0.6%)
○

16 The Most Exalted Lord Lao (0.1%)
○

17 Yimin Ye (0.1%)
○

18 Lü Dongpin (0%)
○

19 The Yellow Emperor, Yandi (0%)
○

20 Confucius (0.1%)
○

21 The God of Wealth, Fukurokuju (0.2%)
○

22 Zushi Ye (0.2%)
○

23 Other deities (please specify)
○

24 None (0.8%)
○

A Unable to determine (0.3%)
○

(6.9%)

B Decline to answer (0%)
○

65. In general, where do you usually conduct worship or prayer? (Select all that
apply)
1 Home (64.2%)
○
4 Other (Please specify)
○
A Unable to determine (0%)
○

2 Religious sites (51.3%)
○
(4.8%)
B
○ Decline to answer (0%)

3 Workplace (3.1%)
○
C Irrelevant (1.9%)
○

66. When you worship or pray, do you usually do this alone or with others? (select
one)
1 More often do it alone (47.0%)
○
3 About the same (4.0%)
○
B Decline to answer (0%)
○

2 More often do this with others (46.9%)
○
A Unable to determine (0.1%)
○
C Irrelevant (2.0%)
○

67. How often do you conduct worship or prayer? (select one)
1
○
3
○
5
○
7
○
A
○
C
○

Daily (28.8%)
Once a week (5.4%)
Once monthly (11.1%)
Only occasionally (7.5%)
Unable to determine (0.3%)
Irrelevant (2.0%)

2
○
4
○
6
○
8
○
B
○

Twice a week or more (5.5%)
Once every two weeks (11.9%)
Several times a year (24.5%)
Other (Please specify)
(2.9%)
Decline to answer (0%)
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68. How often do you feel comforted or empowered through these worships or
prayers?
1 Often (21.7%)
2 Sometimes (29.5%)
3 Occasionally (14.9%)
○
○
○
4 Never (26.7%)
A Unable to determine (5.3%)
○
○
B Decline to answer (0%)
C Irrelevant (2.0%)
○
○
69. How important is worship or prayer to you?
1 Very important (31.6%)
2 Somewhat important (44.7%)
○
○
3 Not very important (15.4%)
4 Not important at all (2.7%)
○
○
A Unable to determine (3.5%)
B Decline to answer (0.1%)
○
○
C Irrelevant (2.0%)
○
70. During the past year, how often did you conduct religious exercises such as
Vipassana, zazen, Daoist visualization, etc.?
1 Often (4.1%)
2 Sometimes (3.4%)
○
○
3 Once or twice occasionally (4.3%)
4 Never (skip to 75) (87.5%)
○
○
A Unable to determine (skip to 75)
B Decline to answer (skip to 75)
○
○
(0.6%)
(0.1%)
71. In general, where do you usually practice these religious exercises? (Select all that
apply)
1 Home (6.8%)
2 Religious sites (6.1%)
3 Workplace (0.4%)
○
○
○
4 Other (Please specify)
○
(0.6%)
A Unable to determine (0%) ○
B Decline to answer (0%)
C Irrelevant (88.2%)
○
○
72. When you practice religious exercises, do you do them alone or with others?
(select one)
1 More often do it alone (6.1%)
2 More often do this with others (5.3%)
○
○
3 About the same (0.4%)
A Unable to determine (0%)
○
○
B Decline to answer (0%)
C Irrelevant (88.2%)
○
○
73. How often do you practice religious exercises such as Vipassana, zazen, Daoist
visualization, etc.? (select one)
1 Daily (3.0%)
2 Twice a week or more (1.6%)
○
○
3 Once a week (1.2%)
4 Once every two weeks (0.6%)
○
○
5 Once monthly (0.9%)
6 Several times a year (2.1%)
○
○
7 Only occasionally (2.4%)
8 Other (Please specify)
○
○
(0.1%)
A Unable to determine (0%)
B Decline to answer (0%)
○
○
C Irrelevant (88.2%)
○
74. How often do you feel comforted or empowered through these religious exercises?
1 Often (5.1%)
2 Sometimes (3.6%)
3 Occasionally (1.5%)
○
○
○
4 Never (1.3%)
A Unable to determine (0.4%)
○
○
B Decline to answer (0%)
C Irrelevant (88.2%)
○
○
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75. How important are these religious exercises to you?
1 Very important (4.9%)
2 Somewhat important (4.7%)
○
○
3 Not very important (2.0%)
4 Not important at all (0.1%)
○
○
A Unable to determine (0%)
B Decline to answer (0.1%)
○
○
C Irrelevant (88.2%)
○
76. In the past year, did you make any donation to religious groups such as temples,
churches, or monasteries?
1
2 No (skip to 81) (32.8%)
○ Yes (66.7%)
○
A Unable to determine (skip to 81) (0.2%)
○

1
○
4
○
7
○
10
○
13
○
A
○
C
○

B Decline to answer (skip to 81) (0.3%)
○

77. How much did you contribute to religious groups last year?
2 1,000 - 3,000 (17.4%)
3 3,000 - 5,000 (8.5%)
Less than 1,000 (23.4%)
○
○
5 10,000 - 15,000 (3.1%)
6 15,000 - 20,000 (1.9%)
5,000 - 10,000 (5.4%)
○
○
8 30,000 - 40,000 (0.5%)
9 40,000 - 50,000 (0.5%)
20,000 - 30,000 (1.2%)
○
○
11 70,000 - 90,000 (0.3%)
12 90,000 - 110,000 (0.3%)
50,000 - 70,000 (0.5%)
○
○
14 150,000 - 200,000 (0.1%)
15 200,000 or more (0.1%)
110,000 - 150,000 (0.2%) ○
○
B Decline to answer (0.4%)
Unable to determine (3.1%)
○
Irrelevant (33.3%)
78. To which of the following religious groups do you contribute? (Select all that
apply)
1
2 I-Kuan Tao (2.6%)
3 Buddhism (28.5%)
○ Folk religions (30.3%)
○
○
4 Daoism (19.4%)
5 Protestantism (3.8%)
6 Catholicism (1.8%)
○
○
○
7 Islam (0.1%)
8 Hsuan Yuan Chiao (0%)
○
○
9 Tian Li Chiao (Tenrikyo) (0%)
10 Liism (0%)
○
○
11 Xia Chiao (0%)
12 Other (Please specify)
○
○
(1.4%)
A Unable to determine (0.1%)
B Decline to answer (0%)
○
○
C Irrelevant (33.3%)
○
79. Do you give to religious groups regularly? (Select all that apply)
1 Regularly (17.2%)
○
3 Other (Please specify)
○
B Decline to answer (0%)
○

2 Not regularly (56.1%)
○
A Unable to determine (0.1%)
○
C Irrelevant (33.3%)
○

(0.2%)
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80. Why do you make donations to religious groups? (Select all that apply)
1
○
2
○
3
○
5
○
7
○
8
○
9
○
11
○
A
○
C
○

To protect against calamities and to earn merits (24.9%)
To fulfill a promise to the gods (6.6%)
4 In response to fundraising (1.5%)
Thanksgiving (20.5%)
○
6 Almsgiving (10.0%)
To give back to society (12.3%)
○
For disaster relief (11.9%)
For maintenance of temples, churches, retreat centers, etc. (9.9%)
10 To pay for what I used (3.3%)
To support temple expenses (36.8%)
○
Other (Please specify)
(1.3%)
B Decline to answer (0.1%)
Unable to determine (0.3%)
○
Irrelevant (33.3%)

81. Have you made a donation to non-religious groups in the past year (from last
October to this September)?
1
2 No (skip to 83) (61.0%)
○ Yes (38.2%)
○
A Unable to determine (skip to 83) (0.5%)
B Decline to answer (skip to 83) (0.3%)
○
○
82. How much altogether did you give to non-religious groups last year (from last
October to this September)?
1
2 1,000 - 3,000 (11.3%)
3 3,000 - 5,000 (6.0%)
○ Less than 1,000 (10.6%)
○
○
4 5,000 - 10,000 (3.1%)
5 10,000 - 15,000 (2.0%)
6 15,000 - 20,000 (1.3%)
○
○
○
7 20,000 - 30,000 (0.9%)
8 30,000 - 40,000 (0.3%)
9 40,000 - 50,000 (0.3%)
○
○
○
10 50,000 - 70,000 (0.3%)
11 70,000 - 90,000 (0.1%)
12 90,000 - 110,000 (0.2%)
○
○
○
13 110,000 - 150,000 (0%)
14 150,000 - 200,000 (0%)
15 200,000 or more (0.2%)
○
○
○
A Unable to determine (1.3%)
B Decline to answer (0.4%)
○
○
C Irrelevant (61.8%)
○
83. Have you served as a volunteer in the past year?
1 Yes (15.6%)
2 No (skip to 86) (84.4%)
○
○
84. How many days do you serve as a volunteer per year?
85. When did you start serving as a volunteer? ROC Year
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86. Have you ever engaged in any of the following activities? (select all that apply)
SomeOccaDecline to
Often
Never
times
sionally
answer
(1) Reading religious or spiritual
scriptures, publications or
(9.2%)
(12.8%) (23.3%) (54.7%)
(0%)
newspapers
(2) Visiting religious or spiritual
(2.2%)
(3.0%)
(7.8%)
(86.9%)
(0%)
websites
(3) Listening to lectures or
sermons by spiritual masters,
(7.4%)
(7.6%)
(17.9%) (67.2%)
(0%)
pastors, etc.
(4) Listening to or watching
religious programs or films on
(9.2%)
(12.6%) (28.5%) (49.7%)
(0%)
radio or television
(5) Attending lectures or
demonstrations by a Qigong
(0.4%)
(1.6%)
(4.1%)
(93.8%)
(0%)
master
87. Do you observe vegetarianism for religious or spiritual reasons?
1 Always (4.6%)
2 Often (5.0%)
3 Sometimes (8.2%)
○
○
○
4 Occasionally (11.5%)
5 Never (70.8%)
○
○
A Unable to determine
B Decline to answer
○
○
88. How important is it to you to raise children for the purpose of taking care of you
in your old age?
1 Very important (21.0%)
2 Somewhat important (23.1%)
○
○
3 Not very important (41.4%)
4 Not important at all (11.8%)
○
○
A Unable to determine (2.6%)
B Decline to answer (0.1%)
○
○
89. Do you agree children should do things that parents would be proud of?
1 Strongly agree (43.5%)
2 Agree somewhat (42.4%)
○
○
3 Disagree to a large extent (9.9%)
4 Do not agree at all (1.9%)
○
○
A Unable to determine (2.0%)
B Decline to answer (0.2%)
○
○
90. Would you be willing to go to a nursing home in your old age?
1 Very willing (8.2%)
2 Somewhat willing (23.3%)
○
○
3 Not so willing (24.3%)
4 Not willing at all (33.4%)
○
○
A
B
○ Decline to answer (0.1%)
○ Unable to determine (10.8%)
Agree
strongly

Agree
somewhat

Disagree Disagree
somestrongly
what

Decline
to
answer

91. Women have the right to abortion

(21.3%)

(28.2%)

(23.0%)

(23.7%)

(3.3%)

92. Unwed women should be allowed to
choose abortion

(20.1%)

(32.6%)

(21.8%)

(21.1%)

(4.0%)

93. People should be allowed to have an
abortion if they cannot financially afford
the child

(16.0%)

(30.9%)

(27.8%)

(21.5%)

(3.5%)

94. Sex between consenting adults of the
same sex should be permitted

(8.1%)

(22.1%)

(20.1%)

(44.8%)

(4.4%)

Do you agree with the following
statements?
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95. Do you support religious figures participating in politics?
1 Strongly agree (3.1%)
2 Somewhat agree (8.4%)
○
○
3 Disagree to a large extent (32.9%)
4 Strongly disagree (43.1%)
○
○
A
B
○ Unable to determine (11.8%)
○ Decline to answer (0.6%)
96. How much of an impact do religious figures have on politics?
1 Very significant (27.1%)
2 Somewhat significant (37.0%)
○
○
3 Not very significant (17.1%)
4 Not significant at all (2.6%)
○
○
A Unable to determine (15.7%)
B Decline to answer (0.5%)
○
○
97. Which party would you vote for if there is an election tomorrow?
1 Kuomintang (16.7%)
2 Democratic Progressive Party
○
○
(11.0%)
3
4 Taiwan Solidarity Union (0.2%)
○ People First Party (0.1%)
○
5 New Party (0.1%)
6 Independent candidates (2.9%)
○
○
7 Other parties (Please specify)
8 Not sure (45.3%)
○
○
(1.6%)
9 Abstention (1.5%)
10 Will not vote (8.6%)
○
○
A
B Decline to answer (4.3%)
○
○ Unable to determine (7.6%)
98. Who did you vote for in the 2008 presidential election?
1 Frank Chang-ting Hsieh (21.1%)
2 Ma Ying-jeou (40.4%)
○
○
3 Another candidate (0.7%)
4 Abstention (1.5%)
○
○
5 Did not vote (18.9%)
A Unable to determine (6.1%)
○
○
B Decline to answer (11.3%)
○
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｛Part F

Ideas and Beliefs｝

99. What is your religion?
2 Folk religion (38.4%)
3 Buddhism (18.6%)
None (15.4%)
○
○
4 Daoism (13.1%)
5 I-Kuan Tao (2.4%)
6 Catholicism (1.3%)
○
○
○
7 Protestantism (3.6%)
8 Buddhism-Daoism (5.1%)
○
○
9 Other(Please specify)
○
(1.6%)
A Unable to determine (0.5%)
B Decline to answer (0%)
○
○
1
○

100. What was your religion before? (Select all that apply)
1 None (16.7%)
2 Folk religion (42.9%)
3 Buddhism (17.0%)
○
○
○
4
5
6 Catholicism (2.3%)
○ Daoism (15.5%)
○ I-Kuan Tao (2.5%)
○
7 Protestantism (3.6%)
8 Buddhism-Daoism (4.3%)
○
○
9 Other(Please specify)
○
(0.7%)
A
B Decline to answer (0%)
○ Unable to determine (0.4%)
○
1 None”, “○
A Unable to determine”, or “○
B Decline to answer” for
(If answered “○
Question 99, skip to 103.)
101. Since what period of time have you held your current beliefs? ROC Year
A Since birth (61.3%)
○
B Decline to answer (0.2%)
○
C Irrelevant (15.9%)
○
1 None”, “○
A Unable to determine”, or “○
B Decline to answer” for
(If answered “○
Question 99, skip to 103. )

102. Did you undergo a rite of initiation when becoming a member of this religion?
1 Yes (for example, taking refuge in the Three Jewels of Buddhism, passing the
○
Three Treasures, baptism, initiation as disciple) (18.8%)
2
A Unable to determine (0.4%)
○
○ No (64.5%)
B Decline to answer (0%)
C Irrelevant (15.9%)
○
○
103. How would you describe your current degree of religiousness?
1 I completely believe (17.0%)
2 I believe (31.8%)
○
○
3 I somewhat believe (37.6%)
4 I do not really believe (8.8%)
○
○
5 I do not believe at all (3.1%)
A Unable to determine (1.7%)
○
○
B Decline to answer (0.1%)
○
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104. Do you participate in any faith community at the moment?
0 None (77.0%)
○
Buddhist Groups
1 The Buddhist Compassion Relief Tzu Chi Foundation (7.4%)
○
2 The Fo Guang Shan Buddhist Order (1.6%)
○
3 Dharma Drum Mountain (1.5%)
○
4 Chung Tai Chan Monastery (0.5%)
○
5 Other Buddhist community (Please specify)
○
(2.6%)
Christian Groups
6 The Presbyterian Church (0.8%)
○
7 The True Jesus Church (0.4%)
○
8 Local Assembly (Little Flock) (0.9%)
○
9 The Baptists (0.3%)
○
10 The Bread of Life Christian Church (0.4%)
○
11 Other Christian community (Please specify)
○
(0.8%)
Folk Religion
12 His Royal Highness Faith Community (1.5%)
○
13 Mazu Faith Community (3.1%)
○
14 Other folk religious community (Please specify)
○
(1.5%)
Others
15 Daoist communities (1.6%)
○
16 The Catholics (0.8%)
○
17 I-Kuan Tao community (2.6%)
○
18 Islamic community (0%)
○
19 Other faith community (Please specify)
○
(0.6%)
105. Do you face external pressure to change your religious faith (or your view of the
mystical)？
1 Yes, heavy pressure (0.4%)
2 Yes, some pressure (4.1%)
○
○
3 No (skip to 107) (95.3%)
A Unable to determine (0.1%)
○
○
B Decline to answer (0%)
○
106. The pressure mainly comes from:
1 Family ((1.7%))
2 Friends (1.5%)
3 Government (0%)
○
○
○
4 Public opinions (0.2%)
5 School (0.2%)
○
○
6 Other (Please specify)
(0.8%)
○
A
B Decline to answer (0%)
○ Unable to determine (0.1%)
○
107. Who has had the greatest influence on your current faith (or your view of the
mystical)?
1 My father (12.1%)
2 My mother (23.3%)
○
○
3 My spouse or partner (4.8%)
4 My children (0.9%)
○
○
5
6 Other relatives (2.0%)
○ Siblings (1.5%)
○
7 Friends (2.1%)
8 Religious Masters (1.1%)
○
○
9
10 Neighbors (0.1%)
○ Colleagues or schoolmates (0.3%)
○
11 The media (for example, newspapers, broadcasts, television, internet, etc.) (0.3%)
○
12 It is my own choice not influenced by others. (46.5%)
○
13 Other (Please specify)
○
(3.6%)
A
B Decline to answer
○
○ Unable to determine (0.7%)
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108. In your childhood and present families, which of the following shared or shares
your faith (or view on the mystical)? (Select all that apply)
1 My father (55.9%)
2 My mother (61.8)
○
○
3 Spouse or partner (52.8%)
4 My children (46.5%)
○
○
5 Siblings (52.4%)
6 Other relatives (Please specify)
○
○
(13.3%)
A Unable to determine (4.2%)
B Decline to answer (0.2%)
○
○
109. How many friends do you see regularly?
1 None (skip to 111) (3.5%)
2
○
○
3 6-10 (28.7%)
4
○
○
5 21-50 (7.2%)
6
○
○
A Unable to determine (1.1%)
B
○
○

1-5 (34.6%)
11-20 (15.7%)
51+ (9.0%)
Decline to answer (0.3%)

110. How many of these friends share your faith (or your view of the mystical)?
1 Almost everyone (22.0%)
2 Most of them (27.9%)
○
○
3 Half and half (13.5%)
4 Some of them (11.6%)
○
○
5 Almost none of them (3.4%)
6 No one (2.9%)
○
○
A Unable to determine (15.0%)
B Decline to answer (0.1%)
○
○
C Irrelevant (3.5%)
○

213

Religious Experience Survey in Taiwan Questionnaire
-

Part G

(1)
(2)
(3)
(4)
(5)
(6)
(7)
(8)

Personal Details

111. Have you ever experienced any of the following? And when did they occur?
(Select all that apply)
After
During During
Senior
Before primary
junior
senior
high
primary school
high
high
school
Unable
school
school
school
No
(6-12
(15-18
to
deter(Under
(12-15
(Above
years
years
mine
6 years
years
years
old of
old of 18old
old)
old
of
of
age)
age)
age)
age)
Parents divorcing or
(94.5%) (1.2%)
(1.3%)
(0.6%)
(0.5%)
(1.6%)
(0.1%)
separating
Death of one or both (46.4%) (2.9%)
(2.8%)
(2.1%)
(1.8%) (46.4%) (0.4%)
parents
One or both parents
being seriously ill or (51.5%) (1.5%)
(3.2%)
(1.6%)
(2.5%) (40.7%) (1.0%)
injured
One or both parents
suffering from
(98.1%) (0.2%)
(0.2%)
(0.1%)
(0.1%)
(0.9%)
(0.4%)
mental illness
One or both parents
(94.0%) (2.6%)
(1.6%)
(0.5%)
(0.2%)
(1.0%)
(0.4%)
being alcoholic
Being seriously ill or (76.9%) (1.6%)
(1.8%)
(0.8%)
(1.2%) (17.9%) (0.1%)
injured
Death of a sibling
(76.5%) (1.4%)
(0.8%)
(0.5%)
(0.6%) (20.0%) (0.5%)
A sibling being
seriously ill or
(78.4%) (0.6%)
(0.5%)
(0.4%)
(1.2%) (18.4%) (0.7%)
injured

(9) Financial ruin

(85.4%)

(0.9%)

(1.4%)

(0.9%)

(0.9%)

(9.9%)

(0.4%)

112. Who do you live with at the moment? (Select all that apply)
1 My paternal grandfather (1.8%)
2 My paternal grandmother (3.4%)
○
○
3 My maternal grandfather (0.2%)
4 My maternal grandmother (0.4%)
○
○
5 My father (23.5%)
6 My mother (28.5%)
○
○
7 Husband (29.2%)
8 Wife (30.3%)
○
○
9 Father of my husband (3.5%)
10 Mother of my husband (5.6%)
○
○
11 Father of my wife (0.2%)
12 Mother of my wife (0.4%)
○
○
13 An elder brother
14 A younger brother (8.8%)
○
○
15 An elder sister (6.4%)
16 younger sister (6.3%)
○
○
17 My son (47.3%)
18 My daughter (33.7%)
○
○
19 Daughter-in-law (11.1%)
20 Son-in-law (0.5%)
○
○
21 Son’s son (10.3%)
22 Son’s daughter (8.2%)
○
○
23 Daughter’s son (1.5%)
24 Daughter’s daughter (0.8%)
○
○
25 Friends (0.6%)
26 Other (Please specify)
○
○
(12.2%)
A Unable to determine (0%)
B Decline to answer (0.2%)
○
○
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(7.8%)
(0.2%)
(0.4%)
(0.3%)
(0.3%)
(0.5%)
(0.4%)
(0.4%)
(0.3%)
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113. How many in your household are wage-earners?
working part-time)

people (including those

114. Do you currently hold a job and if so what?
1 A full-time job (45.2%)
2 A part-time job (4.3%)
○
○
3
4 Family business (5.1%)
○ Odd jobs (3.6%)
○
5 Unemployed (6.5%)
6 Student with no income (skip to 116) (3.4%)
○
○
7
○ Retired (7.9%)
8 Housewife (skip to 116) (12.3%)
○
9
○ Unable to work due to old age, disability, or illness (skip to 116) (10.7%)
10 Other (Please specify)
(0.8%)
○
A
B Decline to answer (0.1%)
○ Unable to determine
○
(0%)
115. Your occupation, current or just before retirement or unemployment?
Name of company
Profession
Number of employees including yourself
people
Your title
Your responsibilities in detail
(Occupation Code □□□□)
If the person is single (unmarried, divorced, spouse died), skip ahead to 118.
116. Does your spouse (or partner) currently hold a job?
1 A full-time job (28.6%)
2 A part-time job (1.7%)
○
○
3 Odd jobs (1.3%)
4 Family business (4.8%)
○
○
5
6 Student with no income (skip to 118) (0.1%)
○ Unemployed (2.4%)
○
7
○ Retired (5.4%)
8 Housewife (skip to 118) (11.2%)
○
9 Unable to work due to old age, disability, or illness (skip to 118) (6.3%)
○
10 Other (Please specify)
○
(0.3%)
A Unable to determine (0.4%)
B Decline to answer (0.5%)
○
○
117. Occupation of your spouse (or partner), current or just before retirement or
unemployment?
Name of company
Profession
Number of employees including him/herself
people
His/Her title
His/Her responsibilities in detail
(Spouse’ occupation Code □□□□)
118. How much is the average monthly income of your family? (Including fulltime
and part time wages, bonuses, interests, dividends, government subsidies, other
incomes, etc.)
1 No income (1.6%)
2 Less than 10,000 (5.8%)
○
○
3 10,000 - 20,000 (8.2%)
4 20,000 - 30,000 (7.5%)
○
○
5 30,000 - 40,000 (7.9%)
6 40,000 - 50,000 (8.1%)
○
○
7 50,000 - 60,000 (8.3%)
8 60,000 - 70,000 (5.8%)
○
○
9 70,000 - 80,000 (4.1%)
10 80,000 - 90,000 (4.0%)
○
○
11 90,000 - 100,000 (6.2%)
12 100,000 - 150,000 (6.8%)
○
○
13 150,000 - 200,000 (3.2%)
14 200,000 - 300,000 (1.3%)
○
○
15 300,000 - 400,000 (0.4%)
16 400,000 - 500,000 (0.1%)
○
○
17 500,000 - 1,000,000 (0.5%)
18 More than one million (0.5%)
○
○
19 Other (Please specify)
○
(0.3%)
A Unable to determine (14.0%)
B Decline to answer (5.4%)
○
○
5 Unemployed”, “○
6 Student with no income”, ”○
7 Retired”, “○
8
If answered “○
9 Unable to work due to old age, disability or illness” for Question
Housewife”, “○
114., skip to 120.
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119. Were you in general satisfied with your job this past year?
1 Very satisfied (9.3%)
2 Somewhat satisfied (39.1%)
○
○
3 Dissatisfied (8.2%)
4 Very dissatisfied (1.5%)
○
○
A
B
○ Unable to determine (0.3%)
○ Decline to answer (0.2%)
C
○ Irrelevant (41.3%)
120. How was your health in general this past year?
1 Excellent (16.5%)
2 Good (67.3%)
3 Poor (13.4%)
○
○
○
4 Very poor (2.6%)
A Unable to determine (0.2%)
○
○
B Decline to answer (0.1%)
○
121. Were you in general happy this past year?
1 Very happy (15.5%)
2 Happy (67.3%)
3 Unhappy (14.0%)
○
○
○
4 Very unhappy (1.7%)
A Unable to determine (1.2%)
○
○
B Decline to answer (0.2%)
○
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Religious Experience and the Pluralist Hypothesis
Paul Badham
The expression ‘Religious Pluralism’ is used in two rather different ways. Its
primary meaning refers to the fact that in the contemporary world there are many
different religious traditions and that it is important to take this diversity into account in
political, social and educational contexts. Within Religious Studies it has a more
specialist meaning and refers to a hypothesis of which John Hick is the best known
exponent, that the various religions of the world should be seen as different human
responses to one ultimate ‘Reality’ and that no one tradition should make any absolute
claim to be the sole, or even the best way to interpret that ‘Reality’ .
The Exclusivist approach
Historically the Christian approach to other world religions has been ‘exclusive’ .
Christians have claimed that their faith was the only way to salvation. This was spelt
out most starkly by the Council of Florence of 1438-45 which affirmed that ‘no one
outside the Church …can become partakers of eternal life, but they will go to the
everlasting fire prepared for the devil and his angels unless before the end of life they are
joined to the Church.’ 1 The papal theological adviser at this Council was Cardinal Jean
de Torquemada. It is no accident that his nephew Tomas de Torquemada became the
dreaded Grand Inquisitor of Spain. If one really believes that all-non Christians will
burn for ever in the fires of hell, then the activities of the Spanish Inquisition which used
‘all possible means,’ including torture, to force conversion can be seen as an act of
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charity. The uncle’s theology led directly to the nephew’s practice. The evil of such
teaching is thereby exposed.
The Inclusivist approach
Fortunately few contemporary Christians hold such a position. The Catholic
Theologian Karl Rahner points out that the traditional view is ‘senseless, cruel, and has
no hope of being accepted by the man of today, in view of the enormous extent of extraChristian history.’ 2 The enormous extent of extra-Christian history is documented by
Hans Kung who argues further that this is not a problem that is going to go away for
there is no prospect ever of the great non-Christian religions withering away. Rather all
the signs are that they are developing with fresh vigour 3. For most Christians
exclusivism has been replaced by ’inclusivism’. This teaches that the salvation brought
by Christ embraces the whole of humanity. From the Protestant side Karl Barth spoke
of ‘an all-inclusive election’ 4 while from the Catholic side Pope John Paul II affirmed
that ‘Every human being without any exception whatever has been redeemed by Christ’5.
This takes the question of ultimate salvation out of the equation when discussing the
relationship between the world religions. Final salvation is available to all on the basis of
the Christian revelation. According to William Cantwell Smith ‘A Buddhist who is saved,
or a Hindu or a Muslim or whoever, is saved and is saved only because God is the kind
of God whom Jesus has revealed him to be’ 6. The Catholic tradition extends this to
those with no belief in God of any kind. According to the Second Vatican Council: ‘Nor
shall divine providence deny the assistance necessary for salvation to those who without
any fault of theirs have not yet arrived at an explicit knowledge of God’ .7 The
background to this is Rahner’s suggestion that people of other faiths should be regarded
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as ‘anonymous Christians’ and that even those who reject belief may be thought as
having an ‘implicit faith’. 8
Inclusivism and Fulfillment Theology
Inclusivism is also often linked to what is usually known as ‘fulfillment theology’.
This implies that what is of value in non-Christian religions finds its true fulfillment in
Christianity. . William Temple, a very influential Archbishop of Canterbury claimed
that:
All that is noble in the non-Christian systems of thought, or conduct, or worship is
the work of Christ upon them and within them. By the Word of God –that is to
say by Christ –Isaiah, and Plato, and Zoroaster, and Buddha, and Confucius
conceived and uttered such truths as they declared. There is only one divine light
and every man in his measure is enlightened by it.9
The problem with both inclusivism and fulfillment theology is that they do not do
justice to the integrity of non-Christian religions but impose a Christian valuation upon
them. It ignores the fact that part of the self-understanding of both Jews and Muslims is
precisely that they are not Christians. Rabbinic Judaism is faithful to the tradition of that
majority of Jews who did not embrace Christianity in the first centuries of the common
era. Similarly an important part of Quranic teaching is its rejection of such Christian
beliefs as the divinity of Christ or the Trinity. Likewise though many Hindu reformers,
including Ramakrishna, Vivekananda and Gandhi, admired the teaching of Jesus, they
were quite clear that they had no wish to embrace the Christian doctrinal system. To
describe someone who consciously rejects the Christian faith as an ‘anonymous
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Christian’ is not to take their beliefs seriously. It was dissatisfaction with these two
alternatives that led John Hick to formulate this theory of religious pluralism.
Biographical factors that shaped Hick’s thought
As a person converted by an evangelical religious experience John Hick had
initially simply taken for granted that salvation was through Christ alone. But on moving
to a Chair in Theology in the multi-cultural city of Birmingham he found himself invited
to lead a group responsible for drafting a multi-religious syllabus for Religious
Education in Birmingham’s schools. His sense of social justice also led him to chair an
inter-faith group fighting against racial prejudice, called ‘All Faiths for One Race’. In
these various capacities he came into close working relationships with leaders of the
Hindu, Sikh, Muslim and Jewish communities and he subsequently received invitations
to worship with them. Attending worship in mosque, gurdwara, synagogue and temple
impressed on Hick a sense that phenomenologically the same kind of activity was taking
place as happens in Christian churches. In each place of worship human beings were
offering themselves up in dedication and praise to a personal God, addressed and
reverenced as creator and Lord. He noticed that themes in hymns and prayers continually
overlapped with those of Christian worship, so that if one changed the names one would
often not be able to identify from which religion the prayer came. Hick could not square
his previous conviction that God can only be known through Christ with the profound
commitment to God he saw in the people he was now working among. He also realized
that to affirm that salvation came through Christ alone carried the negative implication,
which he had not previously attended to, namely that those not saved by Christ were
presumably damned.
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However, once Hick did reflect on this a paradox of enormous proportions
opened up for him. It would make a complete mockery of the central claim that God is
love if in fact God had so ordered reality that the vast majority of humanity was doomed
to perdition. Salvation in this ultimate sense could not therefore depend on Christ alone.
Hick also felt that the path that scholars such Rahner and Kung had taken to avoid this
problem by including everyone within the compass of Christianity, were dishonest to the
integrity of both Christianity and of other religions.
The Pluralist Hypothesis
At first, on the basis of his Birmingham experience Hick claimed that God Has Many
Names, this being the title of a book he published in 1980 . But after encountering
Advaitic Hinduism in India and Buddhism in Sri Lanka and Japan, he felt that the word
‘God’ was too closely identified with Christianity and so he spoke of ‘The Real’ instead.
His theory was developed initially in Problems of Religious Pluralism in 1985, but was
then systematically worked out in his Gifford Lectures, An Interpretation of Religion
(1989), for which he received the prestigious Grawemeyer Award for significant new
religious thinking.
The essence of Hick’s philosophy of religious pluralism is that all religions are
human responses to a single transcendent Reality. However, while the religious
experience of humanity may enable believers to affirm the existence of transcendent
Reality, they cannot with the same certainty endorse what particular traditions say
concerning it. This is because what each tradition affirms is always bound up with its
overall worldview and understanding. Hence each religion endorses a ‘persona’ or
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‘impersona’ of the Real. Within each tradition this is the lens through which the Real may
be seen. Dialogue may help bring people together and philosophy of religion may clarify
understanding. But Hick believed that we are simply not in a position to argue that any
one religious tradition should be normative. What can be said is that each of the great
religious traditions has had features in its history of which it is ashamed. But each
religion also seem capable of leading to human fulfillment and producing a sanctity in
which selfishness is overcome and ultimate reality is encountered and experienced.
Religious Experience and the Philosophy of Religion
John Hick’s first book Faith and Knowledge wrestled with the problem that there
is a virtual consensus among contemporary philosophers that all the arguments for the
existence of God fail. Philosophers of religion have come to accept that the most a
believer can hope to argue for is that a religious understanding of reality be recognized as
at least a possible alternative to a wholly naturalistic understanding. Hick’s view is that
God, if he exists, has created human beings at an epistemic distance from himself in a
religiously ambiguous world that can be interpreted religiously or non-religiously. Hence
the issue has to be decided on the basis of the individual’s experience or non-experience
of transcendent reality. The person of faith may feel justified in believing as he or she
does , because that is how they interpret some of their most precious experiences . They
see these ‘peak experiences’ as pointing to a transcendent reality. All the pioneers of faith
in the Judaeo-Christian-Islamic tradition, like the Old Testament prophets or Muhammad
the Prophet of Islam, believed in God on the basis of what they experienced as an
overwhelming call. Since their experience of God was as much part of their lives as their
experience of the perceptual world they were as justified in taking for granted the
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‘givenness’ of divine existence as they took for granted the reality of the external world..
From a non-theistic perspective experience is equally important. The Buddha’s
experience of ‘enlightenment’ beneath the Bo-tree was crucial for the birth of Buddhism.
The experience of ‘satori’ is essential to the understanding of Zen, and ‘bliss
unspeakable’ is one famous definition of nirvana.
Religious Experience and Modern Christian Theology
One key feature of modern liberal theology is that from the beginning it saw
personal religious experience as its foundation. . The so-called ‘Father of Modern
Theology’, Friedrich Schleiermacher insisted that to bring Christianity back to life it was
necessary to return to its source in religious experiencing. His Speeches on Religion
brought an age weary of religious arguments back to living personal experience. He
argued :
Not every person has religion who believes in a sacred writing, but only a person
who has a lively and immediate understanding of it, and who therefore … could
most easily do without it.” 10
Religious Experience and Inter-faith understanding
John Hick’s theory of religious knowledge has profound implications for interfaith understanding. If faith is in the end justified on the basis of individual experience, it
follows that the moment one really gets to know people from other religious traditions
who claim to have had comparable experiences, one has no option but to concede that
their faith is as justifiable for them as is Christianity for the Christian. This basic principle
is equally applicable to persons of any religion whose faith has a comparable foundation
in human experience. Yet of course that is the case in all enduring religious traditions.
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Exploring Religious Experience
At the Alister Hardy Religious Experience Research Centre we have been
collecting data on religious experience for over forty years. The Centre was founded by
Sir Alister Hardy who had been Professor of Zoology at Oxford and believed that our
brains had been ’hard-wired’ through evolution for receiving religious experiences.
Hence such experiences were an important part of our common evolutionary heritage and
therefore would be widespread across all human societies. By contrast he thought that
religious institutions and belief systems were culturally conditioned and would vary
greatly from society to society.
His hypothesis was partially confirmed by a series of surveys of religious experience
in Britain which found that at a time when all religious institutions were undergoing
steep decline in active membership, religious experiences remained common. They found
that if asked the ‘Hardy question’ of whether they had had direct personal awareness of ‘a
power or presence different from every day life’ between 31% and 49% of British people
would say ‘yes’11 . When the question was broadened out the figures were much higher.
A survey by two researchers from the School of Oriental and African Studies at London
University asked Londoners ‘Have you ever had an experience that you would describe
as sacred, religious, spiritual, ecstatic, paranormal or mystical’. 70% spontaneously said
yes and 65% enthusiastically completed a questionnaire about their experience.12 In the
Hardy archive at Lampeter we have six thousand contemporary accounts of religious
experience. These suggest that religious experiences today can be as significant to those
who have them as those reported in previous centuries. David Hay even goes so far as to
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claim on the basis of his studies that ‘For the majority of people in western society,
religious interpretations of reality are not mere abstractions, but are rooted in personal
experience.’ 13 This is quite opposite to what the widespread secularization thesis led
people to expect.
However one problem with making any generalizations about religious
experience on the basis of the Hardy archive and the research of scholars like David Hay
is that their research and most comparable research elsewhere, has tended to focus on
religious experience in modern western societies (or from a more anthropological
perspective research on indigenous religions in what used to be called primal societies).
But if any generalisations are appropriately to be made about the religious experience of
humankind it needs to be based on a truly cross-cultural foundation.
The importance of such a quest was spelt out by Robert Runcie, when as
Archbishop of Canterbury he launched an appeal for the work of the Alister Hardy Centre
in 1990. He wrote:
If it can be shown that there is a ‘common core’ or ‘ultimate sameness’ to all
religious experience, irrespective of creed, race or society, this could have profound
implications for the evolution of common understanding across many of the current
barriers which divide people in our world.
The project as defined by Archbishop Runcie is impossible of fulfilment in a literal sense. From
the

very beginning of serious research into religious experience it has been necessary to speak

of the Varieties of Religious Experiences and what we have found over the past ten years
certainly bears that out!
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The Global Project
The most important research the Hardy Centre undertook

was of course the

Templeton-funded research into Religious Experience in Contemporary China. But from
the beginning we sought to encourage parallel research elsewhere. Our project was
launched at a conference in London in 2004 sponsored by Modern Church . This focused
on The God Experience. The key-note speaker was the Japanese Buddhist Supreme
Primate, Koken Otani from the Tokyo Honganji. He spoke on Experiencing ‘Other
Power’ in Pure-land Buddhism. His speech made us aware that despite different
terminologies human experiencing could be surprisingly similar across very different
religious traditions. Professor Cafer Yaran who also spoke at the London conference
determined to embark on a study of Religious Experience in Contemporary Turkey to
parallel our Chinese project. At the conclusion of our Chinese research in 2007, The
British Association for the Study of Religion sponsored a joint conference with us in
Edinburgh on Religious Experience in Global Contexts at which our Chinese researchers
spoke and we were also able to welcome colleagues from Russia, India, America,
Japan , Brazil and

Turkey. Following the end of our China project in 2007 we are

extremely glad that The Graduate Institute of Religious Studies in Chengchi University
Taiwan has been able to secure funding to take forward its own research project on
Religious Experience in Contemporary Taiwan and that it has so generously invited us
and other colleagues from across the world to share in their own concluding conference.
Testing the Pluralist Hypothesis
The hypothesis set forward by Hick and Hardy predicts that religious experience
is primary and will tend to be more comparable across different traditions and cultures
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than doctrinal systems and religious institutions. It predicts that the latter would tend to
be more culturally conditioned and would vary more from society to society. The
research findings of the global project offer an opportunity to test this prediction. In
Mainland China we found that 56.7% claimed to have had experience of a ‘mysterious
spiritual “power” which they cannot understand or explain clearly’. However they readily
identified this power with religious entities or forces. Indeed if one adds up all the
experiences of named spiritual powers together, one gets to the impossible total of 127%!
This means that most people in China adopt a syncretistic approach and are happy to
name this power in different ways.14 This talk of ‘power’ is interesting because at the
very beginning of the twentieth century William James had argued on the basis of his
research into The Varieties of Religious Experience that the best way of referring to
what people claimed

to encounter in religious experience was to speak of ‘higher

powers’ or ‘A power not ourselves that makes for righteousness’ 15 The Chinese figure
at 56.7% is higher than the responses in Britain to the ‘Hardy’ question relating to ‘a
power or presence different from your everyday self’ but not higher than the 65% of
Londoners who fully responded to a

wider question on spirituality. In Taiwan 70.8%

claimed to have ‘experience of extraordinary powers that are beyond human control’ .
As in China they identify these ‘powers’ with religious entities or forces. 16 In the survey
on Religious Experience in Contemporary Turkey 63.7% reported having ‘an extraordinary, exceptional or paranormal experience which you would classify as religious or
spiritual’17 while in an Indian pilot study on Religious Experience in Tamil Nadu 68.4%
claimed to have had a religious experience.18
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These figures relating to religious experience are far more similar in the different
national surveys than figures relating to institutional religious involvement. In China only
8.7% claimed a religious identity while in Taiwan the figure was ten times higher at
84.1% This shows that the different ideological and political experience of the two
Chinese communities during the 20th. century has led to an enormous gulf at the level of
religious self-identity

In Turkey 75% consider themselves religious while in Tamil

Nadu the figure is 78% 19

In Britain the situation is confused in that in the National

Census of 2001 76.8% of the population claimed to belong to a religion , of whom
71.6% claimed to be Christian, yet the English Church census of 2005 showed that only
6.3% attend Church on a weekly basis.
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This latter figure seems far closer to reality

than the figures given in the census.
What these various figures show is that while a capacity for religious experience
is part of humankind’s evolutionary heritage, institutional religion is far more subject to
political and cultural influences. Hence these findings confirm one prediction of the
Pluralism hypothesis. However another prediction of the Pluralism hypothesis is that
though at the level of religious experiencing there is much common ground between the
religions, at the level of their belief systems there are many different and incompatible
‘truth claims.’
The research shows that there is indeed much common ground between religions
at the experiential level. The fact that it was actually possible to draw up a lengthy
questionnaire asking questions about such a wide range of experiences to Christians,
Buddhists, Confucians, Folk Religionists, and Daoists is itself significant, especially as
it also proved to be possible to ask comparable questions of Muslims in Turkey and
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Hindus in Tamil Nadu . That the responses to these questions from people in different
faith traditions and cultures are so evidently comparable suggests that it is entirely
justified to claim that a common foundation in human experience lies behind the variety
of religious traditions.
However as the Pluralist hypothesis makes clear the religions remain very
different. One cannot pass from seeing a commonality in experience to asserting a
commonality in belief. To claim that the ultimate reality is a personal deity is to assert
something different from the claim that the ultimate reality is an impersonal force.
Similarly beliefs about the immortality of the soul, the resurrection of the body,
reincarnation on earth, rebirth in other modes of being or simply of the candle of our
lives being blown out for ever are all very different beliefs. If taken literally they are
incapable of being held together simultaneously. The same is even more obviously true
when one considers some of the distinguishing claims of specific religions. It cannot both
be the case that Jesus is the Son of God as Christians believe, and that God ‘has not
taken to himself a Son’ as Muslims affirm.
I suggest that to take seriously the reality of human religious experience rules
out any exclusivist claim on behalf of any one religion. Equally to take seriously the
incompatibility of different truth claims rules out inclusivist claims on behalf of any one
religion. Buddhists are not ‘anonymous Christians’ any more than Christians are
‘anonymous Buddhists’. This does not mean that people cannot participate in a variety
of different traditions and draw upon beliefs from a variety of traditions. Both the Taiwan
and China research shows that syncretism is common in Chinese societies. It is also clear
that people do not necessarily believe in accordance with what the mainstream religious
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tradition of their culture teaches. It is for example interesting that in Taiwan 54.7%
believe that there is a Supreme God in the Universe21 while in Europe 22% believe in
reincarnation.
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From the perspective of the philosophy of religion it is fascinating to

explore the diverse ways in which thinkers from the different traditions have tried to
understand reality. In doing this one becomes aware that many philosophical debates are
not simply between religions but exist within them also. For example personal and
impersonal concepts of God co-exist in many religions as do a wide variety of ways of
envisaging a possible future life. It is also by no means clear that what Christianity wish
to affirm of the divinity of Christ is the same as what Muslims wish to deny. Religious
Pluralism is an approach that presupposes and enhances dialogue, and is open to learning
from the plurality of human traditions so vividly displayed by research into religious
experience and belief and so dramatically laid out by the findings in Taiwan and China..
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Abstract
Since the pioneering work of William James at the dawn of the twentieth century,
psychologists have been interested in the study of mysticism, with the consequence that
mysticism is now the aspect of religious experience most adequately and most
comprehensively discussed within the psychology of religion. The aims of this paper are
twofold. First, attention is given to the detailed international research literature on the
psychology of the three constructs identified as mystical orientation, mystical experience, and
mysticism. Emphasis is placed 1) on the conceptualisation of Stace and the operationalisation
afforded by the Hood Mysticism Scale, and 2) on the conceptualisation of Happold and the
operationalisation afforded by the Francis-Louden Mystical Orientation Scale. Second, the
new data concerning mysticism from the Religious Experience in Contemporary Taiwan
survey are then analysed and interpreted against the background of the broader international
theory and evidence currently available within the field of psychological research.
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Introduction
The notion of religious experience proposes an intriguing and extremely broad
concept that can be (and has been) studied from a wide variety of disciplinary (and
interdisciplinary) perspectives. This basic point is well illustrated by the extraordinary
bibliography offered by Grahame Miles (2007) in his book Science and Religious Experience.
The academic study of religious experience is clearly at home within the domain of theology
and religious studies, but practitioners in these disciplines have no monopoly on such a broad
concept. History, philosophy, anthropology, sociology, and psychology (to name but some
disciplines) may also have a part to play in the interdisciplinary examination of a field that is
(so some would claim) core to understanding what it is to be human.
The aim of the present study is to examine how one scientific tradition established
within the psychology of religion sets about discussing and examining religious experience
and to assess the extent to which this tradition can work with the data collected by the
Religious Experience Survey in Taiwan (REST). From the outset it needs to be recognised
that the REST project was not established with this precise and particular perspective in mind.
The analysis will consequently be both partial and programmatic: partial in the sense that all
the desired variables are not in the existing data; programmatic in the sense that the analysis
may stimulate the inclusion of variables shaped by the research tradition within the future
family of studies of which the Taiwan project is part.
The scientific tradition in which the present study is based is rooted in a quantitative
approach within social psychology and draws on the traditions of psychometrics and the
measurement of individual differences. The tradition was shaped in a British context to
embrace the psychology of religion by Michael Argyle, a good friend of the Alistair Hardy
Religious Experience Research Centre (see Argyle 1958; Argyle & Beit-Hallahmi, 1975; Beit
Hallahmi & Argyle, 1997). The tradition is now best exemplified by the fourth edition of the
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majesterial volume, The psychology of religion: An empirical approach (Hood, Hill, &
Spilka, 2009).
The quantitative approach within the social psychology of religion begins by
recognising and acknowledging the key contribution made by the pioneering researchers who
honed single well-defined survey questions and ensured that these same questions were
embedded in a series of surveys, generating comparative empirical data. In particular four
questions of this nature have attracted repeated used. Glock and Stark (1965) framed their
question: ‘Have you ever as an adult had the feeling that you were somehow in the presence
of God?’. Back and Bourque (1970) framed their question: ‘Would you say that you have
ever had a “religious or mystical experience” - that is, a moment of sudden religious
awakening or insight?’. Greeley(1974) framed his question, ‘Have you ever felt as though
you were closed to a powerful spiritual force that seemed to lift you out of yourself?’
Working within the tradition of Alastair Hardy (1979), Hay and Morisy (1978) framed their
question, ‘Have you ever been aware of or influenced by a presence or power, whether you
call it God or not, which is different from your everyday self?’
While these questions are (within their own terms) very useful, interpreting what they
mean to respondents is nonetheless problematic. Two of them contain the word ‘God’, one
‘religious’, and one ‘spiritual’. It is not unlikely that such words are interpreted differently by
different people. One response to the problem advanced within the social psychology of
religion has recognised the diversity of phenomena embraced by the notion of religious
experience, identified and defined more clearly some of the components within this diversity,
and established well-calibrated instruments to operationalise these definitions. Within the
scope of this kind of response to the problem of studying religious experience, the greatest
effort and greatest advance (so far) has been located within the discussion of mystical
orientation, mystical experience and mysticism.
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Mysticism has been a topic of central interests to the psychology of religion from the
very early days of the discipline. In his foundational study, The varieties of religious
experience, James (1982, p. 301) referred to mysticism as ‘the root and centre’ of religion.
Subsequently (and independently) two philosophically-based approaches have analysed,
identified and discussed the recognised components of mysticism: one by Stace (1960) and
one by Happold (1963). Stace’s framework was adopted by Hood (1975) to form the
theoretical basis for the Hood Mysticism scale (M Scale). Happold’s framework was adopted
by Francis & Louden (2000a) to form the basis of the Francis-Louden Mystical Orientation
Scale (MOS) and the subsequent Short Index of Mystical Orientation (SIMO) reported by
Francis and Louden (2004).
The present paper proposed to review in turn the Hood Mysticism Scale (built on
Stace’s conceptualisation) and the Francis-Louden Mystical Orientation Scale (built on
Happold’s conceptualisation). Then attention will be drawn to the kind of knowledge that can
be generated by applying instruments of this nature within the wider context of the individual
differences approach within social psychology. The first example selected to illustrate this
approach concerns the way in which scale scores facilitate comparisons to be made between
different groups of people. The second example concerns the classic question regarding the
connection between mysticism and psychopathology. The third example concerns whether
there are some normal personality profiles that are more open to mystical experience than
others.
Working with Stace’s definition
Stace maintained that mysticism could be addressed in terms of an introvertive
experience of unity (according to which the individual experiences a unity that involves the
dissolution of the empirical self), and an extrovertive experience of unity (according to which
the individual perceives a unity of all things). According to Stace both forms of mysticism
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embraced a core of five characteristics in common, although not all characteristics are present
in every case. These five characteristics are: a sense of objectivity or reality; feelings of
blessedness, joy, peace, satisfaction, happiness; feeling that what is apprehended is holy,
sacred, or divine; paradoxicality (for example God is closer than the air you breathe and
further away than the most distant planet); and the experience is ineffable (it cannot be
adequately put into words).
Additionally, Stace lists the common characteristics of extrovertive mysticism as
follows:
x

The unifying vision, which is expressed in the formula ‘All is One’. The ‘One’
may be perceived through the physical senses in or through the multiplicity of
objects (p. 79).

x

A person grasps the ‘One’, which is described as life, consciousness or living
Presence, as the inner subjectivity of all things. Nothing is dead (p. 79).

According to Miles (2007, p. 218) extrovertive mysticism
looks through the physical senses into the external world and finds the ‘One’ there. If
one looks at glass, wood and stone, conceptual understanding identifies three objects,
but if one passes beyond sensori-intellectual consciousness into mystical
consciousness, then one sees these things as ‘all one’. In extrovert mysticism, the
distinction between three things does not disappear but they are at-one, and the
experience is at-one with them.
Additionally, Stace lists the common characteristics of introvertive mysticism as
follows:
x

The Unitory Consciousness from which all ... sensuous or conceptual or empirical
content has been excluded, so that there remains only a void or empty unity (p.
111).
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Being, non-spatial and non-temporal (p. 111).

According to Miles (2007, p. 218) introvertive mysticism
is characterised by an absence of all sensation through the physical senses, and by the
exclusion from consciousness of all sensual images, i.e. ‘abstract thoughts, reasoning
processes, volitions, and other particular mental contents.’ This leaves a complete
sense of emptiness in a void which the mystic describes as ‘a state of pure
consciousness’.
Hood’s Mysticism Scale (M Scale) consists of 32 items (16 positively worded and 16
negatively worded items), covering all but one (paradoxicality) of the original common-core
criteria of mysticism proposed by Stace. Independent investigators (Caird, 1988; Hood, 1975;
Reinert & Stifler, 1993) have identified two factors to the M Scale. For our purposes, it is
important to note that Factor I consists of items assessing an experience of unity (introvertive
or extrovertive), while Factor II consists of items referring to interpretation of these
experiences. This is compatible with Stace’s claim that a common experience (mystical
experience of unity) may be variously interpreted. Hood’s Mysticism Scale has been used in
a range of studies including Hood (1976, 1977), VandeCreek (1998), Mercer & Durham
(1999), Byrd, Lear, & Schwenka (2000), Hood, Ghorbani, Watson, Ghramaleki, Bing,
Davison, Morris, & Williamson (2001), Lazar (2004), Lazar and Kravetz (2005a,
2005b),Ghorbani & Watson (2009), and Byrom (2009).
Working with Happold’s definition
Happold’s definition of mysticism embraces seven key characteristics, the first four of
which were taken directly from James (1982): ineffability, noesis, transiency, passivity,
consciousness of the oneness of everything, sense of timelessness, and true ego. The FrancisLouden Mystical Orientation Scale (MOS) identified three indicators of each of these seven
characteristics in order to construct a 21-item measure.
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Ineffability is a negative description emphasising the private or incommunicable
quality of mystical experience. According to James (1982, p. 380), those who have this kind
of experience report that ‘it defies expression, that no adequate report of its content can be
given in words’. The MOS accesses ineffability with items like ‘experiencing something I
could not put into words’.
Noesis emphasises how mystical experiences carry states of insight into levels of truth
inaccessible to the discursive intellect. According to James (1982, pp. 380-381), those who
have this kind of experiences regard them ‘to be also states of knowledge ... They are
illuminations, revelations, full of significance and importance, all inarticulate though they
remain.’ The MOS accesses noesis with items like ‘knowing I was surrounded by a presence’.
Transiency emphasises how mystical experience is brief, inconstant, and intermittent.
According to James (1982, p.381), mystical states do not endure for long though they may
recur ‘and from one recurrence to another it is susceptible of continuous development in what
is felt as an inner richness and importance.’ The MOS accesses transiency with items like,
‘the passing moments of divine revelation’.
Passivity emphasises both the experience of being controlled by a superior power, and
the undeserved, gratuitous nature of the mystical experience. According to James (1982, p.
381), mystical states are ‘not passive interruptions, an invasion of the subject’s inner life with
no residual recollection of significance, and this distinguishes them from phenomenon like
prophetic speech, automatic writing, and mediumistic trance’. The MOS accesses passivity
with items like, ‘being grasped by a power beyond my control’.
Consciousness of the oneness of everything emphasises how mystical experience
conveys the sense in which existence is perceived as a unity. According to Happold (1963,
p.47), although it may be expressed in different ways by Hindu, Sufi and Christian
contemplatives, the resolution of the dilemma of duality through this sense of the oneness of
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everything ‘is at the heart of the most highly developed mystical consciousness’. The MOS
accesses consciousness of the oneness of everything with items like, ‘sensing the unity of all
things’.
Sense of timelessness emphasises how mystical experiences appear to have a timeless
quality and to occupy an entirely different dimension from that of any known sense of time
and to be wholly unrelated to anything that can be measured by what is known as clock-time.
According to Happold (1963, p.48), ‘the mystic feels himself to be in a dimension where time
is not, where “all is always now”.’ The MOS accesses sense of timelessness with items like,
‘being conscious only of timelessness and eternity’.
True ego emphasises how mystical experience speaks to the deep, the true inner-self,
and how such experience addresses the soul or the inner spirit. According to Happold (1963,
p.48) mystical experience gives rise to ‘the conviction that the familiar phenomenal ego is not
the real I.’ The MOS accesses this notion of the true ego with items like, ‘feeling my
everyday self absorbed in the depths of being’.
In the foundation paper for the Mystical Orientation Scale, Francis and Louden
(2000a) draw on data provided by a sample of 1,468 Roman Catholic Priests in England and
Wales. All 21 items loaded highly (between .46 and .79) on the first factor of the unrotated
solution proposed by principal component analysis, and generated an alpha coefficient of
internal consistency reliability of .94 (Cronbach, 1951). In a second study, Bourke, Francis,
and Robbins (2004) checked the internal consistency reliability of the MOS among a sample
of 168 church musicians (130 men and 38 women). In this new study, the 21 items also
generated an alpha coefficient of .94, with the item rest-of-scale correlations ranging
between .45 and .78. In addition to these two studies, the Mystical Orientation Scale and the
Short Index of Mystical Orientation have been used in a range of studies, including Francis
and Thomas (1996), Francis and Louden (2000b), Francis (2002), Francis, Village, Robbins ,
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and Ineson (2007), Edwards and Lowis (2008a, 2008b), Francis, Littler, and Robbins (in
press), and Francis, Robbins, and Cargas (in press). While the Mystical Orientation Scale was
originally constructed to identify mystical orientation within a Christian context, a modified
form of the instrument is currently being tested in Hindu, Islamic, Jewish, and secular
contexts.
Measurement in psychology
The Hood Mysticism Scale and the Francis-Louden Mystical Orientation Scale
provide two examples of robust instruments of measurement within the individual differences
approach to the psychology of religion. Such instruments have been designed to be both valid
and reliable. A valid instrument is one that has been shown to measure what it claims to
measure. A reliable instrument is one that has been shown to generate consistent readings.
The theory of psychological measurement (psychometrics) maintains that the multiple items
used to create a scale sample a wider and more stable domain than that assessed by singleitem measures. Scale scores are consequently less volatile and more dependable than the
percentage responses generated from single questions. One way of conceptualising scale
measurements is through analogy with the thermometer.
Consequently scales can be used to ‘take the temperature’ of defined psychological
constructs within different groups and allow comparisons to be made between groups. For
example, comparison between the two sets of scores provided by Francis and Louden (2000a)
among Roman Catholic priests and by Bourke, Francis, and Robbins (2004) among church
musicians revealed higher levels of mystical orientation among the musicians than among the
priests. Comparison between the three sets of scores provided by Francis (in press) among
Christian, Muslim and secular young people revealed lower levels of mystical orientation
among the secular young people.
Mysticism and psychopathology
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A key question throughout the literature on mysticism within the psychology of
religion concerns whether or not mystical experience is consistent with normal personality
and whether mystical experience may be association with forms of psychopathology. This
question was posed by Caird (1987) in a way accessible to empirical testing by routine
techniques available to measurement-based traditions within individual differences
psychology, drawing on the dimensional model of personality proposed by Hans Eysenck and
his associates (see Eysenck & Eysenck, 1975).
Two specific features of Eysenck’s dimensional world of personality are of particular
relevance in this respect. First, Eysenck maintains that psychological disorders or pathologies
are not discontinuous from normal personality. In other words, clear precursors of psychotic
and neurotic disorders are present within normal populations and are open to identification
and assessment. Second, Eysenck demonstrated mathematically that individual differences in
normal personality can be most adequately and economically summarised in terms of three
higher order orthogonal factors, two of which are coterminous with neurotic and with
psychotic disorders. Eysenck’s dimensional model of personality has been operationalised
through a series of instruments, including the Eysenck Personality Questionnaire (Eysenck &
Eysenck, 1975), and the Eysenck Personality Questionnaire Revised (Eysenck, Eysenck, &
Barrett, 1985).
Eysenck’s first dimension of personality is defined by a continuum moving from
introversion, through ambiversion, to extraversion. The higher scorer on the extraversion
scale is characterised by the test manual (Eysenck & Eysenck, 1975) as a social individual,
who likes parties, has many friends, needs to have people to talk to and prefers meeting
people to reading or studying alone. The typical extravert craves excitement, takes chances,
acts on the spur of the moment, is carefree, easygoing, optimistic, and likes to ‘laugh and be
merry’.
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Eysenck’s second dimension of personality is defined by a continuum moving from
emotional stability, through emotional lability, to neurotic disorder. The high scorer on the
neuroticism scale is characterised by the test manual as an anxious, worrying individual, who
is moody and frequently depressed, likely to sleep badly and to suffer from various
psychosomatic disorders. In the test manual, Eysenck & Eysenck (1975) suggest that, if the
higher scorers on the neuroticism scale have to be described in one word, one might say that
they are ‘worriers’, and that their main characteristic is a constant preoccupation with things
that might go wrong, and with a strong emotional reaction of anxiety to these thoughts.
Eysenck’s third dimension of personality is defined by a continuum moving from
tendermindedness, through toughmindedness, to psychotic disorder. The higher scorer on the
psychoticism scale is characterised in their study of psychoticism as a dimension of
personality by Eysenck and Eysenck (1976) as being cold, impersonal, hostile, lacking in
sympathy, unfriendly, untruthful, odd unemotional, unhelpful, lacking in insight, strange and
with paranoid ides that people were against them.
Eysenck’s family of personality measures has also routinely carried a lie scale. These
lie scales were originally introduced to detect the tendency of some respondents to ‘fake
good’ and so to distort the resultant personality scores (O’Donovan, 1969). The notion of the
lie scales has not, however, remained as simple as that, and their continued use has resulted in
them being interpreted as a personality measure in their own right, often as a measure
concerned with social conformity (McCrae & Costa, 1983; Furnham, 1986).
Against this background, Caird (1987) drew attention to two conflicting views
regarding the association between mysticism and Eysenck’s dimensional model of
personality. On the one hand, Caird cited the Group for the Advancement of Psychiatry (1976)
as regarding mystical experiences as essentially introvert, with neurotic and psychotic
sufferers especially tempted to seek relief in these ways. On the other hand, Caird cites
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Malsow (1964) as identifying mystical experiences with peak experiences, more
characteristic of health than of neurosis or psychosis. Testing these conflicting theories
among a sample of 115 first-year religious studies students at the University of Queensland,
using Hood’s M Scale (Hood, 1975) and the Eysenck Personality Questionnaire (Eysenck &
Eysenck, 1975), Caird found no significant correlations between mysticism and any of the
three dimensions of personality, extraversion, neuroticism, or psychoticism.
Spanos and Moretti (1988) partly replicated Caird’s (1987) study by administering
Hood’s M Scale (Hood, 1975) alongside the neuroticism scale of the Eysenck Personality
Inventory (Eysenck & Eysenck, 1964), as part of a larger battery of tests, among a sample of
124 female university students. No significant correlation was found between the two
variables.
Francis and Thomas (1996) replicated Caird’s (1987) study by administering the
SIMO (Francis & Louden, 2004) alongside the short-form Revised Eysenck Personality
Questionnaire (Eysenck, Eysenck, & Barrett, 1985) among a sample of 222 Anglican
clergymen. Their data demonstrated a positive correlation between mystical orientation and
extraversion, but no relationship between mystical orientation and either neuroticism or
psychoticism.
Francis and Louden (2000a) replicated Caird’s (1987) study by administering the
MOS alongside the Eysenck Personality Questionnaire (Eysenck & Eysenck, 1975) among a
sample of 1,468 Roman Catholic priests engaged in parochial ministry. Their data also
demonstrated a positive correlation between mystical orientation and extraversion, but no
relationship between mystical orientation and either neuroticism or psychoticism.
Edwards and Lowis (2008b) also replicated Caird’s study by administering the MOS
alongside the psychoticism scale of the Eysenck Personality Questionnaire Revised (Eysenck,
Eysenck, & Barrett, 1985) and the neuroticism scale of the NEO-PI Form S (Costa & McCrae,
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1992). Their sample of 214 participants included Christian Protestants, Jews, Buddhists, and
Pagans. Again, this study found so significant correlation (positive or negative) between
mystical orientation and either neuroticism or psychoticism
Francis (in press) took this research tradition one step further by employing a short
(and experimental) scale of mystical experience that would function across religiously
diverse populations, alongside the abbreviated form of the Eysenck Personality Questionnaire
Revised (Francis, Brown, & Philipchalk, 1992) among three samples of young people
between the ages of 14 and 16 year: 477 students (224 males and 253 females) who identified
themselves as Christians, 203 students (111 males, 90 females, and 2 undisclosed) who
identified themselves as Muslims, and 378 students (212 males, 164 females, and 2
undisclosed) who identified themselves as affiliated with no religion. The data found a lower
level of reported mystical experience among the religiously unaffiliated, although such
experiences were reported by between a quarter and a third of this group. The data found no
association between reported mystical experience and psychopathology among the Christians,
the Muslims, or the religiously unaffiliated.
These consistent findings from six previous studies demonstrating no link between
mystical experience and psychopathology across several diverse populations demonstrate the
value of patient replication studies deigned to build up an integrated body of knowledge
within the measurement-based individual differences approach to the social psychology of
religion. Further replication studies nevertheless remain desirable.
Mysticism and normal psychology
A second key question throughout the literature on mysticism concerns whether
within the range of normal personality there are some personality profiles that are more open
to mystical experience than others. One set of studies that has addressed this questions has
drawn on the model of personality initially advanced by Carl Jung (1971) in his study of
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psychological types, and developed and operationalised by instruments like the Myers Briggs
Type Indicator (Myers & McCaulley, 1985), the Keirsey Temperament Sorter (Keirsey,
1998), and the Francis Psychological Type Scales (Francis, 2005). These instruments are
designed to distinguish between two perceiving functions (sensing and intuition), two judging
functions (thinking and feeling), two orientations (introversion and extraversion) and two
attitudes toward the outer world (judging and perceiving). These instruments are designed
primarily to categorise individuals within dichotomous psychological types, not to locate
individuals along dimensions of personality.
The two perceiving processes are defined as sensing (S) and intuition (N). Sensers
perceive their environment through their senses and focus on the details of the here and now,
while intuitives perceive their environment by making use of the imagination and inspiration.
Sensers are distrustful of jumping to conclusions and of envisioning the future, while intuitives
are overloaded by too many details and long to try out new approaches.
The two judging processes are defined as thinking (T) and feeling (F). Thinkers reach
their judgements by relying on objective logic, while feelers reach their judgements by relying
on subjective appreciation of the personal and interpersonal factors involved. Thinkers strive for
truth, fairness, and justice, while feelers strive for harmony, peace, and reconciliation.
The two orientations are defined as introversion (I) and extraversion (E). Introverts
draw their energy from the inner world of ideas, while extraverts draw their energy from the
outer world of people and things. Extraverts are energised by people and drained by too much
solitude, while introverts are energised by solitude and drained by too many people.
The two attitudes toward the outer world are defined as judging (J) and perceiving (P).
Judgers use their preferred judging process (either thinking or feeling) to deal with the outside
world. Their outside world is organised, scheduled, and planned. Perceivers use their preferred
perceiving process (either sensing or intuition) to deal with the outside world. Their outside

MYSTICAL ORIENTATION, MYSTICAL EXPERIENCE

16

world is flexible, spontaneous, and unplanned.
The set of studies concerned with the connection between Jungian psychological type
and mysticism was motivated by Christopher Ross’ thesis regarding the centrality of the
perceiving process (the sensing function and the intuitive function) in shaping individual
differences in religious experience, expression and belief. (Ross, 1992). In his initial
empirical examinations of this thesis, Ross began to chart the distinctive profiles of religiosity
among sensing types and among intuitive types. For example, Ross, Weiss and Jackson (1996)
found intuitives contrasted to sensers in terms of greater comfort with regard to complexity of
religious belief, while sensers tended to be more definite in regard to what counted as
religious to them. Sensers evidenced firmer boundaries between what was secular and what
was sacred. Intuitives showed a more welcoming attitude toward religious change, viewing
new insights as essential for a healthy religious life and narrow minded religion as a
significant problem. Sensing types by contrast saw religious change as a problem, and change
in personal faith as an indication of weakness. Ross and Jackson (1993) concluded in their
study of Catholics that the pattern of responses to individual items suggested that religion
functioned in different ways for sensing and for intuitive types. According to this study
religion tended to function as a guide to right living for sensers, and as a source of insight for
intuitives. Studies of college students by Burris and Ross (1996) confirmed the relevance of
the perceiving preference of sensing or intuition for orientation to religion, even among less
religiously committed groups.
In a subsequent paper, Francis and Ross (1997, p.95) set out to examine differences
between sensing types and intuitive types with regard to preferences in Christian spirituality,
and to test the following two specific hypotheses.
As consistent with a preference for more traditional patterns of worship and more
conservative forms of belief, it is hypothesised that sensers will display a greater
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preference for traditional expressions of Christian spirituality (like church attendance
and personal prayer) in comparison with intuitives, while intuitives will display a
greater openness to the experiential aspects of spirituality (like witnessing a fine
sunset or being inspired by a star filled sky) in comparison with sensers (Francis and
Ross, 1997:95).
Ross’ general theory that the perceiving process (sensing or intuition) plays a central
role in predicting preferred ways of being religious or expressing religiosity, together with the
findings presented by Francis and Ross (1997) that intuitives show a higher appreciation than
sensers of experiential spirituality, leads to the clear hypothesis that intuitives will record
higher scores than sensers on the indices of mystical orientation.
So far five studies have examined the association between scores recoded on the MOS
or the SIMO and individual differences recorded on the Jungian perceiving process. Two of
these studies employed the SIMO. Francis and Louden (2000b) administered the SIMO
together with the Keirsey Temperament Sorter (Keirsey, 1998) to a sample of 100 student
and adult churchgoers. These data supported Ross’ hypothesis with significantly higher
scores of mystical orientation reported among intuitive types (M = 30.6, SD = 7.5) than
among sensing types (M = 25.6, SD = 8.7). Francis (2002) administered the SIMO together
with the Myers-Briggs Type Indicator (Myers & McCaulley, 1985) to a sample of 543
participants attending workshops concerned with personality and spirituality. These data did
not support Ross’ hypothesis with no significant differences reported between intuitive types
(M = 30.2, SD = 7.6) and sensing types (M = 29.0, SD = 7.7).
The other three studies employed the MOS. Francis, Village, Robbins, and Ineson
(2007) administered the MOS together with the Francis Psychological Type Scales (Francis,
2005) to a sample of 318 guests who had stayed at a Benedictine Abbey. These data
supported Ross’ hypothesis with significantly higher scores of mystical orientation reported
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among intuitive types (M = 77.9, SD = 17.4) than among sensing types (M = 71.4, SD =
18.3). Francis, Robbins, and Cargas (in press) administered the MOS together with the
Francis Psychological Type Scales (Francis, 2005) to a sample of 580 participants from a
range of religious and spiritual traditions attending the Parliament of the World’s Religions in
Barcelona, 2004. Again these data supported Ross’ hypothesis with significantly higher
scores of mystical orientation reported among intuitive types (M = 78.7, SD = 18.5) than
among sensing types (M = 71.3, SD = 15.8). Francis, Littler, and Robbins (in press)
administered the MOS together with the Francis Psychological Type Scales (Francis, 2005)
to a sample of 232 Anglican clergymen serving in the Church in Wales. Again, these data
supported Ross’ hypothesis with significantly higher scores of mystical orientation reported
among intuitive types (M = 65.1, SD = 15.8) than among sensing types (M = 59.9, SD =
15.1).
Once again, further replication studies remain desirable to build on the foundation laid
by these five studies.
Religious Experience Survey in Taiwan
The Religious Experience Survey in Taiwan was not established to stand within the
research tradition developed by the individual differences approach to the psychology of
religion. For that reason it includes neither the Hood Mysticism Scale nor the Francis-Louden
Scale of Mystical Orientation. The questionnaire does, however, contain a well-designed set
of items concerned with accessing aspects of mystical experience. The first research aim of
the present paper is to test the scaling properties of these items and to propose an Index of
Mystical Experiences in Taiwan (IMET).
The Religious Experience Survey in Taiwan was not established to test
psychologically-informed theories regarding the connections between mystical experience
and either psychopathology or normal personality difference. For this reason it includes
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neither the Eysenck Personality Questionnaire nor the Francis Psychological Type Scales.
The questionnaire does, however contain a well-designed set of items concerned with the
demographic profile of the participants. The second research aim of the present paper is to
test the associations between scores recorded on the new Index of Mystical Experience in
Taiwan and such factors as sex, age, years of education, religious identity, and religious
belief.
Method
Procedure
The Religious Experience Survey in Taiwan questionnaire was based closely on the
earlier work conducted in China as reported by Yao and Badham (2007) among the Han
Chinese. The sampling frame was island-wide and comprised a stratisfied probability-sample
of adults (18 years and above). It was based on household registration records and was
followed by a three-stage sampling with probability proportionate to size. The final
completed sample size was 1,714.
Measures
In addition to sex, year of birth, and years of education received, the following
measures were extracted from the survey to use in the present analysis.
Mystical experience was assessed in the survey within the context of 14 items
concerned with ‘mystical or extraordinary feelings’. These items were rated twice. The first
time respondents were asked to rate whether they have had such experiences on a five-point
scale: frequently, sometimes, once or twice, never, or unable to determine. The second time
respondents were asked to rate whether they might have such experiences in the future on a
five-point scale: totally possible, relatively possible, relatively impossible, totally impossible,
and unable to determine.
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Religious identity was accessed in the survey by eight pre-coded categories in
response to the question ‘What is your religion?’: none, popular religion, Buddhism, Taoism,
I-Kuan Tao, Catholicism, Protestantism, Buddhism-Taoism combined. These categories were
followed by the open option ‘other’ and by ‘unable to determine’.
Religious belief was accessed in the survey by the question ‘How would you describe
your current degree of religiousness?’ rated on a six-point scale: I completely believe, I
believe, I somewhat believe, I do not really believe, I do not believe at all, and unable to
determine.
Analysis
The data were analysed by SPSS employing the frequency, reliability, and analysis of
variance routines.
Results
Stage one of data analysis examined the scaling properties of the items related to
‘mystical or extraordinary feelings’. Conceptually seven of the 14 items were consistent with
a broad definition of mysticism, while the other items were either closely related to specific
religious traditions (referring to Jesus or the Buddha) or to extraordinary experiences
(referring to involuntary trembling, spirit possession, or powers to predict the future).
Statistically the data on past experience were more powerful than the data on future
potentional.
Table 1 presents the scale properties for the seven items selected to constitute the
insert table 1 here
Index of Mystical Experience in Taiwan (IMET) in terms of the correlation between each
item and the sum of the remaining six items, the alpha coefficient (Cronbach, 1951) and the
percentage item endorsement. The alpha coefficient, well in excess of the threshold of .65
recommended by DeVellis (2003), demonstrates that the scale possesses a high level of
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internal consistency reliability. The item rest-of-scale correlations demonstrate that each item
is contributing to the overall scale score. The percentage endorsements demonstrate a
relatively low level of reported mystical experience among this population.
According to these date, just 9% have experienced being touched by something
mystical or extraordinary; 11% have experienced forgetting themselves and becoming one
with nature and the universe; 11% have experienced seeing mystical or extraordinary objects
or visions; 13% have experienced hearing mystical or extraordinary sound or music; 15%
have experienced some mystical or extraordinary scent; 18% have experienced some sudden
mystical or extraordinary warmth or cold all over; and 27% have experienced a sudden
revelation or insight.
Stage two of data analysis examined the association between mean scores recorded on
the Index of Mystical Experience in Taiwan and the selected variables concerned with the
demographic profile of the participants. These data are presented in Table 2. The following
Insert table 2
conclusions emerge from these data. First, there is no significant difference between the mean
scale scores of mystical experience recorded by men and women. Second, the year of birth is
a significant predictor of scores recorded on the index of mystical experience. Overall, higher
scores are recorded by those born in the 1950s, 1960s and 1970s compared with those born
before 1950. Third, the number of years spent in education is a significant predictor of scores
recorded on the index of mystical experience. Overall, those who have received at least ten
years of education recorded higher scores than those who received under ten years of
education. Fourth, religious identity is a significant predictor of scores recorded on the index
of mystical experience. The highest scores are among those who identify (in descending order)
with Protestantism, Buddhism and Taoism combined, Buddism, and Taoism. The lowest
scores are among those who identify (in ascending order) with popular religion and no
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religion. Fifth, religious belief is a significant predictor of scores recorded on the index of
mystical experience. The mean scores of mystical experience follow (in descending order)
the clarity of belief: I completely believe, I believe, I somewhat believe, I do not really
believe, and I do not believe at all.
Conclusion
The first aim of this paper was to summarise and to review the psychological
approach to mystical orientation, mystical experience and mysticism shaped within the
psychometric tradition of individual differences research. Particular attention has been given
to the perspectives promoted by the Hood Mysticism Scale and by the Francis-Louden
Mystical Orientation Scale, and to the application of such instruments in addressing questions
concerned with the relationship between mysticism and psychopathology and with the
relationship between mysticism and psychological type.
The second aim of this paper was to assess the extent to which the data generated by
the Religious Experience Survey in Taiwan was amenable to interrogation from this
perspective. Three main conclusions emerge from the analysis of the Taiwan data.
The first conclusion is that it has been possible to retrieve from the data a seven-item
instrument styled Index of Mystical Experience in Taiwan (IMET). This new instrument
shows good psychometric properties in terms of high internal consistency reliability that
commend it as a suitable tool to sustain further analysis and interrogation. There are
nonetheless two limitations with this instrument.
The first limitation is that, being a new instrument specially derived from the Taiwan
data, it cannot facilitate direct comparison with data generated by studies employing the more
widely used Hood Mysticism Scale or Francis-Louden Mystical Orientation Scale. The
second limitation concerns the content of the scale items. These items have not been
generated to map a conceptually defined field in the way in which Hood drew on Stace’s
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model or Francis and Louden drew on Happold’s model. The way in which five of the items
include not only the word ‘mystical’ but also the word ‘extraordinary’ may have opened these
items to multiple interpretations by the participants. There is the added problem for the author
working with translated texts in which ‘mystical’ and ‘mysterious’ seem to be employed as
synonyms. Moreover, the way in which the items included the word ‘mystical’ may itself be
problematic, on the grounds that some people may be more open to reporting the core
components of mystical experience than to owning the description of these experiences as
mystical.
The second conclusion is that the number of individuals in Taiwan who acknowledge
and report the kind of experiences listed in the new Index of Mystical Experience in Taiwan
appears to be quite small. Given that these precise questions have not been taken from
instruments used elsewhere the comparison with other groups is somewhat precarious.
Nonetheless, the item ‘Forgetting oneself and becoming one with nature and the universe’
used in Taiwan is quite similar to the item ‘I have had an experience of feeling oneness with
myself and with all things’ used in England and Wales by Francis (in press). While only 10%
of the Taiwan participants reported this experience, in England and Wales it was reported by
31% of those who identified with no religious group, by 35% of Christians and by 39% of
Muslims.
The third conclusion is that the related variables concerned with the demographic
profile of the participants provide some predictive power regarding individual differences in
mystical experience scores. Higher levels of acknowledged and reported mystical experience
are found among those born after 1950 compared with those born earlier than 1950, among
those who have experienced at least ten years of education compared with those who have
experienced less than ten years of education, among those who hold religious belief
compared with those who hold no religious belief, and among those who identify with
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Protestantism, Buddhism and Taoism combined, Buddhism and Taoism, compared with those
who identify with no religion or with popular religion. These data help to nuance the contours
of mystical experience in Taiwan as defined by the Index of Mystical Experience in Taiwan.
At the same time, among these participants there were no significant sex differences in
acknowledged and reported levels of mystical experience.
Given the apparent fruitfulness of the individual differences approach to interrogating
and illuminating one aspect of religious experience in Taiwan (mystical experience), future
research conducted on this topic within this context may wish to consider embracing such a
perspective with the formative research design.
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Table 1
Index of Mystical Experience in Taiwan (IMET): scale properties
r
Forgetting oneself and becoming one with
nature and the universe
Having a sudden revelation or insight
Hearing mystical or extraordinary sound or
music
Seeing mystical or extraordinary objects or
visions
Smelling mystical or extraordinary scent
Experiencing sudden mystical or
extraordinary warmth or cold all over
Being touched by something mystical or
extraordinary

.45

alpha

.79

some
%
3

once
%
7

never
%
89

.51
.58

12
3

15
10

72
86

.56

3

8

88

.51
.55

5
5

10
13

84
81

.54

2

7

90

Note: the items were rated on frequency of experience
some = frequently or sometimes; once = once or twice
percentages do not add to 100 because ‘the unable to determine’ responses have been
omitted from the table.
r = the correlation between the individual item and the sum of the other six items.
N = 1711 cases
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Table 2
Index of Mystical Experience in Taiwan (IMET): mean scores
N

Mean

SD

1711

8.92

3.52

Differences by sex
male
female

842
869

8.79
9.05

Differences by year of birth
Before 1930
1930s
1940s
1950s
1960s
1970s

228
226
334
353
300
270

527
1047

F

p<

3.30
3.72

2.44

NS

8.17
8.67
8.52
9.38
9.15
9.43

2.69
3.80
2.98
3.95
3.40
3.87

5.87

.001

8.64
9.18

3.36
3.65

8.07

.01

Differences by religious identity
none
popular religion
Buddhism
Taoism
I-Kuan Tao
Catholicism
Protestantism
Buddhism-Taoism combined

263 8.44
657 8.34
319 9.47
224 9.18
41 8.61
23 8.61
62 10.85
87 10.31

2.74
2.77
3.94
3.61
2.67
2.66
5.19
5.10

8.67

.001

Differences by religious belief
I completely believe
I believe
I somewhat believe
I do not really believe
I do not believe at all

291 10.45
545 8.99
644 8.41
149 8.30
53 7.70

5.28
3.40
2.51
2.86
1.38

16.82

.001

Overall sample
total group

Differences by years of education
under 10 years
10 years or more

Note: N = 1711; the sum of the groups fall short of this N to reflect missing data or the
response ‘unable to determine’
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ABSTRACT
Daily spiritual experience (DSE) refers to one’s experience and interaction
with the transcendent in day-to-day life. To measure this experiential
component of religiousness and spirituality, the Underwood’s Daily Spiritual
Experience Scale (DSES) was developed in the U.S. through extensive
qualitative interviews with diversified ethnic groups, followed by rigorous
scale development and validation procedures. Since its publication in 2002,
the scale has been translated into over twenty languages. In view of its
trans-cultural applicability potential, we validated the Chinese version of
DSES (DSES-C) among adults in Hong Kong. All the 16 items were
considered to be relevant and important to Chinese people’s understanding of
the construct, and were translated faithfully through standard translation,
back-translation procedures. The term ‘God’, used in 7 items of the scale,
required an extended definition embracing both a humanized and a
philosophical higher power in Chinese culture. In our field tests, the 16-item
scale showed good language clarity to respondents with educational level of
junior secondary or above. Factor analysis supported the robustness of the
single factor structure in Chinese people. In some previous studies, items 13
(selfless caring) and 14 (accept others) could be a separate factor. In our study,
these two items showed significant loadings in a single factor solution, at 0.63
and 0.52 respectively. A distinction between these 2 items and the remaining
14 items is that the former is about transpersonal qualities while the latter is
about interaction with the God or higher power. A robust single factor solution
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in Chinese people seems to reflect the importance of transpersonal qualities to
Chinese’s conceptualization of spirituality. Internal consistency of DSES-C
was high with Cronbach’s alpha at 0.97, the highest among all reported studies
on DSES. In contrary to the US findings, there is no significant difference in
DSE in gender, age and educational strata in the Hong Kong Chinese sample.
Regarding construct validity, the Chinese DSES consistently showed positive
correlation with positive well-being measures and negative correlation with
negative well-being measures. These are however static, cross-sectional
relations. From a conceptual/theoretical perspective, changes in DSE can be
due to both internal (e.g. change in spirituality or religiosity) and external
factors (e.g. stress). Further studies on the dynamic side of DSE are worth
pursuing, which may have important implications to mental health practice.
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The Underwood’s Daily Spiritual Experience Scale

Over the past few decades, much effort has been made in operationalizing
spirituality as a mental health construct and developing measures for it.
Assessment scales developed so far are not satisfactory, largely because the
concept itself is too vague and broad. Over the past decade, for practical
reasons researchers have begun to turn to examining the sub-constructs of
spirituality. Daily spiritual experience (DSE), one of those sub-constructs,
refers to the emotional perception of an individual towards the transcendent in
daily life. It may be evoked by religious beliefs or by ordinary events in daily
life, in nature or in solitude.

Underwood and Teresi (2002) developed the Daily Spiritual Experiences
Scale (DSES) to measure this experiential component of religiousness and
spirituality. Rather than assessing the religion-specific beliefs or behaviors of
an individual, DSES focuses on direct individual encounters with the
transcendent by measuring the individual’s routine experiences. Insights and
conceptions from a wide range of religious traditions are incorporated into the
items of DSES. For each item, the respondent is asked to recall the frequency
of occurrence of the experience in daily life. Asking behavioral frequency
counts instead of subjective self-appraisal may reduce the effect of social
desirability. DSES aims to be acceptable to both religious and non-religious
researchers. While a substantial part of the scale consists of non-explicitly
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religious items, orientation of religiousness is preserved and thus it is useful
for researchers who are religiously oriented. DSES is potentially applicable to
people of different religions or atheists. It has been translated to over twenty
languages since its first publication in 2002 (Underwood, 2011).

After several exploratory factory analyses (EFAs) with American
participants, Underwood and her associates settled on a 1-factor 16-item
structure, although item 13 (selfless caring) and 14 (accept others) may
together constitute a separate factor. A 2-factor structure was not opted for
because a 2-item scale is generally undesirable and, in their case, not
meaningful in terms of explained variance (only about 8%). The 16 items
cover constructs such as mercy, gratitude, sense of coherence with the
transcendent, benevolent love and sense of self. Internal consistency was high,
with Cronbach’s alpha coefficient between .94 and .95.
Convergence/divergence construct validity was established by evaluating the
correlations of DSES with a battery of health-related scales. DSES was
significantly negatively correlated with perceived stress, state-trait anxiety,
depression and alcohol consumption; and was significantly positively
correlated with optimism, perceived social support, and health-related quality
of life.

The Chinese Version Daily Spiritual Experience Scale
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Chinese culture is far from homogeneous in religious and spiritual
practice. Confucianism, Buddhism and Daoism are traditionally considered as
the major indigenous philosophies and religions. Even within a single school
of thought, the heterogeneity is still big. For example in a Buddhist temple,
bowing to a Buddha statue may have different meanings to different prayers.
Some may be following the religious rituals and focusing on the external
Buddha statue; whereas others may be reflecting on existential issues and
focusing on the ‘inner Buddha’ inside their heart. Buddhism can be folk
religion, psychology, philosophy or spiritual practice. Similar vast
heterogeneity occurs in Confucianism and Daoism. The picture is further
complicated by the westernization process of many Chinese societies over the
past century. Western style education system has been widely adopted and
Christianity has become popular. With such diversity and heterogeneity,
developing a universal, embracing measure of spirituality is extremely
difficult, if not impossible.

In Buddhism there is a famous saying, ‘my finger is not the moon, but it
is pointing towards the moon’. It means that although enlightenment or
transformation to a Buddha is something beyond cognition and words, there
may well be some comprehensible pointers towards it. Similarly, while
spirituality is a construct that may be too big and vague to handle, DSE can be
one of the useful pointers highlighting some aspects of it. In view of the
potential cross-cultural applicability of the DSES, we formed a compact team
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of mental health practitioner-researchers at the University of Hong Kong to
evaluate the scale, with a goal of developing a Chinese version. Face and
content validity of DSES was evaluated by examining the items and key
domains addressed with reference to the team’s understanding of the religious
and spiritual practices of Chinese. While finding that all 16 items to make
sense and important to the Chinese people, the team encountered problems
with the term ‘God’. In Chinese, ‘God’ can be a ‘humanized’ or
‘philosophical’ higher power, but can also refer to spiritual transcendence,
such as the notions of selfless social responsibility in Confucianism,
enlightenment in Buddhism, and ‘merging with the way of nature’ in Daoism.
In translating the scale into Chinese, the concept ‘God’ had to be expanded to
embrace both humanized and philosophical higher power. Therefore we added
an explanatory note to the term ‘God’ in the instruction part of scale. In this
way we can ensure the translation to be as close to the English original version
as possible while maintaining relevance to Chinese respondents. The rest of
the scale was translated following the standard translation/back translation
procedures.

The validation sample was 245 participants of a larger longitudinal study
on the well-being among staff of a big rehabilitation service complex in Hong
Kong. The battery of validation scales were the physical discomforts subscale
of the Body-Mind-Spirit Well-being Inventory (BMSWBI) (Ng, Yau, Chan,
Chan & Ho, 2005), Hospital Anxiety and Depression Scale (HADS) (Leung,
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Wing, Kwong, Lo & Shum, 1999), the Copenhagen Burnout Inventory (CBI)
(Yeh, Cheng, Chen, Hu & Kristensen, 2007), and the Holistic Care Culture
Scale (HCCS) (Ng, Fong & Wang, in press). HCCS aims to measure
rehabilitation staff’s perception of their work climate in actualizing a holistic
care culture. The scale showed high internal consistency with Cronbach’s
alpha coefficient at .95.

Psychometric properties and trans-cultural applicability of DSES-C

Using Principal Component Analysis with criterion of eigenvalue > 1,
two factors were extracted from the 16 items in the scale. The factor loading
matrix is shown in Table 1. The two factors in total accounted for 74.6%
variance. Several problems arisen regarding the two-factor model. First, items
2, 6, 11 and 12 had double loadings on the two factors. Second, factor 2 was
composed of two items (items 13 and 14) only, and a 2-item factor is generally
undesirable from the psychometric perspective. Third, the eigenvalues
associated with factor 1 and factor 2 were 10.6 and 1.4 respectively. Such big
disparity is also undesirable from the psychometric perspective.

[Please insert Table 1 about here]

In light of the inadequacies of the two-factor model, we proceeded to
examine the psychometrics of a one-factor model. Using Principal Component
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Analysis with criterion of number of factor extracted equal to one, a 16-item
one-factor solution was obtained, explaining 66.1% variance. All items
achieved significant loadings on the single factor, with a range of the loadings
from .52 to .91. The factor loading matrix is shown in Table 2.

[Please insert Table 2 about here]

For the 16-item, 1-factor model, the Cronbach’s alpha coefficient was .97.
The equal-length Spearman-Brown reliability coefficient was .95. The
Guttman split-half coefficient was .94. All reliability coefficients are
considered to be high. Regarding construct validity, correlations between
DSES-C and validation scales were examined. DSES-C was negatively
correlated with HADS anxiety (r = -.24, p < .01), HADS depression (r = -.30,
p < .001) and CBI total burnout (r = -.22, p < .01); and positively correlated
with holistic care culture (r = .20, p < .01). DSES-C had non-significant
correlation with BMSWBI physical distress subscale.

Although the psychometric properties of DSES-C appeared to be
generally similar to that of Underwood’s original English version DSES used
in the United States, there are subtle discrepancies suggesting some interesting
cultural differences. The issue of 1-factor versus 2-factor structure also
emerged in this Chinese sample. In validating the original English version
DSES, items 13 and 14 often showed low factor loadings (below .4) in a
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1-factor structure (Underwood & Teresi, 2002). However in this Chinese study,
items 13 and 14 showed satisfactory factor loadings of .63 and .52 respectively
in a 1-factor structure. Items 13 and 14 are about selfless caring for and
acceptance of others. From a cultural perspective, these are important because
collective values are traditionally emphasized in Chinese communities. Such
emphasis may partly account for higher loadings of items 13 and 14 in the
Chinese sample. This highlights the importance of transpersonal merits in
Chinese’s concepts of spirituality.

The mean score of DSES-C in this study was found to be 49.9 (SD =
16.5), showing no significant difference in sex, age or educational level strata.
Studies in the United States showed significant differences in DSES scores in
some ethnic and religious groups. This is an area that DSES-C may be further
evaluated in future studies, for example, including more varied study sites and
examining more demographic variables.

In evaluation of construct validity, DSES-C generally showed mild
positive correlations with positive health measures and mild negative
correlations with negative health measures. The findings were consistent with
that of the original English DSES. However, these are static, cross-sectional
relations. It is over-simplistic to assume that higher DSE level invariably
corresponds to better overall spirituality. It must be bear in mind that DSE is
an experiential sub-construct of spirituality, but not exactly spirituality. From a
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conceptual/theoretical perspective, changes in DSE can be due to both internal
(for example, change in spirituality or religiosity) and external factors (for
example, experiencing great difficulties and distress). Future studies may
examine the dynamic side of DSE, in particular, the covariates of changes in
DSE over time. The findings may have important implications for mental
health interventions.

In conclusion, the DSES-C has satisfactory psychometric properties in
general, with a well-constructed single factor structure and good construct
validity with health variables. It appears to be a valid and reliable instrument
to assess the spiritual experience in daily life and may be used in future
spiritual and health-related studies.
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Table 1.

Exploratory Factor Analyses of DSES-C:

Factor loadings from the Rotated Factor Matrix -Two-factor model
Short Item Wording

Factor 1

Factor 2

1. Presence

.77

.34

2. Connection

.67

.66

3. Joy when connecting

.81

.30

4. Strength in spirituality

.84

.34

5. Comfort in spirituality

.84

.34

6. Deep inner peace

.57

.54

7. God for help

.88

.23

8. Guided by God

.90

.26

9. Love through others

.88

.30

10. Love directly

.83

.29

11. Touched by beauty

.70

.49

12. Thankful for blessings

.66

.56

13. Selfless caring

.24

.85

14. Accept others

.12

.85

15. Desire to be in union

.83

.24

16. Close

.73

.18

66.1%

74.6%

Total Variance explained

Note. Principal Component Analysis with Varimax Rotation. Loadings
highlighted in bold indicate the factor on which the item was placed;
loadings underlined indicate a double loading in the item, i.e. with both
loadings being higher than .40

Table 2.

Exploratory Factor Analyses of

DSES-C: Factor loadings from the Rotated
Factor Matrix -- One-factor model
Short Item Wording

Factor 1

1. Presence

.83

2. Connection

.65

3. Joy when connecting

.85

4. Strength in spirituality

.90

5. Comfort in spirituality

.90

6. Deep inner peace

.76

7. God for help

.88

8. Guided by God

.91

9. Love through others

.91

10. Love directly

.87

11. Touched by beauty

.85

12. Thankful for blessings

.85

13. Selfless caring

.63

14. Accept others

.52

15. Desire to be in union

.84

16. Close

.73

Total Variance explained

66.1%

Note. Principal Component Analysis with Varimax Rotation.
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Varieties of Non-Religious Experience: Beyond
Oppositional Understandings of Non-Religious
Belonging
Gregory Barker

VarietiesofNonǦReligiousExperience:
BeyondOppositionalUnderstandingsofNonǦReligiousBelonging.


Abstract. Understanding the category of “nonǦreligious” in recent
surveys is a complex matter especially in societies with syncretic
religious traditions, secular movements, undecided religious
“customers”andnonǦinstitutional spiritualmovements. Complicating
thematterarerecentassertionsbycommittednonǦsupernaturalistsin
EuropeandNorthAmericathattheterm“spiritual”iscompatiblewith
an atheistic orientation.  This paper will explore this recent trend
through a comparison of key themes in recent atheist writings with
those emerging from an interfaithǦspirituality point of view.  It will
concludebysuggestingquestionsthatcouldinformfuturesurveysthat
seektofurtherunderstandthe“nonǦreligious”preference.
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Syncretic Religious Experience in Taiwan: A
Discussion of Its Category Formation and Research
Method
Yen-zen Tsai

6\QFUHWLF5HOLJLRXV([SHULHQFHLQ7DLZDQ
$'LVFXVVLRQRI,WV&DWHJRU\)RUPDWLRQDQG5HVHDUFK0HWKRG

<HQ]HQ7VDL
1DWLRQDO&KHQJFKL8QLYHUVLW\

³,QWHUQDWLRQDO&RQIHUHQFHRQWKH&RPSDUDWLYH6WXG\RI5HOLJLRXV([SHULHQFH 
LQ&RQWHPSRUDU\7DLZDQ´
+XDOLDQ7DLZDQ-XQH

6\QFUHWLVP XVHG WR FDUU\ SHMRUDWLYH FRQQRWDWLRQV VXFK DV LQFRPSDWLELOLW\ DPELJXLW\
DOLHQDWLRQ VXSHUILFLDOLW\ DQG DGXOWHUDWLRQ +RZHYHU DV LW ZDV IRXQG XQLYHUVDO LQ ZRUOG
UHOLJLRQVDQGSDUWLFXODUO\SURPLQHQWLQ(DVWHUQRU&KLQHVHUHOLJLRQVVFKRODUVKDYHEHJXQWR
UHH[DPLQHLWVGHILQLWLRQFRQWHQWDQGLPSOLFDWLRQVLQWKHVWXG\RIUHOLJLRQ7DNLQJWKLVDVLWV
EDFNJURXQGWKLVSDSHUH[SORUHVKRZWRYLHZV\QFUHWLVPDVDYDOLGDQDO\WLFDOFDWHJRU\DQG
KRZWRDSSURDFKLWE\XVLQJDSSURSULDWHUHVHDUFKPHWKRGV,WGUDZVRQWKH5(67DQG76&6
GDWD DQG DQDO\]HV WKH VWDWLVWLFV RQ 7DLZDQHVH SHRSOH¶V UHOLJLRXV LGHQWLW\ H[SHULHQFH RI
H[WUDRUGLQDU\SRZHUVDQGH[SHULHQFHRIXQGHUVWDQGLQJRIOLIH,WHPSKDVL]HVWKDWWKHVHWKUHH
DUHDVRIH[SHULHQFHVXLWDEO\PDNHXSDPRGHOWKDWUHIOHFWVDQLQWHUUHODWHGIORZLQJSURFHVV
7KLVILQGLQJFKDOOHQJHVRXUFRQYHQWLRQDOYLHZWRVHHFDWHJRU\DVDULJLGSRLQWHUDQGUHGLUHFWV
XVWRUHJDUGLWDVDIOH[LEOHDQDO\WLFDOWRRO%DVHGRQWKLVDUJXPHQWWKHSDSHUDIILUPVWKDWWKH
GLVFXVVLRQRIV\QFUHWLFUHOLJLRXVH[SHULHQFHLQ7DLZDQZLWKUHVSHFWWRLWVFDWHJRU\IRUPDWLRQ
DQGUHVHDUFKPHWKRGVKRXOGSURYLGHLQWHUHVWHGVFKRODUVZLWKDKHXULVWLFFDVHIRUFRPSDUDWLYH
VWXGLHV


,QWURGXFWLRQ


6\QFUHWLVPFRPPRQO\UHIHUVWRWKHPLQJOLQJRUFRH[LVWHQFHRIGLIIHUHQWUHOLJLRXV
HOHPHQWVZLWKLQDVSHFLILFUHOLJLRQ +DUWPDQ'URRJHUV ,QWKH:HVWLW
XVHGWRFDUU\QHJDWLYHPHDQLQJVVXFKDVLQFRPSDWLELOLW\DPELJXLW\DOLHQDWLRQ
VXSHUILFLDOLW\DQGDGXOWHUDWLRQ 9URRP6WHZDUWDQG6KDZ ,QDQHIIRUWWR
UHGUHVVWKHVHSHMRUDWLYHFRQQRWDWLRQVJHQHUDWHGE\WUDGLWLRQDO&KULVWLDQWKHRORJLHV
VFKRODUVKDYHUHFHQWO\UHH[DPLQHGWKLVWHUPRUFRQFHSWIURPDEURDGHUDQG
FRPSDUDWLYHSHUVSHFWLYH3KHQRPHQRORJLVWVRIUHOLJLRQREVHUYHGWKDWV\QFUHWLVPLV
XQLYHUVDOLQZRUOGUHOLJLRQV,WLVQRUPDORUHYHQLQGLVSHQVDEOHIRUHYHU\OLYLQJ
UHOLJLRQWRDEVRUERUDPDOJDPDWHHOHPHQWVIURPRWKHUVRXUFHVLQWKHFRXUVHRILWV
H[SDQVLRQDQGGHYHORSPHQW,QWKLVZD\V\QFUHWLVPIDFLOLWDWHVWKHFRQWLQXLW\RID
UHOLJLRXVWUDGLWLRQ 9DQGHU/HHXZ(OLDGH
 $QWKURSRORJLVWVIRXQGWKDWDVDSURFHVVRI
V\QWKHVLVV\QFUHWLVPUHIOHFWV³WKHSUHGLFDPHQWRIFXOWXUH´ 6WHZDUWDQG6KDZ 
,WLVLQWLPDWHO\DVVRFLDWHGZLWKSRZHUDQGDJHQF\DQGRIWHQHPSOR\HGWRDGGUHVVWKH
LVVXHVRIUHOLJLRXVERXQGDU\,QWKHSUHVHQWFRQWH[WRIJOREDOL]HGFXOWXUDOPL[WXUHRQH




VKRXOGKHHGSDUDOOHORUUHODWHGSKHQRPHQDOLNHLQGLJHQL]DWLRQEULFRODJHFUHROL]DWLRQ
PRQJUHOL]DWLRQPXOWLFXOWXUDOLVPSOXUDOLVPHWF 6WHZDUW 6FKRODUVRI
LQWHUUHOLJLRXVGLDORJXHDGGHGWKDWWRIHHOWKHSRZHUDQGLQIOXHQFHRIV\QFUHWLF
LQWHUSHQHWUDWLRQVWKHSRSXODUPDVVDQGWKHLUSUD[HVUDWKHUWKDQWKHGRFWULQDOEHOLHIV
VKRXOGEHWKHIRFXVRIRXUFORVHVWXG\ 'URRJHUV   

,QWKHVHGLVFXVVLRQV:HVWHUQVFKRODUVH[SOLFLWO\RULPSOLFLWO\GHVLJQDWHG$VLDQ
UHOLJLRQVDVUHDG\FDQGLGDWHVRIV\QFUHWLVP 'URRJHUV0XOGHU ,QGHHG
PDQ\&KLQHVHVFKRODUVVXEVFULELQJWRWKHLU:HVWHUQFROOHDJXHVKDYHORQJQRWHGWKDW
&KLQHVHUHOLJLRQLVV\QFUHWLF &KDQ6KLK&KLQJ $V:LQJWVLW&KDQ
SXWVLW

炢7KH炣PDMRULW\RI&KLQD¶VPLOOLRQV«IROORZDUHOLJLRQZKLFKFRPELQHVDQG
RYHUVKDGRZV%XGGKLVP7DRLVP 'DRLVP DQGWKHDQFLHQWFXOW 7KH\GRQRW
IROORZWKUHHVHSDUDWHSDUDOOHODQGFRQIOLFWLQJUHOLJLRQVDWWKHVDPHWLPHEXWD
V\QFUHWLFUHOLJLRQHPEUDFLQJWKHDQFLHQWFXOWDVLWVEDVLVDQG%XGGKLVWDQG7DRLVW
'DRLVW HOHPHQWVDVVHFRQGDU\IHDWXUHV«7KHIDFWWKDWSUDFWLFDOO\DOOFRQWLQXLQJ
UHOLJLRXVFXOWVKDYHSHUSHWXDWHGWKHWUDGLWLRQRIUHOLJLRXVV\QWKHVLVFOHDUO\
LQGLFDWHVWKDWV\QFUHWLVPLVDPDQGDWHRIWKH&KLQHVHSHRSOH &KDQ
 

7R&KDQWKHVRFDOOHG³WKUHHWHDFKLQJV´²&RQIXFLDQLVP%XGGKLVPDQG'DRLVP²
DQG)RON5HOLJLRQFRQVWLWXWHWKHPDLQFRQWHQWRI&KLQHVHUHOLJLRQDQGPRVW&KLQHVH
HPEUDFHLWDVDKDUPRQLRXVXQLW\7KLVEDVLFREVHUYDWLRQKDVEHHQZLGHO\FRQILUPHG
E\VFKRODUVZKRVWXGLHGUHOLJLRQVLQ&KLQD <DRDQG=KDR LQ7DLZDQ
-RUGDQDQG2YHUP\HU DQGLQ&KLQHVHFRPPXQLWLHVLQ0DOD\VLD
DQG6LQJDSRUH *RK  

8QGRXEWHGO\VFKRODUVZKRUHHYDOXDWHGV\QFUHWLVPDQGWKRVHZKRKLJKOLJKWHG
WKHV\QFUHWLFIHDWXUHVRI&KLQHVHUHOLJLRQKDYHFRQWULEXWHGWRRXUXQGHUVWDQGLQJRI
WKLVWHUPDQGLWVVSHFLILFFDVH%XWTXHVWLRQVVWLOOUHPDLQ,QWKHILUVWSODFHVFKRODUV
UDUHO\SUHVHQWHGV\QFUHWLVPDVDFOHDULGHQWLILDEOHFDWHJRU\E\ZKLFKZHFDQDQDO\]H
WKHFRUUHVSRQGLQJSKHQRPHQDLQWKHUHDOZRUOG0HUHO\WRDVVHUWWKDWLWLVXQLYHUVDO
DQGSDUWLFXODUO\REYLRXVLQ(DVWHUQRU&KLQHVHUHOLJLRQVVHHPVWRKHOSOLWWOH6HFRQGO\
PRVWVFKRODUVXVHGV\QFUHWLVPDVDGHVFULSWLYHWHUPWKDWLVDSSOLHGIURPZLWKRXW7KH\
WKXVHPSKDVL]HGEOHQGLQJRIHOHPHQWVWKDWDUHLQFRQVLVWHQWRUFRQIOLFWLQJLQQDWXUH
DQGLQRULJLQ7KLVRXWVLGHU¶VFRLQDJHRIWKHWHUPKRZHYHUPD\QRWFRQFXUZLWKWKH
EHOLHYHU¶VXQGHUVWDQGLQJWKDWZKDWWKH\KDYHH[SHULHQFHGLVFRQVLVWHQWDQGFRKHUHQW
,QWKLVVHQVHDJDSH[LVWVEHWZHHQZKDWLVREVHUYHGDQGZKDWLVDFWXDOO\IHOW7KLUGO\




 %\³DQFLHQWFXOW´&KDQPHDQVWKH&KLQHVHWUDGLWLRQDOSUDFWLFHVRIVDFULILFHWR+HDYHQDQFHVWRU
ZRUVKLSDQGWKHZRUVKLSRIVSLULWV:KLOHWKHILUVWDFWLYLW\EHORQJVWRWKHREOLJDWLRQDQGSULYLOHJHRI
WKHHPSHURUWKHVHFRQGDQGWKLUGRQHVDUH³DIIDLUVRIWKHPDVVHV´ &KDQ  





LQYLHZRIWKHVHWZRTXHVWLRQVFDQRQHWDFNOHV\QFUHWLVPIURPDTXDQWLWDWLYH
DSSURDFKLQDGGLWLRQWRWKHWKHRORJLFDOKLVWRULFDODQGDQWKURSRORJLFDORQHVIRUD
EHWWHUVROXWLRQ",QRWKHUZRUGVFDQDPHWKRGRORJLFDOUHQRYDWLRQKHOSXVFODULI\VXFK
DQLPSRUWDQWWHUPRUSKHQRPHQRQDVV\QFUHWLVPLQZRUOGUHOLJLRQVLQJHQHUDODQGLQ
&KLQHVHUHOLJLRQLQSDUWLFXODU"   

7KHSUHVHQWSDSHULVDQDWWHPSWWRDQVZHUWKHSUHFHGLQJTXHVWLRQVE\WDNLQJWKH
V\QFUHWLFUHOLJLRXVH[SHULHQFHLQFRQWHPSRUDU\7DLZDQDVDFDVHRILOOXVWUDWLRQ,WLV
SULPDULO\EDVHGRQWKHGDWDGUDZQIURPWKH5HOLJLRXV([SHULHQFH6XUYH\LQ7DLZDQ
5(67 FRQGXFWHGIURP2FWREHUWR-DQXDU\,WDOVRUHIHUVWRWKH7DLZDQ
6RFLDO&KDQJH6XUYH\ 76&6 DFRQWLQXRXVDQQXDOVXUYH\RI7DLZDQHVHVRFLHW\LQ
PXOWLSOHVXEMHFWVVLQFHIRUVXSSOHPHQWDU\SXUSRVHV 

$QDO\VLVRI5(67GDWD

$UHD,5HOLJLRXV,GHQWLW\



7KHVWDWLVWLFVRI5(67LQGLFDWHVWKDWWKHJUHDWPDMRULW\RISUHVHQWGD\7DLZDQHVH
EHOLHYHLQRQHUHOLJLRQRUDQRWKHU)RON5HOLJLRQFODLPVWKHKLJKHVWUDWH  
IROORZHGE\%XGGKLVP  DQG'DRLVP  7KH%XGGKR'DRLVWVWKRVHZKR
GRFWULQDOO\DQGULWXDOO\DGRSWERWK%XGGKLVPDQG'DRLVPDQGDUHVHFWDULDQLQ
RUJDQL]DWLRQPDNHXSDVPDOOEXWVLJQLILFDQWSRUWLRQRIWKHHQWLUHSRSXODWLRQ  
7KHWRWDOQXPEHURIWKHLUPHPEHUVLVUHODWLYHO\HTXDOWRWKDWRI&DWKROLFVDQG
3URWHVWDQWVFRPELQHG  ,.XDQ7DR RU<LJXDQGDR DQLQIOXHQWLDOVHFWZKLFK
GHULYHVLWVEHOLHIVPRVWO\IURP&RQIXFLDQLVP%XGGKLVP'DRLVPDQGWRDOHVVHU
H[WHQWDOVRIURP&KULVWLDQLW\DQG,VODP .XR KDVDVPDOOSHUFHQWDJHRI
IROORZHUV  ,WLVFOHDUWKDWPRVW7DLZDQHVHWRGD\LGHQWLI\WKHPVHOYHVZLWK
WUDGLWLRQDO&KLQHVHUHOLJLRQV%XGGKLVPPLJKWKDYHRULJLQDWHGIURP,QGLDWZR
WKRXVDQG\HDUVDJRLWKDVDOUHDG\DFFRPPRGDWHGLWVHOILQWKH&KLQHVHVRLODIWHUDORQJ
SURFHVVRIFRQIOLFWVUHVLVWDQFHDQGDFFHSWDQFH,QFRQWUDVW&KULVWLDQLW\LQWKHWZR
IRUPVRI&DWKROLFLVPDQG3URWHVWDQWLVPLVVWLOOFRQVLGHUHGDIRUHLJQUHOLJLRQDQGDV
VXFKPHWZLWKOLPLWHGUHFHSWLRQ 

7KHTXLQTXHQQLDOVXUYH\VRI7DLZDQ¶VUHOLJLRXVFRQILJXUDWLRQVLQFHDSDUW
RI76&6SURYLGHXVHIXOGDWDIRURXUIXUWKHUXQGHUVWDQGLQJRIUHOLJLRXVLGHQWLW\LQ
7DLZDQ$FFRUGLQJWR7DEOHDOWKRXJKWKHILJXUHVRIGLIIHUHQWUHOLJLRXVDIILOLDWLRQV
VRPHKRZIOXFWXDWHWKHHQWLUHUHOLJLRXVSRSXODWLRQKDVLQJHQHUDOUHPDLQHGVWDEOHRYHU
WKHSDVWILIWHHQ\HDUV)RON5HOLJLRQ%XGGKLVPDQG'DRLVPKDYHEHHQWKHWKUHH
³ELJ´UHOLJLRQVLQ7DLZDQ$PRQJWKHP%XGGKLVPVHHPVWRKDYHXQGHUJRQHD






 )RUPRUHLQIRUPDWLRQDERXW76&6VHHLWVZHEVLWHDWKWWSVUGDVLQLFDHGXWZ


JUDGXDOGHFOLQHDQG'DRLVPKDVPRUHRUOHVVLQFUHDVHGLWVFRQJUHJDWLRQ%XWWKLV
LPSUHVVLRQPLJKWEHDSSDUHQWWKDQUHDO$VLQVWLWXWLRQDO%XGGKLVPLQ7DLZDQKDV
TXLFNO\H[SDQGHGLWSHUVLVWHQWO\H[SUHVVHVWKHQHFHVVLW\RIJRLQJWKURXJKWKHRIILFLDO
RUGLQDWLRQRUULWHRILQLWLDWLRQWREHFRPHDWUXH%XGGKLVW'XULQJWKHLQWHUYLHZVWKLV
QHZXQGHUVWDQGLQJSURPSWHGWKHUHVSRQGHQWVWRWKLQNPRUHFDUHIXOO\DERXWWKHLU
UHOLJLRXVLGHQWLW\$VDUHVXOWZKHQGHFLGLQJZKLFKUHOLJLRQWKH\EHORQJHGWRWKH\
PRYHGDZD\IURP%XGGKLVPZKLFKWKH\WKRXJKWWKH\KDGIRUPHUO\DIILOLDWHGZLWKWR
RWKHUUHOLJLRQVWKDWZHUHOHVVLQVWLWXWLRQDOL]HGRUULJLGDERXWUHTXLUHPHQWVRI
PHPEHUVKLS,QWKLVFDVH)RON5HOLJLRQLVWKHODUJHVWSRROWKDWUHFHLYHGWKHVH
³VKLIWHUV´,WLVIDUIHWFKHGWRGHVFULEHWKLVNLQGRIFKDQJHRIEHORQJLQJDVFRQYHUVLRQ
5DWKHULWLVPRUHDFFXUDWHWRVHHLWDVPLQRUDGMXVWPHQWVRIVHOILGHQWLW\ZLWKLQDODUJH
UHOLJLRXVZKROHWKHFRQVWLWXHQWVRIZKLFKDUHXVXDOO\PXWXDOO\DGRSWDEOH7KLV
REVHUYDWLRQFDQEHYHULILHGE\WKHIDFWWKDWWKHWRWDOQXPEHURIIROORZHUVRI)RON
5HOLJLRQ%XGGKLVP'DRLVP,.XDQ7DRDQG%XGGKR'DRLVPKDVUHPDLQHGURXJKO\
EHWZHHQDQGRI7DLZDQ¶VSRSXODWLRQRYHUWKHSDVWILIWHHQ\HDUVUHJDUGOHVV
RIEHOLHYHUV¶VKLIWVRILGHQWLW\DPRQJWKHP7UDGLWLRQDO&KLQHVHUHOLJLRQDVDZKROH
WKHUHIRUHLVVWLOOWKHGRPLQDQWUHOLJLRQZLWKZKLFKPRVWSHRSOHLGHQWLI\WKHPVHOYHV
&ODVVLILFDWLRQRIWKLVUHOLJLRQLQWRGLIIHUHQWGHQRPLQDWLRQVPLJKWEHWD[RQRPLFDOO\
FRQYHQLHQWIRUWKHVFKRODUVLWPLJKWQRWEHGHWHUPLQDWLYHDVIDUDVWKHEHOLHYHU¶V 
UHOLJLRXVLGHQWLW\LVFRQFHUQHG          

$UHD,,([SHULHQFHRI3RZHU

4XHVWLRQQRRI5(67DVNVWKHUHVSRQGHQWVLIWKH\³KDYHH[SHULHQFHG
H[WUDRUGLQDU\SRZHUVWKDWDUHEH\RQGKXPDQFRQWURO"´$OLVWRIQLQHGLIIHUHQWSRZHUV
LVSURYLGHGIRUWKHLUPXOWLSOHFKRLFHVWKH0DQGDWHRU:LOORI+HDYHQWKH%XGGKDRU
%RGKLVDWWYDNDUPD*RG-HVXVWKH+RO\6SLULWRUWKH9LUJLQ0DU\DQFHVWRUVJKRVWV
RUVSLULWVIDWHRUIRUWXQH'DRRUWKH+HDYHQO\'DRTL)RUWKHSXUSRVHRIH[SRVLWLRQ
,FODVVLI\WKHVHLWHPVLQWRIRXUUHOLJLRXVDIILOLDWLRQVDFFRUGLQJWRWKHLUUHVSHFWLYH
GRFWULQDOLPSOLFDWLRQVDVVKRZQLQ7DEOH
,QWKHJURXSRI%XGGKLVPRYHUKDOIRIWKH%XGGKR'DRLVWVDQG%XGGKLVWV
LGHQWLILHGWKH%XGGKDRUWKH%RGKLVDWWYDDVWKHH[WUDRUGLQDU\SRZHUWKH\KDG
H[SHULHQFHGIROORZHGE\,.XDQ7DRPHPEHUVDQG'DRLVWV,WLVXQGHUVWDQGDEOHWKDW
&KULVWLDQVLQJHQHUDOZRXOGUHMHFWWKLVFKRLFHGXHWRWKHLUPRQRWKHLVWLFWKHRORJ\EXWD
VPDOOQXPEHURI3URWHVWDQWVDQG&DWKROLFVFODLPHGWRKDYHKDGFRQQHFWLRQZLWKWKLV
³IRUHLJQ´JRG:KHQLWFRPHVWRNDUPDWKHODZRIGHSHQGHQWRULJLQDWLRQVWLOOWKH
PDMRULW\RI%XGGKR'DRLVWVDQG%XGGKLVWVRSWHGIRULWVRGLGKDOIRIWKH,.XDQ7DR
DQG'DRLVWIROORZHUV:KDWLVQRWHZRUWK\LVWKDWDERXWRQHWKLUGRIWKH7DLZDQHVH




&KULVWLDQVIHOWWKHLPSDFWRIWKLV%XGGKLVWSRZHU7KLVLQGLFDWHVWKDW&KULVWLDQLW\
PLJKWEHKHWHURJHQHRXVLQ7DLZDQ¶VUHOLJLRXVODQGVFDSHDQGWKDW&KULVWLDQVPLJKW
PDLQWDLQWKHLUVHSDUDWHLGHQWLW\DVDUHVXOWRIWKHLUWKHRORJLFDOLQFXOFDWLRQVSRSXODU
QRQ&KULVWLDQFRQFHSWVOLNHNDUPDFRXOGLQILOWUDWHWKH&KULVWLDQPLQG 
$PRQJWKHIRXUNLQGVRISRZHULQFOXGHGLQWKH'DRLVWFDWHJRU\HDFKKDV
LQIOXHQFHG7DLZDQHVHUHOLJLRXVEHOLHYHUVWRDQXQHTXDOGHJUHH$VDFRPPRQ&KLQHVH
UHOLJLRXVWHUPLQRORJ\'DRKDVZLGHO\FLUFXODWHGLQGLIIHUHQWUHOLJLRXVFRPPXQLWLHV
EXWLWLVVXEMHFWWRGLIIHUHQWWKHRORJLFDORUGRFWULQDOLQWHUSUHWDWLRQV7KH'DRLVW'DRRU
WKH+HDYHQO\'DRLQWKLVFRQQHFWLRQPD\QRWDSSHDOWRDOOUHOLJLRXVEHOLHYHUV
)ROORZHUVRI,.XDQ7DR  DFFHSWHGLWPRVWUHDGLO\DQG%XGGKR'DRLVWVFDPH
QH[W  &XULRXVO\WKHVHWZRILJXUHVDUHKLJKHUWKDQWKDWRIWKH'DRLVWJURXS
 ZKRLVVXSSRVHGWRKDYHH[SHULHQFHGWKLVSRZHUPRUHH[WHQVLYHO\WKDQ
RWKHUV$ERXWDTXDUWHURI7DLZDQHVHSRSXODWLRQKDVH[SHULHQFHGTLSRZHU$JDLQLWLV
WKRVHDVVRFLDWHGZLWK,.XDQ7DRDQG%XGGKR'DRLVPZKRKDGDGHHSHUUHODWLRQVKLS
ZLWKLW%XWDVTLKDVORQJFDXJKWDWWHQWLRQLQ7DLZDQHVHVRFLHW\LWVSRSXODULW\KDV
WUDQVFHQGHGWKH'DRLVWERXQGDU\DQGPDGHLQURDGVLQWRRWKHUUHOLJLRXVFLUFOHV
LQFOXGLQJ&KULVWLDQLW\DQGWKH1RQUHOLJLRXVJURXS7KDWH[SODLQVZK\URXJKO\HTXDO
SHUFHQWDJHVRISHRSOHRIGLIIHUHQWUHOLJLRXVLGHQWLWLHVKDYHVHQVHGLWVH[LVWHQFH   
7KHSRZHURIIDWHRUIRUWXQHUDQNVWKHWRSWKDWSUHVHQWGD\7DLZDQHVHKDYH
H[SHULHQFHG0RUHIROORZHUVRIV\QFUHWLF,.XDQ7DRDQG%XGGKR'DRLVPWKDQRWKHU
UHOLJLRXVJURXSVKDYHIHOWLWVSUHVHQFH+LJKSURSRUWLRQVRI&DWKROLFV  
3URWHVWDQWV  DQGHYHQVHOIFODLPHG1RQUHOLJLRXV  KDYHVHQVHGLWV
LPSDFWWRR7KLVVKRZVWKDWIDWHRUIRUWXQHKDVVLPLODUO\PRYHGDZD\IURPDVSHFLILF
UHOLJLRXVFRQQHFWLRQDQGEHFRPHDFRPPRQGHQRPLQDWRUWKDWSHRSOHRIGLIIHUHQW
UHOLJLRXVEDFNJURXQGVKDYHDFFHSWHGDQGH[SHULHQFHG7KHVDPHWHQGHQF\LVIRXQGLQ
WKHFDVHRIWKH0DQGDWHRU:LOORI+HDYHQ$OPRVWKDOIRI,.XDQ7DREHOLHYHUVDQG
%XGGKR'DRLVWVUHSRUWHGKDYLQJH[SHULHQFHGWKLVSRZHUDQGRYHURQHWKLUGRI
&KULVWLDQVDOVRKDYHH[SHULHQFHGLW       
7KHEHOLHIVLQDQFHVWRUVDQGJKRVWVRUVSLULWVDUHDWWULEXWHGWR)RON5HOLJLRQ$V
DQFHVWRUZRUVKLSLVILUPO\UHODWHGWRWKH&RQIXFLDQHWKLFVRIILOLDOUHYHUHQFHLWKDV
IRXQGVWURQJVXSSRUWLQ7DLZDQHVHVRFLHW\2QWKHFRQWUDU\LWLVZLGHO\EHOLHYHGWKDW
GHFHDVHGDQFHVWRUVRUUHODWLYHVZRXOGEHFRPHJKRVWVLIZLWKRXWSURSHUIXQHUDU\ULWH
EXULDORUZRUVKLS$VVXFKWKHSRZHURIJKRVWVRUVSLULWVLVRIWHQUHDGRUH[SHULHQFHG
ZLWKUHSXJQDQFH -RUGDQ 6WDWLVWLFVLQGLFDWHVWKDW%XGGKR'DRLVWVKDYHIHOWWKH
SRZHURIDQFHVWRUVWKHPRVW  )ROORZHUVRI'DRLVP,.XDQ7DRDQG
%XGGKLVPKDYHVKRZQUHODWLYHO\HTXDOGHJUHHVRIH[SHULHQFLQJWKLVEHQLJQSRZHU$
VXEVWDQWLDOQXPEHURI&KULVWLDQVDQG1RQUHOLJLRXVKDYHXQGHUJRQHFRPSDUDEOH
H[SHULHQFHV,QFRQWUDVWIDUIHZHU7DLZDQHVHDGPLWWHGWKDWWKH\KDGH[SHULHQFHGWKH




SRZHURIJKRVWVRUVSLULWV7KH%XGGKR'DRLVWVDJDLQUDQNVWKHKLJKHVW  ,WLV
VLJQLILFDQWWRQRWHWKDW&KULVWLDQVHLWKHU&DWKROLFV  RU3URWHVWDQWV  
KDYHH[SHULHQFHGWKLVGDUNVSLULWXDOSRZHUPRUHRIWHQWKDQWKHEHOLHYHUVRI)RON
5HOLJLRQ  DQG,.XDQ7DR  7KLVPD\EHGHULYHGIURPWKHIDFWWKDW
&KULVWLDQWKHRORJ\KROGVDVWURQJFOHDUEXWQHJDWLYHVWDQFHDJDLQVWWKHGHPRQLF
SRZHUDQGWKLVKHOSHG&KULVWLDQVWRDUWLFXODWHWKHLUH[SHULHQFHRILW  
7KHFDWHJRU\RI³*RG-HVXVWKH+RO\6SLULWRUWKH9LUJLQ0DU\´LV
WKHRORJLFDOO\XQLTXHLQWKHFRQWH[WRI&KLQHVHRU7DLZDQHVHUHOLJLRQ$VKLJKDV
RI&DWKROLFVDQGRI3URWHVWDQWVFODLPHGWKDWWKH\KDGH[SHULHQFHGWKHSRZHURI
WKHVHGLYLQHEHLQJVDVKDUSFRQWUDVWWRRWKHUSRZHUVDQDO\]HGVRIDU1HYHUWKHOHVVD
VPDOOPLQRULW\RIRWKHUUHOLJLRXVIROORZHUVQRWDEO\WKRVHRI%XGGKR'DRLVPDQG
,.XDQ7DRDOVRUHSRUWHGWKDWWKH\KDGVKDUHGWKH&KULVWLDQH[SHULHQFHV 
,QVXPRQHGHWHFWVDSDWWHUQRIH[SHULHQFHZLWKUHJDUGWRWKHH[WUDRUGLQDU\
SRZHUVWKHPRUHVSHFLILFDSRZHULVWKHOHVVSRSXODULWEHFRPHVUHYHUVHO\WKHOHVV
VSHFLILFDSRZHULVWKHPRUHSRSXODULWEHFRPHV,IDQH[WUDRUGLQDU\SRZHULVPRUH
VSHFLILFDOO\UHODWHGWRDUHOLJLRQIHZHUSHRSOHXQUHODWHGWRWKDWUHOLJLRQZRXOG
H[SHULHQFHLW7KXV³*RG-HVXVWKH+RO\6SLULWRUWKH9LUJLQ0DU\´EHFDXVHRILWV
GLVWLQFWLYH&KULVWLDQWKHRORJLFDOSUHVXSSRVLWLRQZRXOGDWWUDFWPRVWO\LIQRW
H[FOXVLYHO\&KULVWLDQV7KH%XGGKDRU%RGKLVDWWYDDQDORJLFDOO\DSSHDOVWR%XGGKLVWV
DQG%XGGKR'DRLVWVPRUHVWURQJO\WKDQWRIROORZHUVRIRWKHUUHOLJLRQV%XWLIDQ
H[WUDRUGLQDU\SRZHUKDVJUDGXDOO\ORVWLWVRULJLQDOUHOLJLRXVDIILOLDWLRQDQGEHFRPH
GLIIXVHGLWZRXOGPRUHHDVLO\WXUQLQWRDQHOHPHQWFRPPRQO\H[SHULHQFHG,Q
7DLZDQHVHVRFLHW\NDUPDIDWHRUIRUWXQHDQGWKH0DQGDWHRI:LOORI+HDYHQDUHEHVW
H[DPSOHVDQGWRDOHVVH[WHQWDQFHVWRUDQGTLDUHDOVRJRRGFDQGLGDWHV
2QHDOVRREVHUYHVDJHQHUDOWHQGHQF\DPRQJWKHGLIIHUHQWUHOLJLRXVJURXSVLQ
7DLZDQWKHPRUHV\QFUHWLFRQHLVWKHPRUHSRZHUVRQHH[SHULHQFHV([FHSWIRUWKH
&KULVWLDQFDVHWKHH[WUDRUGLQDU\SRZHUVOLVWHGLQDVSHFLILFUHOLJLRQPD\QRWEH
H[SHULHQFHGPRVWH[WHQVLYHO\E\EHOLHYHUVRIWKDWUHOLJLRQ7KHUHIRUHWKH%XGGKDRU
%RGKLVDWWYDDQGNDUPDGRQRWFODLPWKHPRVWH[SHULHQWVIURPDPRQJWKH%XGGKLVWV
/LNHZLVHWKHKLJKHVWSHUFHQWDJHVRIH[SHULHQFLQJWKH0DQGDWHRI:LOORI+HDYHQ
IDWHRUIRUWXQH'DRRUWKH+HDYHQO\'DRDQGTLGRQRWIDOOLQWRWKH'DRLVWJURXS
1HLWKHUWKHSRZHUVRIDQFHVWRUDQGJKRVWVRUVSLULWVILQGWKHLUVWURQJHVWVXSSRUWIURP
DPRQJWKH)RON5HOLJLRQLVWV5DWKHULWLVWKHV\QFUHWLF%XGGKR'DRLVWVDQGIROORZHUV
RI,.XDQ7DRZKRKDYHJHQHUDOO\H[SHULHQFHGWKHVHGLIIHUHQWNLQGVRISRZHUPRVW
GHHSO\         





 7KHH[SHULHQFHRIJKRVWVRUVSLULWVRIWKHIROORZHUVRI,.XDQ7DR  LVWKHRQO\H[FHSWLRQWR
WKLVREVHUYHGUXOHRIWHQGHQF\ 




$UHD,,,([SHULHQFHRI/LIH


4XHVWLRQQRRI5(67SHUWDLQVWRRQH¶VH[SHULHQFHRI³DFTXLULQJLQDIODVK
QHZXQGHUVWDQGLQJRIRUIHHOLQJIRUOLIH´,WHYLGHQWO\UHIHUVWRDQDUHDRIH[SHULHQFH
EURDGHUDQGYDJXHUWKDQWKDWGHOLQHDWHGE\WKHTXHVWLRQRQSRZHUMXVWGLVFXVVHG(LJKW
VWDWHPHQWVDUHSURYLGHGIRUPXOWLSOHFKRLFHV6WDWLVWLFVLQGLFDWHVWKDWLQJHQHUDOWKH
RYHUZKHOPLQJPDMRULW\RI7DLZDQHVHSHRSOHKDYHSRVLWLYHO\IHOWWKHVHVWDWHPHQWV
%DVHGXSRQWKHLUUHVSHFWLYHQDWXUHDQGGHQRWDWLRQV,FODVVLI\WKHVHLWHPVLQWRIRXU
UHOLJLRXVJURXSVDVVKRZQLQ7DEOH%XGGKLVP'DRLVP&RQIXFLDQLVPDQG
&KULVWLDQLW\ 

$ERXWRI7DLZDQHVHVXEVFULEHGWRWKH%XGGKLVPUHODWHGSKLORVRSK\WKDW
³1RWKLQJLVSHUPDQHQWLQOLIHGRQ¶WEHVRULJLG´7KLVZRUOGQHJDWLQJDWWLWXGHQRW
RQO\DWWUDFWHGWKH%XGGKLVWVEXWDOVRHFKRHGDPRQJWKH&DWKROLFVDQG3URWHVWDQWV
)ROORZHUVRI%XGGKR'DRLVPDQG,.XDQ7DRPRVWHQWKXVLDVWLFDOO\OHDQHGWRZDUG
WKLVUHOLJLRXVXQGHUVWDQGLQJ$QRWKHUVWDWHPHQW³*RRGGHHGVZLOOEHUHZDUGHGZH
PXVWGRJRRGWRPHULWIXWXUHUHZDUGV´WKHFRUHRI%XGGKLVWVRWHULRORJ\IRXQGHYHQ
PRUHSRSXODUUHFHSWLRQ$OPRVWEHOLHYHUVRIDOOVRUWVFRQFXUUHGZLWKLWLQFOXGLQJ
3URWHVWDQWVDQGWKH1RQUHOLJLRXV%HVLGHVWKH%XGGKLVWVLWLVDJDLQWKHV\QFUHWLF
%XGGKR'DRLVWV  DQG,.XDQ7DRIROORZHUV  WKDWDUHHQJURVVHGPRVW
GHHSO\LQLW 

7KHWKUHHVWDWHPHQWVLQFOXGHGLQWKH'DRLVWJURXSDSSHDUVLPLODULQWKHLUEDVLF
SKLORVRSKLFDOWRQH7KH\H[SUHVVDQXQGHUVWDQGLQJRIOLIHWKDWLVZLWKGUDZQDQGHYHQ
IDWDOLVWLF$VILJXUHVVKRZWKH\KDYHIRXQGZLGHVSUHDGUHVRQDQFHDPRQJ
FRQWHPSRUDU\7DLZDQHVHLUUHVSHFWLYHRIWKHLUUHOLJLRXVLGHQWLWLHV%XGGKLVWVQRIHZHU
WKDQ'DRLVWVDJUHHGWKDW³/LIHDQGGHDWKDUHPDWWHUVRIIDWHDQGKHDYHQGLVSRVHVIDPH
DQGIRUWXQH´%XGGKR'DRLVWVUDQNWKHWRSLQWKHLUIHHOLQJIRUWKLVSKLORVRSK\RI
QRQDWWDFKPHQWDQG&DWKROLFVLQWHUHVWLQJO\HTXDO,.XDQ7DRIROORZHUVLQWKHLU
UHFHSWLRQRILW7KHSHUFHQWDJHRI3URWHVWDQWVLQWKLVUHJDUGPD\EHWKHORZHVWEXWVWLOO
WZRWKLUGVRIWKHPFRQVLGHUHGLWDJUHHDEOH$QRWKHUVWDWHPHQW³'HWDFKP\VHOIIURP
WKHZRUOGMXVWIROORZWKHQDWXUDOFRXUVHRIWKLQJ´LVDOVRKLJKO\SRSXODUDPRQJ
GLIIHUHQWUHOLJLRXVIROORZHUV,.XDQ7DR  DQG%XGGKR'DRLVP  DUH
PRVWGLVWLQJXLVKHGZKHUHDV'DRLVP  DQG3URWHVWDQWLVP  UHDFKDOPRVW
WKHVDPHGHJUHHRIDFFHSWDQFH/LNHZLVHZLWKUHVSHFWWRWKHODVWVWDWHPHQW³/LIHLQ
WKHZRUOGLVWRRWLULQJEHWWHUWRPHUHO\OLYHDVLPSOHOLIH´WKHEHOLHYHUVRI,.XDQ7DR
%XGGKLVPDQG%XGGKR'DRLVPPRVWUHDGLO\HPEUDFHGLWDQGPRUHWKDQWZRWKLUGV
RI7DLZDQHVH&KULVWLDQVLQFOLQHGWRZDUGLW 

7RWKHILUVWVWDWHPHQWFODVVLILHGLQ&RQIXFLDQLVP³:HPXVWVWXG\RUZRUNKDUG
WREULQJKRQRUWRRXUIDPLO\DQGIRUHEHDUV´DERXWKDOIRI7DLZDQ¶VSRSXODWLRQDJUHHG




%XGGKR'DRLVWV  DQG,.XDQ7DRPHPEHUV  H[SUHVVHGKLJKHU
HQWKXVLDVPDERXWWKLV&RQIXFLDQHWKLFDOD[LRP2WKHUUHOLJLRXVJURXSVPDQLIHVWHG
UHODWLYHO\VDPHGHJUHHVRIDFFHSWDQFHRILW7KHVHFRQG&RQIXFLDQVD\LQJ³6XFFHVVRI
DOOWKLQJVVLJQLILFDQWGHSHQGVRQRSWLPDOFRQGLWLRQVLQKHDYHQRQHDUWKDQGDPRQJ
KXPDQEHLQJV´VPDFNVVOLJKWO\RI'DRLVWZRUOGYLHZLIZHFRPSDUHLWZLWKWKH
VWDWHPHQWDIRUHPHQWLRQHG³/LIHDQGGHDWKDUHPDWWHUVRIIDWHDQGKHDYHQGLVSRVHV
IDPHDQGIRUWXQH´7KLVFRQQHFWLRQPD\SDUWO\FRQWULEXWHWRLWVSRSXODULW\RI
7DLZDQHVHKDGDIHHOLQJIRULWLQFOXGLQJDKLJKSHUFHQWDJHRI&KULVWLDQV7KH
V\QFUHWLF%XGGKR'DRLVP  DQG,.XDQ7DR  KDGWKHGHHSHVW
XQGHUVWDQGLQJRILWZKHUHDV&DWKROLFLVPWKHOHDVWDJUHHDEOHVWLOOUHDFKHG 
7KHUHLVRQO\RQHVWDWHPHQWDWWULEXWHGWR&KULVWLDQLW\³*RGDUUDQJHVHYHU\WKLQJ
IROORZ*RG¶VZLOO´%HFDXVHLWFRQWDLQVDYHU\REYLRXV&KULVWLDQLQGLFDWRU*RGWKH
VWDWHPHQWVKRXOGDSSHDUH[FOXVLYHWRQRQ&KULVWLDQV$VKLJKDVRI3URWHVWDQWV
DFFHSWHGWKHVD\LQJEXWRQO\VOLJKWO\RYHUKDOIRI&DWKROLFV  VXEVFULEHGWRLW
&XULRXVO\LQFRQWUDVWPDQ\RWKHUEHOLHYHUVRIWUDGLWLRQDO&KLQHVHUHOLJLRQIRXQGLW
DJUHHDEOH%XGGKR'DRLVWVDUHPRVWQRWDEOH  IROORZHGE\WKRVHRI,.XDQ
7DR  'DRLVP  DQG%XGGKLVP   
2QHGLVFHUQVVRPHFRPPRQIHDWXUHVDIWHUWKHDQDO\VLVRIWKHGDWDLQWKLVDUHD
DQGWKH\DUHFRPSDUDEOHWRWKRVHIRXQGLQ7DLZDQHVHSHRSOH¶VH[SHULHQFHRI
H[WUDRUGLQDU\SRZHUV7KHILUVWLVWKDWWKHSULQFLSOH³WKHOHVVVSHFLILFWKHPRUH
SRSXODU´HPSKDVL]HGLQWKHSUHFHGLQJSDUDJUDSKVVHHPVHTXDOO\DSSOLFDEOHLQ
7DLZDQHVHSHRSOH¶VXQGHUVWDQGLQJRIRUIHHOLQJIRUOLIH*RGWKHRORJLFDOO\YHU\
VSHFLILFIURPWKH&KULVWLDQJURXSZHQWZLWKOHDVWDFFHSWDQFH%\FRPSDULVRQDOO
RWKHUVWDWHPHQWVPRVWRIZKLFKH[SUHVVJHQHUDOZRUOGUHQRXQFLQJRU
ZRUOGWUDQVFHQGLQJOLIHDWWLWXGHVIRXQGZLGHDJUHHPHQWVDPRQJFRQWHPSRUDU\
7DLZDQHVH,QWKLVFRQQHFWLRQLWVKRXOGEHVWUHVVHGWKDWUHOLJLRXVERXQGDULHVGRQRW
VHHPFUXFLDO$VZHMXVWVDZPDQ\VWDWHPHQWVDWWUDFWHG7DLZDQHVHSHRSOHUHJDUGOHVV
RIZKLFKUHOLJLRQWKH\RULJLQDWHGIURP7KHLUFRQWHQWVUDWKHUWKDQWKHLUEHORQJLQJV
FRXQWDVIDUDVSHRSOH¶VUHOLJLRXVH[SHULHQFHRIOLIHLVFRQFHUQHG 
)XUWKHUH[FHSWIRUWKHVWDWHPHQWUHODWHGWRWKH&KULVWLDQJURXSRQHGRHVQRW
GHWHFWUDGLFDOYDULDQFHVDPRQJWKHRSLQLRQVH[SUHVVHGE\GLIIHUHQWUHOLJLRXVEHOLHYHUV
%HFDXVH&KULVWLDQVFRQVWLWXWHRQO\DPLQRUSRUWLRQRI7DLZDQHVHSRSXODWLRQVRPHRI
WKHLU³DOLHQ´YLHZVRIOLIHGRQRWVHHPWRVLJQLILFDQWO\DIIHFWWKHVRFLHW\5DWKHUDVWKH
DQDO\VLVGLVFORVHGPDQ\&KULVWLDQVFRQVHQWHGWRWKHJHQHUDOEHOLHIVRI&KLQHVH
UHOLJLRQ7KLVVLPLODUO\DSSOLHVWRWKHVHOIFODLPHG1RQUHOLJLRXVZKRLQPRVWFDVHV
DJUHHGZLWKWKHPDMRULW\RIWKHLUIHOORZUHOLJLRQLVWVLQWHUPVRIWKHVWDWHPHQWVOLVWHG
6WDWLVWLFVLQGLFDWHVWKDW7DLZDQHVHSHRSOHWHQGWRFRQYHUJHRQWKHPHDQDQGWKDW)RON
5HOLJLRQLVWVWKHODUJHVWJURXSEHVWUHSUHVHQWWKLVPLGGOHSRVLWLRQ%XGGKLVWVDQG




'DRLVWVQRUPDOO\VKRZHGGHHSHULQWHUHVWWKDQEHOLHYHUVRI)RON5HOLJLRQLQWKHVH
VWDWHPHQWVDERXWOLIH7KHV\QFUHWLF%XGGKR'DRLVWVDQG,.XDQ7DRIROORZHUV
LQFOXVLYHDQGUHFHSWLYHDVWKH\DUHPDUNHGDOPRVWWKHKLJKHVWVFRUHVLQHYHU\
VWDWHPHQWLQYHVWLJDWHG   

6\QFUHWLF5HOLJLRXV([SHULHQFH0RGHO

$UHDV,,,DQG,,,DQDO\]HGDERYHFRQVWLWXWHDSURJUHVVLYHUHODWLRQVKLSDVWKH
'LDJUDPLOOXVWUDWHV5HOLJLRXVLGHQWLW\LPSRUWDQWWRWKHVFKRODURUREVHUYDQWIRU
UHVHDUFKSXUSRVHVLVQRWIL[HGEXWIOH[LEOHWRWKH7DLZDQHVHEHOLHYHU&RQYHUVLRQVIRU
H[DPSOHIURP)RON5HOLJLRQWR&KULVWLDQLW\VXUHO\WDNHSODFHEHWZHHQGLIIHUHQW
UHOLJLRQV%XWPRUHFDVHVVHHDGMXVWPHQWVRUFKDQJHVRILGHQWLW\ZLWKLQWUDGLWLRQDO
&KLQHVHUHOLJLRQWKDWFRPSULVHV)RON5HOLJLRQ%XGGKLVP'DRLVP%XGGKR'DRLVP
,.XDQ7DRDQGRWKHUPLQRUVHFWDULDQJURXSV7KHVWDWLVWLFVRI76&6DQG5(67
WHVWLI\WRWKHVHVPDOOVFDOHIOXFWXDWLRQVDQGDWWKHVDPHWLPHWRWKHJHQHUDOVWDELOLW\
RI&KLQHVHUHOLJLRQDVDZKROH$VUHOLJLRQVLQ7DLZDQDUHUHODWLYHO\ORRVHZLWKUHVSHFW
WRPHPEHUVKLSPRVW7DLZDQHVHDUHQHLWKHUSDUWLFXODUO\FRQVFLRXVRIWKHLUUHOLJLRXV
LGHQWLW\QRUDUHWKH\IDVWLGLRXVDERXWDGKHULQJWRRQHUHOLJLRQ
:KHQRQHPRYHVRXWZDUGWRWKHDUHDRIH[SHULHQFHRIH[WUDRUGLQDU\SRZHUVWKH
IOH[LELOLW\RIUHOLJLRXVLGHQWLW\ILQGVDODUJHVSDFHWRH[HUFLVH([FHSWIRUIHZSRZHUV
WKDWDUHUHOLJLRXVO\VSHFLILFVXFKDVWKH&KULVWLDQ*RG-HVXVWKH+RO\6SLULWDQGWKH
9LUJLQ0DU\WKH7DLZDQHVHUHOLJLRXVEHOLHYHUWHQGVWREHRSHQWRH[SHULHQFLQJ
GLIIHUHQWRQHV6LQFHPDQ\GLIIHUHQWSRZHUVH[LVWZLWKLQ&KLQHVHUHOLJLRQWKH\DOOXUH
EHOLHYHUVWRH[SHULHQFHWKHPZLWKRXWDSULRUFKHFNXSRIWKHLUUHOLJLRXVLGHQWLW\$V
7DEOHDOUHDG\LQGLFDWHGFURVVERXQGDU\PRYHVRIWKLVQDWXUHDUHIUHTXHQW0DQ\
EHOLHYHUVQRWDEO\%XGGKR'DRLVWVDQG,.XDQ7DRIROORZHUVHYHQH[SHULHQFHG
SRZHUVRIDSDUWLFXODUUHOLJLRQPRUHHQWKXVLDVWLFDOO\WKDQEHOLHYHUVQRPLQDOO\
DVVRFLDWHGZLWKWKDWUHOLJLRQ 
:KHQRQHFRQWLQXHVWRPRYHRXWZDUGRQHFRPHVWRWKHDUHDRIH[SHULHQFHRI
OLIH,WLVDKXJHSRROWKDWSURYLGHVD[LRPVRIYDULRXVVRUWVRULJLQDWHGIURPGLIIHUHQW
UHOLJLRQV%XWLWLVDOVRDQHQFRPSDVVLQJOLYLQJFRQWH[WLQZKLFK7DLZDQHVHUHOLJLRXV
EHOLHYHUVPHHWRQHDQRWKHUDQGVKDUHWKHLUFRPPRQOLIHDWWLWXGHV5HOLJLRXV
DIILOLDWLRQVLQWKLVFRQWH[WVHHPWRPDWWHUOLWWOH6WDWLVWLFVRI5(67VKRZVWKDWYHU\
KLJKSHUFHQWDJHVRI7DLZDQHVHSHRSOHFRQFXUZLWKUHJDUGWRWKHZRUOGUHQRXQFLQJDQG
IDWDOLVWLFSKLORVRSKLHV7RVXEVWDQWLDOGHJUHHVWKH\DOVRFRQVHQWWRWKH&RQIXFLDQ
LQVWUXFWLRQV&KULVWLDQWKHRORJ\PLJKWEHXQLTXHLQFRQWUDVWWRRWKHUUHOLJLRXVEHOLHIV
LWQRQHWKHOHVVJDLQVDOOHJLDQFHIURPKDOIRIWKHIROORZHUVRIWUDGLWLRQDO&KLQHVH
UHOLJLRQV,WLVWKLVSHUYDVLYHWHQGHQF\RILQFOXVLYHQHVVWKDWPDNHVUHOLJLRXVEHOLHYHUV¶




PXOWLSOHH[SHULHQFHVDFRPPRQVFHQHLQSUHVHQWGD\7DLZDQHVHVRFLHW\ 
7KHLQWHUFRQQHFWLRQVRIUHOLJLRXVLGHQWLW\H[SHULHQFHRISRZHUDQGH[SHULHQFH
RIOLIHWKXVGHPRQVWUDWHWKHV\QFUHWLFUHOLJLRXVSKHQRPHQRQLQFRQWHPSRUDU\7DLZDQ
5HOLJLRXVLGHQWLW\LQWKLVPRGHOVHUYHVDVWKHVWDUWLQJSRLQW,WLVQRPLQDOO\LGHQWLILDEOH
EXWIOH[LEOHDVZHMXVWVDZ7KLVIOH[LELOLW\DOORZVWKHEHOLHYHUVWRFKDQJHWKHLU
UHOLJLRXVDIILOLDWLRQVDQGLWPDNHVWKHLUFURVVERXQGDU\H[SHULHQFHVSRVVLEOH,QWKH
DUHDRIH[SHULHQFHRIH[WUDRUGLQDU\SRZHUVWKHFURVVERXQGDU\H[SHULHQFHV
H[WHQVLYHO\LQFUHDVH,QRWKHUZRUGVRQHVHHVPRUHRYHUODSSLQJH[SHULHQFHVDPRQJ
EHOLHYHUVRIGLIIHUHQWUHOLJLRQV7KLVLQWHUPLQJOLQJSKHQRPHQRQEHFRPHVHYHQFOHDUHU
LQWKHEHOLHYHUV¶H[SHULHQFHRIXQGHUVWDQGLQJRIRUIHHOLQJIRUOLIH$WWKLVVWDJHWKH
VWDWXVRIUHOLJLRXVLGHQWLW\UHFHGHVZKHUHDVIXOOHUV\QFUHWLFH[SHULHQFHVFRPHWRWKH
IRUHIURQW     

'LVFXVVLRQ


$VV\QFUHWLVPUHIOHFWVDQDPELJXRXVDQGDPRUSKRXVFXOWXUDORUUHOLJLRXV
SKHQRPHQRQVFKRODUVRIWHQFRQIURQWHGLWZLWKKHVLWDQFH *UDQW.DPVWUD
%HUOLQJ%U\VRQ&KXQJ +RZWRGHOLQHDWHLWZLWKSUHFLVLRQKDV
SRVHGDSUREOHPWRWKRVHZKRVWXGLHGLW5REHUW'%DLUGFULWLFL]HGWKDWLWLVDQ
³LQDGHTXDWHFDWHJRU\´IRUUHOLJLRKLVWRULFDOXQGHUVWDQGLQJDQGSURSRVHGWKDWZHGURS
LWIRUJRRG,ILWDSSHDUVXQLYHUVDOLQWKHKLVWRULFDOVHQVHDQGZKDWVFKRODUVZDQWWR
IRFXVRQLVWRVHHNLWVRULJLQVKHDUJXHVV\QFUHWLVPLVWRRFRPPRQWREHXVHIXO$Q\
KLVWRULFDOHYHQWKDVLWVDQWHFHGHQWVILWIRUVHDUFK,IKHIXUWKHUSRLQWVRXWVFKRODUV
LQWHQGWRHPSKDVL]HWKH³IXVLRQRIYDULRXVEHOLHIVDQGSUDFWLFHV´RWKHUWHUPVVXFKDV
³V\QWKHVLV´DQG³UHFRQFHSWLRQ´VKRXOGEHJRRGHQRXJKWRVHUYHWKDWSXUSRVH%XWLI
WKH\ZDQWWRKLJKOLJKWWKHFRQIOLFWLQJRULUUHFRQFLODEOHHOHPHQWVZLWKLQDUHOLJLRQ
³V\QFUHWLVP´DSSOLHGIURPZLWKRXWDSSHDUVLUUHOHYDQWWRWKHLQVLGHUVZKRXVXDOO\
FRQVLGHUWKHDOLHQHOHPHQWVOHJLWLPDWHDQGKDUPRQLRXV %DLUG %DLUG¶V
FULWLTXHVZHOOUHSUHVHQWWKRVHZKRGRXEWV\QFUHWLVPDVDUHVHDUFKDEOHVXEMHFW$WWKH
ERWWRPRIKLVQHJDWLYHHYDOXDWLRQLWVHHPVWRPHOLHVWKHFRQIXVLRQRIWKLVWHUPDVDQ
RSHUDWLRQDOFDWHJRU\$VLWLVQRWFRJQLWLYHO\FOHDUDQGVSHFLILFZKDWLWUHIHUVWRFDQ
KDUGO\EHFRPHDXVHIXODUHDIRUVFKRODUVWRH[SORUH

+RZWRFODVVLI\GLIIHUHQWUHOLJLRQVDQGWKHLUYDULRXVWKHPHVKDVEHHQORQJD
VHULRXVLVVXHLQWKHVWXG\RIUHOLJLRQ:HVWHUQVFKRODUVXVHGWRWDNH&KULVWLDQLW\DVWKH
QRUPDQGFODVVLI\RWKHUZRUOGUHOLJLRQVLQWRFDWHJRULHVVXFKDVSDJDQLVPLGRODWU\DQG
SRO\WKHLVP7KHLPSOLHGSULQFLSOHRIWKLVNLQGRIWD[RQRP\LVEDVHGRQWKH
GLFKRWRPRXVGLYLVLRQEHWZHHQRXUVDQGWKHLUVSXUHDQGLPSXUHDQGWUXHDQGIDOVH$V
WKHJOREDOUHOLJLRXVPDSZDVUHGUDZQDVDUHVXOWRIDXJPHQWDWLRQRINQRZOHGJHLQWKH




UHODWHGILHOGVZRUOGUHOLJLRQVZHUHUHFRXQWHGDQGUHFODVVLILHG7KXVZHVDZWKH
HPHUJHQFHVRIDSSHOODWLRQVRI7KUHH)LYH6HYHQRUHYHQ7HQ:RUOG5HOLJLRQV
DFFRUGLQJWRPHPEHUVKLSGRFWULQHHWKQLFLW\FXOWXUHKLVWRU\SODFHHWFWKDWVFKRODUV
PD\KDYHKDSSHQHGWRHPSKDVL]H 6PLWK 6FKRODUVUHOLHGRQWD[RQRP\WR
DFFUXHNQRZOHGJHEXWWKHZRUOGSURYHVWREHWRRFRPSOH[WRILWVLPSOHFODVVLILFDWLRQ
,IUHOLJLRQDVDJHQXVLVEURDGDQGFRPSOH[HQRXJKLWVQXPHURXVVXERUGLQDWHWKHPHV
DOOWKHPRUHWHVWRXUFODVVLILFDWRU\IDFXOW\ 6PLWK*ROGVFKPLGW     

³6\QFUHWLVP´ZDVWKHYLFWLPRI:HVWHUQVFKRODUV¶WD[RQRPLFHQGHDYRU$V
-RQDWKDQ=6PLWKLQFLVLYHO\DUWLFXODWHVWKHDGDSWLYHGLPHQVLRQLQUHOLJLRQXVHGWREH
LJQRUHG

7KLVLVSDUWLDOO\GXHWRDQLGHRORJLFDOHPSKDVLVRQSXULW\RIOLQHDJH
+\EULGL]DWLRQDSRVLWLYHDGDSWLYHPHFKDQLVPLQELRORJLFDOFODVVLILFDWLRQVLV
GHQLJUDWHGLQUHOLJLRXVWD[RQRP\E\WHUPVVXFKDVµV\QFUHWLVP¶DQG
µDFFRPPRGDWLRQ¶ 6PLWK 

,IVFKRODUVVKRXOGVWLOONHHSWKHLQWHOOHFWXDOKDELWRIREVHUYLQJDQGDQDO\]LQJGDWD
DFFRUGLQJWRFRQYHQWLRQDOIL[HGFDWHJRULHVJUH\DQGIX]]\DUHDVOLNH³V\QFUHWLVP´
ZRXOGVXUHO\VXIIHUQHJOHFWRUGLVWRUWLRQ

6\QFUHWLVPLVQRWDVWDWLFSKHQRPHQRQHDVLO\WREHLGHQWLILHG5DWKHULWLVD
SURFHVVWKDWWDNHVSODFHDURXQGSHRSOH¶VOLIH7KDWV\QFUHWL]DWLRQZRXOGKDSSHQ
DVVXPHVDIOH[LEOHDQGSOXUDOLVWLFHQYLURQPHQWLQZKLFKHOHPHQWVRIGLIIHUHQWRULJLQV
LQWHUDFW,WDOVRDVVXPHVWKDWDJHQWVOLYLQJLQWKLVFRQWH[WDUHRSHQDQGWROHUDQWUHDG\
WRUHFHLYHQHZFRQFHSWVDQGSUDFWLFHVWKDWDUHQRWWKHLUV$IWHUDFRQVLGHUDEOHWLPHRI
DPDOJDPDWLRQLQFOXGLQJLQWKHSURFHVVWKHSRVVLELOLWLHVRIFRQIOLFWVUHVLVWDQFH
QHJRWLDWLRQVDQGKDUPRQL]DWLRQRQHJUDGXDOO\VHHVZKDWZHUHRULJLQDOO\VSHFLILF
DFFHSWHGDVFRPPRQDQGJHQHUDO7KXVWKHZKROHDQGLWVSDUWLFXODUFRPSRQHQWVDUH
LQWHUSHQHWUDWLQJPRYLQJDURXQGLQDFRQVWDQWIOX[ 9DQGHU9HHU 7KHV\QFUHWLF
UHOLJLRXVH[SHULHQFHLQ7DLZDQZHDQDO\]HGZHOOVXEVWDQWLDWHVWKLVWKHRUHWLFDO
REVHUYDWLRQ$VVWLFNLQJWRRQHUHOLJLRXVWUDGLWLRQRURUJDQL]DWLRQLVQRWHPSKDVL]HGLW
DOORZV7DLZDQHVHEHOLHYHUVWRHDVLO\VKLIWWKHLUUHOLJLRXVLGHQWLW\%DVHGRQWKLV
IOH[LELOLW\WKH\RSHQWKHPVHOYHVWRGLYLQHSRZHUVRIYDULRXVNLQGV$QGIURPWKHUH
WKH\IXUWKHUJUHHWGLIIHUHQWUHOLJLRXVZRUOGYLHZVWKDWVKDSHWKHLUXQGHUVWDQGLQJRIRU
IHHOLQJIRUOLIH,QWKHOLIHZRUOGRI7DLZDQHVHSHRSOHWKH\VKDUHVWULNLQJO\VLPLODU
DWWLWXGHVQRPDWWHUZKLFKUHOLJLRQWKH\QRPLQDOO\EHORQJWR6\QFUHWL]DWLRQLQ7DLZDQ
WKHUHIRUHLVDQLQWHUFRQQHFWHGSURFHVVLQFUHDVLQJO\H[SDQGLQJIURPWKHEHOLHYHUV¶
LGHQWLW\WRWKHLUH[SHULHQFHRIGLYLQHSRZHUVDQGPRUHJHQHUDOO\WRWKHLUH[SHULHQFHRI
OLIH 

7KHIXQFWLRQRIDWKHPDWLFFDWHJRU\PHDQVWRIDFLOLWDWHRXULQWHOOHFWLRQLQWKH




XQFKDUWHGZRUOGRISKHQRPHQRQ7KHPRUHVSHFLILFDQGUHILQHGWKLVFDWHJRU\LVWKH
PRUHFRQYHQLHQWO\ZHRSHUDWHZLWKLW,QWKLVUHJDUGV\QFUHWLVPDVDFDWHJRU\VHHPV
IDUIURPLGHDO%XWVLQFHV\QFUHWLFUHOLJLRXVPDQLIHVWDWLRQVDUHSHUYDVLYHDQGWKH\DUH
H[WUHPHO\LPSRUWDQWWRRXUXQGHUVWDQGLQJRIZRUOGUHOLJLRQVRUIRURXUFXUUHQW
SXUSRVHV&KLQHVHUHOLJLRQ V ,ZRXOGDUJXHWKDWLWLVVWLOOYHU\XVHIXODVDQDQDO\WLFDO
WRRO:KDWLVUHTXLUHGLVUDWKHUDQHSLVWHPLFFKDQJHWKDWLVIURPXQGHUVWDQGLQJ
V\QFUHWLVPDVDVWDWLFFDWHJRU\WRUHFRQFHSWXDOL]LQJLWDVDIOXLGLQWHUUHODWHGSURFHVV
,I%DLUGREMHFWHGWRWKH³HVVHQWLDOLQWXLWLRQDO´DSSURDFKWKDWWDNHVLQWHUHVWLQWKH
PHWDSK\VLFDOGLPHQVLRQRIUHOLJLRQDQGLQVLVWHGRQD³IXQFWLRQDO´DSSURDFKWKDW
VLQJXODUO\GZHOOVRQWKHUHOLJLRKLVWRULFDOGDWD,VXSSRVHWKDWKHWKHQVKRXOGWDNH
UHOLJLRXVV\QFUHWLVPPRUHVHULRXVO\WKDQKHKLWKHUWRZDVZLOOLQJWR %DLUG
       

,WLVVLJQLILFDQWWRQRWHWKDWUHFHQWGLVFXVVLRQVDERXWWKHGHYHORSPHQWRIUHOLJLRQ
LQWKH:HVWEHDUUHVHPEODQFHWRRXUSUHVHQWFRQFHUQ$VUHOLJLRQLQWKH:HVWLVLQ
GHFOLQHDFFRUGLQJWRVRPHVRFLRORJLVWVRIUHOLJLRQKRZWRLQWHUSUHWLWRUWRJUDVSLWV
QHZWUDQVIRUPDWLRQVKDVFRPHWRWKHLUUHVHDUFKDJHQGD :LOVRQ6WDUNDQG
)LQNH%UXFH)R[ 2QHRIWKHJHQHUDOREVHUYDWLRQVDERXWUHOLJLRQLQ
WKH³VHFXODUL]HG´FRXQWULHVLVWKDWIHZHUDQGIHZHUSHRSOHWRGD\ZRXOGJRWRFKXUFK
7KLVKRZHYHUGRHVQRWPHDQWKDWPRGHUQSHRSOHQRORQJHUKDYHUHOLJLRXVEHOLHIVDQG
SUDFWLFHVEXWUDWKHULQGLFDWHVWKDWPRVWRIWKHPKDYHPRYHGDZD\IURPWUDGLWLRQDO
FKXUFKDIILOLDWLRQVKHQFHWKHFDWFKLQJH[SUHVVLRQ³EHOLHYLQJZLWKRXWEHORQJLQJ´
'DYLH %HFDXVHRIWKHLUWHQXRXVRUHYHQGLVFRQWLQXHGUHODWLRQVKLSZLWKD
FKXUFKZKDWSHRSOHWRGD\EHOLHYHDQGSUDFWLFHDUHWDQJHQWLDOWRWKRVHLQVWUXFWHGDQG
DSSURYHGE\WKHFKXUFKDXWKRULW\,QWKLVFRQQHFWLRQDV³UHOLJLRQ´UHFHGHG
³VSLULWXDOLW\´KDVWDNHQLWVSODFHWRPHHWSHRSOH¶VLQWHUHVWLQWKHVXSHUQDWXUDOUHDOP
7KH³VSLULWXDOLW\´LQYRJXHPD\FRQWDLQZKDWZHUHSUHYLRXVO\VXSSUHVVHGRUUHOHJDWHG
WRWKHFRUQHUOLNHORFDOUHOLJLRXVWUDGLWLRQVDVZHOODV1HZ$JHFXULRVLWLHVVXFKDVWKH
RFFXOWDVWURORJ\IRUWXQHWHOOLQJWUDQFHFKDQQHOLQJDQGWUDQVFHQGHQWDOPHGLWDWLRQ
)XOOHU=ZLVVOHU 7KLVQHZ³VSLULWXDOLW\´LVWKXVYDVWLQVFRSHDQGULFKLQ
FRQWHQW,WLVXQVWUXFWXUHGDEVRUELQJDQGSURWHDQJRLQJWKURXJKFRQVWDQW
WUDQVIRUPDWLRQVDORQJWKHZD\RILWVGHYHORSPHQW,QDVHQVHLWLVQRWXQOLNH
V\QFUHWLVPZHKDYHEHHQWDONLQJDERXW $OEDQHVH  
:KHQFRQIURQWHGZLWKWKLVVSLULWXDOLW\:HVWHUQVRFLRORJLVWVRIUHOLJLRQWHQGWR
UHVRUWWRW\SRORJLFDODSSURDFKWRPDNHVHQVHRILW:HKDYHKHUHWKUHHH[DPSOHVDV
LOOXVWUDWLRQV5REHUW&)XOOHUH[SORUHG³XQFKXUFKHGVSLULWXDOLW\´LQ$PHULFD )XOOHU
 +HSRLQWHGRXWWKDWDOWKRXJKRI$PHULFDQVEHORQJWRDFKXUFKRUD
V\QDJRJXHIHZHUDQGIHZHURIWKHPUHJXODUO\DWWHQGFKXUFKVHUYLFHVRUSDUWLFLSDWHLQ
LWVDFWLYLWLHV7KHUHDUHWKUHHW\SHVRIWKRVH³XQFKXUFKHG$PHULFDQV´VHFXODU




KXPDQLVWVZKRDUHLQGLIIHUHQWWRUHOLJLRQWKRVHZKRDUHRQO\PDUJLQDOO\FRQQHFWHG
ZLWKDFKXUFKDQGWKRVHXQDIILOLDWHGZLWKDFKXUFKDQG\HWFRQFHUQHGZLWKVSLULWXDO
PDWWHUV+HSDUWLFXODUO\IRFXVHGXSRQWKHODVWW\SHDQGGHVFULEHGLWDV³VSLULWXDOEXW
QRWUHOLJLRXV´ )XOOHU ³5HOLJLRXV´LVSXEOLFLQQDWXUHKDYLQJWRGRZLWK
LQVWLWXWLRQULWXDOVFUHHGVFOHUJ\HWFZKHUHDV³VSLULWXDO´LVSULYDWHLQRULHQWDWLRQDQG
UHODWHGWR³WKHSXUVXLWRISHUVRQDOJURZWKRUGHYHORSPHQW´ )XOOHU 7KH
XQFKXUFKHG$PHULFDQVKDYHVKLIWHGDZD\IURPWKHSXEOLFLQVWLWXWLRQDOUHOLJLRQDQG
WXUQHGWRFXOWLYDWHWKHLUSULYDWHLQQHUVSLULWXDOLW\
6WDUN+DPEHUJDQG0LOOHUHFKRHG)XOOHU¶VLQWHUHVWDQGIXUWKHUHODERUDWHGKLV
³XQFKXUFKHGVSLULWXDOLW\´LQWRPRUHW\SRORJLFDOFODVVLILFDWLRQV 6WDUN+DPEHUJDQG
0LOOHU /LNH)XOOHUWKH\IXQGDPHQWDOO\GLIIHUHQWLDWHGEHWZHHQWZRW\SHVRI
UHOLJLRQRQHFKXUFKHGWKHRWKHUXQFKXUFKHG7KHFKXUFKHGUHOLJLRQVDUHWKRVHWKDW
KDYHIRUPDOFUHHGVDQGVWDEOHFRQJUHJDWLRQV%HORQJLQJWRWKLVW\SHDUHWKRVH
WUDGLWLRQDORUJDQL]HGFKXUFKHV7KHXQFKXUFKHGUHOLJLRQVODFNWKHRIILFLDOFUHHGEXW
PDLQWDLQFHUWDLQUHOLJLRXVRXWORRN³H[LVWLQJDVUHODWLYHO\IUHHIORDWLQJFXOWXUHEDVHG
RQORRVHQHWZRUNVRIOLNHPLQGHGLQGLYLGXDOV´ 6WDUN+DPEHUJDQG0LOOHU 
7DNLQJWKHQDWXUHRIWKHRIILFLDOFUHHGDQGRIPHPEHUVRUSDUWLFLSDQWVDVSRLQWVRI
UHIHUHQFH6WDUNDQGKLVFROODERUDWRUVGLYLGHGWKHXQFKXUFKHGUHOLJLRQVLQWRWKUHH
FDWHJRULHVZLWKWKHILUVWRQHKDYLQJWKUHHPRUHVXEW\SHV7\SHDUHIHUVWR³IRON
UHOLJLRQV´7KHVHUHOLJLRQVKDYHRULJLQDWHGIURPDQGFRH[LVWHGZLWKRUJDQL]HG
UHOLJLRQVEXWWKH\GRQRWKDYHFUHHGVDQGFRQJUHJDWLRQV7KHLUEHOLHIVDQGSUDFWLFHV
RIWHQFLUFXODWHLQWKHSRSXODUFXOWXUH7\SHEFDOOHG³DXGLHQFHUHOLJLRQV´LQFOXGHV
UHOLJLRQVDVVRFLDWHGZLWKRFFXOWLVPDQGVXSHUQDWXUDOLVP7KH\DWWUDFWIROORZHUV
WKURXJKPDVVPHGLDDVDXGLHQFHVQRWDVFRQJUHJDWLRQV7\SHFFRQWDLQV³SULYDWL]HG
IDLWKV´,WHPSKDVL]HVWKHZD\VSHRSOHDFTXLUHWKHLUUHOLJLRXVHQGVPRUHWKDQWKH
FRQWHQWVWKH\XSKROG$VSULYDWL]HGIDLWKVZKDWSUDFWLWLRQHUVSXUVXHWHQGVWRIDOO
RXWVLGHRIWKHSHUPLVVLEOHERXQGDU\RIWKHRUJDQL]HGUHOLJLRQV7\SHFDOOHG³FOLHQW
UHOLJLRQV´FKDUDFWHUL]HVLWVHOIE\KDYLQJH[SRQHQWVRIFUHHGVEXWZLWKRXW
FRQJUHJDWLRQV7KHJURXSIRUPHGE\DPDJLFLDQDQGKLVFOLHQWVLVLOOXVWUDWLYHRIWKLV
W\SH7\SHSRLQWVWR³FUHHGOHVVUHOLJLRXVJURXSV´8QFKXUFKHGUHOLJLRQVRIWKLVW\SH
KDYHZHDNFRQJUHJDWLRQVEXWODFNFRQVLVWHQWFUHHGV7KHLUSDUWLFLSDQWVWHQGWRFRPH
WRJHWKHUDVDGLVFXVVLRQJURXS
:RRGKHDGDQG+HHODVFRQFHLYHG³WKHPDLQYDULHWLHVRIUHOLJLRQ´LQWKHPRGHUQ
:HVW,QVWHDGRIVWDUWLQJIURPUHOLJLRXVWUDGLWLRQVWKH\DGRSWHGDSKHQRPHQRORJLFDO
DSSURDFKDQGFDWHJRUL]HGWKHLUGDWDLQWKUHHW\SHV :RRGKHDGDQG+HHODV
 7KHILUVWFDOOHG³UHOLJLRQVRIGLIIHUHQFH´SULPDULO\UHIHUVWRWKHUHOLJLRQVWKDW
VKDUSO\GLVWLQJXLVKEHWZHHQWKHFUHDWRU*RGDQGWKLV*RG¶VFUHDWLRQLQFOXGLQJQDWXUH
DQGKXPDQLW\,WHPSKDVL]HVWKHLPSRUWDQFHRIWKHWUDQVFHQGHQWUHDOPWKDWFRQWUDVWV




WKLVZRUOGO\H[LVWHQFH7KHVHFRQGLVWHUPHG³UHOLJLRQVRIKXPDQLW\´,WSRLQWVWRVXFK
UHOLJLRQVRUEHOLHIVWKDWVKRZVWURQJKXPDQLVWLFFRQFHUQVZLWKWKHFKDUDFWHULVWLF
HPSKDVLVRQKXPDQDXWKRULW\DQGWKHH[HUFLVHRIUHDVRQ7KHWKLUGRQHLVODEHOHGDV
³VSLULWXDOLWLHVRIOLIH´,WLVDW\SHWKDWVHHNVEDODQFHDPRQJKXPDQQDWXUHDQGWKH
GLYLQH,WHVSRXVHVDKROLVWLFYLHZVHHLQJWKHVSLULWXDOHTXDOO\H[LVWLQJLQVHOIDVZHOO
DVLQQDWXUH:RRGKHDGDQG+HHODVDUJXHGWKDWWKHVHWKUHHW\SHVGRQRWFRQVWLWXWHDQ
HYROXWLRQDU\UHODWLRQVKLSRUDXQLOLQHDUWUHQG5DWKHUWKH\ZHUHEURDFKHGWRLOOXVWUDWH
KRZWKHVDFUHGWKHKXPDQDQGWKHQDWXUDOSRVVLEO\LQWHUDFWLQVRPHLPSRUWDQWZD\V
1RVLQJOHUHOLJLRQILWVQHDWO\LQWRHLWKHURIWKHVHW\SHV,WLVFORVHUWRWKHUHDOLW\WKDW
EHOLHYHUVRIHYHU\UHOLJLRQH[SHULHQFHVRPHSDUWVRIHDFKRIWKHVHWKUHHW\SHVZKLFK
GHPRQVWUDWHVWKHFRPSOH[LW\RIUHOLJLRXVSKHQRPHQD$V:RRGKHDGDQG+HHODV
REVHUYHGFRPELQDWLRQVRIWKHVHW\SHVDUHFRPPRQ)RUH[DPSOHWKHPRVWQRWLFHDEOH
FRPELQHGW\SHVHPHUJLQJLQWKHWZHQWLHWKFHQWXU\DUH³H[SHULHQWLDOUHOLJLRQVRI
GLIIHUHQFH´DV\QWKHVLVRI³UHOLJLRQRIGLIIHUHQFH´DQG³VSLULWXDOLWLHVRIOLIH´DQG
³H[SHULHQWLDOUHOLJLRQVRIKXPDQLW\´DQRWKHUV\QWKHVLVRI³UHOLJLRQVRIKXPDQLW\DQG
VSLULWXDOLWLHVRIOLIH´ :RRGKHDGDQG+HHODV 

7KHVHVRFLRORJLVWVRIUHOLJLRQDQGWKHLUW\SRORJLFDOLQWHUSUHWDWLRQVRIPRGHUQ
VSLULWXDOLW\KDYHKHOSHGXVHQYLVDJHDFRPSOH[PDSWKURXJKFRQYHQLHQWOHQVEXWWKH\
KDYHVLPXOWDQHRXVO\EURXJKWXSFRQIXVLRQVWKDWPLVJXLGHRXUXQGHUVWDQGLQJRIWKH
DFWXDOWHUULWRU\LWLQWHQGVWRGLVFORVH,QWKHILUVWLQVWDQFHZKDW)XOOHULQWHQGHGWRGR
ZDVWRGHOLQHDWHDJURXSRISHRSOHZKRVHUHOLJLRXVH[SUHVVLRQVDUHGLIIHUHQWIURP
WKRVHLQIRUPHGRUVKDSHGE\WUDGLWLRQDO$PHULFDQGHQRPLQDWLRQDOLVP7KH\KDYH
PRYHGRXWRIWKH$PHULFDQVRFLHW\DVDQHZDQGGLVWLQFWW\SHDQG\HWWKHFRQWHQWV
DQGFRQFHUQVRIWKHLUVSLULWXDOLW\DUH³V\QFUHWLF´UDWKHUWKDQLQQRYDWLYH$V)XOOHU
DGGHGRIWKHFKXUFKHGPHPEHUVDOVRDSSURYHGWKHRFFXOW )XOOHU 7KLV
VKRZVDQRYHUODSEHWZHHQWKHFKXUFKHGUHOLJLRVLW\DQGWKHXQFKUXFKHGVSLULWXDOLW\,Q
WKLVVHQVHLWLVVRFLRORJLFDOO\KHXULVWLFWRPDUNWKHHPHUJLQJXQFKXUFKHG$PHULFDQV
EXWWRFDOOWKHP³VSLULWXDOEXWQRWUHOLJLRXV´VHHPVWRVHSDUDWHWZRGRPDLQVWKDWDUH
LQWHUQDOO\LQVHSDUDEOH

,QWKHVHFRQGLQVWDQFHWKHGHWDLOHGFODVVLILFDWLRQVE\6WDUNHWDOPLJKWEH
LQWULJXLQJEXWZKHQWKH\DUHFRQWUDVWHGZLWKWKHGHILQLWLRQVRIUHOLJLRQDQG
VSLULWXDOLW\WKHVHVFKRODUVRIIHUHGWKH\HDVLO\FDXVHRXUVXVSLFLRQ$FFRUGLQJWR6WDUN
DQGHWDOUHOLJLRQ³FRQVLVWVRIH[SODQDWLRQVRIH[LVWHQFHEDVHGRQVXSHUQDWXUDO
DVVXPSWLRQVDQGLQFOXGLQJVWDWHPHQWVDERXWWKHQDWXUHRIWKHVXSHUQDWXUDODQGDERXW
XOWLPDWHPHDQLQJ´ 6WDUN+DPEHUJDQG0LOOHULWDOLFWKHLUV $VWRVSLULWXDOLW\
DOORILWVIRUPV³DVVXPHWKHH[LVWHQFHRIWKHVXSHUQDWXUDO ZKHWKHU*RGVRUHVVHQFHV 
DQGDVVXPHWKDWEHQHILWVFDQEHJDLQHGIURPVXSHUQDWXUDOVRXUFHV´ 6WDUN+DPEHUJ
DQG0LOOHULWDOLFWKHLUV 5HOLJLRQDQGVSLULWXDOLW\WKXVVKDUHDFRPPRQDOLW\




WKH\DOOGHDOZLWKWKHVXSHUQDWXUDOIURPZKLFKEHOLHYHUVREWDLQZKDWWKH\ZLVK7KH
GLIIHUHQFHEHWZHHQWKHPKRZHYHUOLHVLQWKHIDFWWKDWDOOIRUPVRIVSLULWXDOLW\ODFN
IRUPDOFUHHGVDQGRUFRQJUHJDWLRQV$OOXQFKXUFKHGUHOLJLRQVDVH[SUHVVLRQVRI
VSLULWXDOLW\WKHUHIRUHODFNPRUDODQGLQWHOOHFWXDOVWDQGDUGRUSRZHUZLWKZKLFKWR
LPSRVHRQWKHVRFLHW\6WDUNHWDODIILUPHGWKDWWKLVLVWKHFDVHLQ-DSDQDQGDVZHOOLQ
&KLQD 6WDUN+DPEHUJDQG0LOOHU 2XUDQDO\VLVRIV\QFUHWLFUHOLJLRXV
H[SHULHQFHLQ7DLZDQKDVLQGLFDWHGWKDWDQH[WUHPHO\KLJKSHUFHQWDJHRI7DLZDQHVH
EHORQJVWR³XQFKXUFKHGUHOLJLRQV´$QGWKHLUH[SHULHQFHRIWKHGLYLQHSRZHUVRUWKH
XQGHUVWDQGLQJRIRUIHHOLQJIRUOLIHLVEDVHGRQGLIIXVHGNQRZOHGJHWKHVHGLIIHUHQW
UHOLJLRQVSURYLGHG/DFNRIIRUPDOFUHHGVDQGFRQJUHJDWLRQGRHVQRWQHFHVVDULO\
UHVXOWVLQQLORIPRUDORULQWHOOHFWXDOSRZHU7KHSRLQWLVUDWKHUWKDWQRVLQJOHIRUPDO
DXWKRULW\FDQLPSRVHLWVSRZHURQWKH7DLZDQHVHEHOLHYHUVZKRVHLGHQWLW\LVRIWHQ
IOH[LEOHDQGFKDQJHDEOH
,QWKHODVWLQVWDQFHWKHW\SRORJ\:RRGKHDGDQG+HHODVRIIHUHGLVHQGRZHGZLWK
&KULVWLDQWKHRORJLFDOSUHFRQFHSWLRQV)RURQHWKLQJLQ&KULVWLDQLW\*RGKXPDQLW\
DQGQDWXUHKDYHVHUYHGDVSRLQWVRIUHIHUHQFHRUDVLPSRUWDQWFDWHJRULHVIRU
WKHRORJLFDOGHOLEHUDWLRQV7KHUROHRI³*RG´ZDVJUDGXDOO\UHSODFHGE\WKHPRUH
QHXWUDODQGJHQHULFH[SUHVVLRQRI³WKHVDFUHG´RU³WKHGLYLQH´DQG³VHOI´JUHZPRUH
SURPLQHQWLQWKHUHFHQWGHYHORSPHQWRI&KULVWLDQWKHRORJ\7KDW:RRGKHDGDQG
+HHODVXVHGWKHVHFRQFHSWVIRUW\SRORJLFDOFRQVWUXFWLRQDQGGLVWLQJXLVKHGWKHVHWKUHH
W\SHVE\WKHGLIIHUHQWGHJUHHVRIUHODWLRQVKLSEHWZHHQ*RGWKHGLYLQHDQGKXPDQLW\
UHVSHFWLYHO\JDXJHGDV³KLJKO\GLIIHUHQWLDWHG´³GLIIHUHQWLDWHG´DQG
³GHGHIILHUHQWLDWHG´RU³KROLVWF´ EHVSHDNVWRWKHLU&KULVWLDQDQGDVZHOOHYROXWLRQDU\
IUDPHZRUN7KLVEHLQJWKHFDVHWKH\SHUFHSWLYHO\UHPLQGHGXVWKDWWKHVHW\SHVDUHQRW
IL[HGEXWFRQVWDQWO\FKDQJLQJZLWKSRVVLELOLWLHVRIYDULRXVFRPELQDWLRQV,QSDUWLFXODU
WKHLUHPSKDVLVRQH[SHULHQWLDOGLPHQVLRQDVDSLYRWDOFDXVHIRUUHOLJLRXV
WUDQVIRUPDWLRQVLVFHUWDLQO\YHU\KHOSIXOWRRXUGLVFXVVLRQRIWKHSUHVHQWVXEMHFW 
7KHVHVRFLRORJLVWVRIUHOLJLRQDIRUHPHQWLRQHGVKDUHVRPHSUHVXSSRVLWLRQVLQ
FRQVWUXFWLQJWKHLUUHVSHFWLYHW\SRORJLHV)LUVWWKH\LPSOLFLWO\DVVXPHGWKHSRZHUIXO
LPSDFWWKDWVHFXODUL]DWLRQZURXJKWRQRXUPRGHUQZRUOG&RQFHSWVVXFKDV³VHFXODU
KXPDQLVWV´³XQFKXUFKHGUHOLJLRQV´DQG³VSLULWXDOLW\´ZHUHWKHUHIRUHFRQFHLYHGLQ
UHVSRQVHWRLWVFRQVHTXHQFHV6HFRQGWKH\KDUERUHGDUHOLJLRXVQRUPIURPDQG
DJDLQVWZKLFKGHYLDWLRQVZHUHKLJKOLJKWHGDQGHQXPHUDWHG,IWKHIRUPHULQWLPDWHV
³SXEOLF´³LQVWLWXWLRQDO´³FUHHG´³FRQJUHJDWLRQ´³DXWKRULW\´HWFWKHODWWHUUHIHUVWR
³SULYDWH´³IRON´³PDJLF´³FUHHGOHVV´³FOLHQW´HWF7KLUGWKH\WRRN&KULVWLDQLW\
LQFOXGLQJLWVKLVWRU\WKHRORJ\DQGFXUUHQWGHYHORSPHQWDVWKHPRGHORQWKHEDVLVRI
ZKLFKWKH\KDPPHUHGRXWWKHLUW\SRORJLHV7KXV³*RG´³FKXUFKHG´³XQFKXUFKHG´
HWFZHUHH[FOXVLYHO\XVHGDOWKRXJKVRPHRIWKHPZHUHPHDQWWRLQFOXGH




QRQ&KULVWLDQUHOLJLRQVRUQRQ:HVWHUQFDVHV8QGHUWKHLUSUHPLVHVLWPLJKWVHHP
FOHDUWRGLVFXVVVXFKFRQFHSWVRUFDWHJRULHVDV³UHOLJLRXV´³VSLULWXDO´DQG
³KXPDQLVWLF´DQGWKHLUVSHFLILFDWLRQVLQWKHLU&KULVWLDQRU:HVWHUQFRQWH[W%XW,
ZRXOGDUJXHWKDWDJDLQWREHFOHDUVSHFLILFRUQRUPDWLYHLVWROLPLWRUWRFDVW
UHVWUDLQWV,I³VSLULWXDOLW\´LQWKH:HVWKDVEHHQFRQILUPHGDVDFRPSOH[DPRUSKRXV
PL[WXUHRIGLIIHUHQWHOHPHQWV²ROGDQGQHZ:HVWHUQDQG(DVWHUQRUWKRGR[DQG
KHWHURGR[²LWWUDQVFHQGVWKRVHFDWHJRULHVXVHGWRDSSO\WR&KULVWLDQLW\RUWRDQ\
LQVWLWXWLRQDOUHOLJLRQ,WZRXOGEHPRUHDSSURSULDWHWRVHHLWDVDIOX[RUDSURFHVVDV
:RRGKHDUDQG+HHODVKDYHLPSOLFLWO\VXJJHVWHG,QWKLVFRQQHFWLRQRXUGLVFXVVLRQRI
V\QFUHWLFUHOLJLRXVH[SHULHQFHLQ7DLZDQVKRXOGVHUYHDVDYHU\XVHIXOFDVHIURPD
FRPSDUDWLYHSHUVSHFWLYH 

&RQFOXVLRQ       



6FKRODUVLQWKHKLVWRU\RIUHOLJLRQVWKHRORJ\DQWKURSRORJ\DQGRWKHUUHODWHG
ILHOGVKDYHUHFHQWO\UHH[DPLQHGWKHFRQWHQWDQGGHILQLWLRQRIV\QFUHWLVP$VWKLVWHUP
RUFRQFHSWRIWHQSRLQWVWRDQDPELJXRXVIX]]\FXOWXUDORUUHOLJLRXVSKHQRPHQRQDQG
XVHGWRFDUU\SHMRUDWLYHFRQQRWDWLRQVWKH\KDYHEHHQKHVLWDQWWRGHWHUPLQHLWV
VXLWDELOLW\DVDQDFDGHPLFVXEMHFW%XWDVLWZDVIRXQGXQLYHUVDOLQZRUOGUHOLJLRQVDQG
SDUWLFXODUO\SURPLQHQWLQ(DVWHUQRU&KLQHVHUHOLJLRQVPRVWRIWKHPDUHSRVLWLYH
DERXWWKHQHFHVVLW\RIUHHYDOXDWLQJWKLVWHUPDQGLWVLPSOLFDWLRQV 
7RSDUWLFLSDWHLQWKHRQJRLQJVFKRODUO\GLVFXVVLRQVP\SDSHUIRFXVHGRQWZR
LVVXHVKRZWRYLHZV\QFUHWLVPDVDYDOLGDQDO\WLFDOFDWHJRU\DQGKRZWRDSSURDFKLW
E\XVLQJDSSURSULDWHUHVHDUFKPHWKRGV,ILUVWEHJDQE\GUDZLQJRQWKH5(67DQG
76&6GDWDDQGDQDO\]HGWKHVWDWLVWLFVRQ7DLZDQHVHSHRSOH¶VUHOLJLRXVLGHQWLW\
H[SHULHQFHRIH[WUDRUGLQDU\SRZHUVDQGH[SHULHQFHRIXQGHUVWDQGLQJRIRUIHHOLQJIRU
OLIH0\ILQGLQJZDVWKDW7DLZDQHVHEHOLHYHUV¶UHOLJLRXVLGHQWLW\LVIOH[LEOHDQG
DFFRUGLQJO\LWDOORZVWKHPWRHDVLO\VKLIWZLWKLQWKHFRPSDVVRI&KLQHVHUHOLJLRQWKDW
FRPSULVHV)RON5HOLJLRQ%XGGKLVP'DRLVPDQGRWKHUVHFWDULDQJURXSV+HUHRQH
VHHVWKHILUVWDUHDRILQWHUPLQJOLQJ:LWKUHVSHFWWRH[SHULHQFHRIH[WUDRUGLQDU\
SRZHUVVWDWLVWLFVVKRZVWKDWPDQ\7DLZDQHVHEHOLHYHUVQRWRQO\H[SHULHQFHGSRZHUV
WKDWDUHRIRQH¶VRZQUHOLJLRQEXWDOVRWKRVHRIRWKHUV¶7KHSULQFLSOHWKDW³WKHPRUH
VSHFLILFDSRZHULVWKHOHVVSRSXODULWEHFRPHVWKHOHVVVSHFLILFDSRZHULVWKHPRUH
SRSXODULWEHFRPHV´ZHOOH[SODLQVWKLVILQGLQJ2QHVHHVPRUHLQWHUSHQHWUDWLRQVLQWKLV
VHFRQGDUHD,QWKHDUHDRIH[SHULHQFHRIXQGHUVWDQGLQJRIRUIHHOLQJIRUOLIHVWDWLVWLFV
LQGLFDWHVWKDWDQRYHUZKHOPLQJPDMRULW\RI7DLZDQHVHEHOLHYHUVUHJDUGOHVVRIWKHLU
UHOLJLRXVDIILOLDWLRQVVKDUHPDQ\VLPLODUOLIHDWWLWXGHVRUSKLORVRSKLHVRULJLQDWHGIURP
%XGGKLVP'DRLVP)RON5HOLJLRQRU&RQIXFLDQLVP,QWKLVWKLUGDUHDWKH\PRYH




DFURVVWKHUHOLJLRXVERXQGDULHVDOOWKHPRUHDQGWKHSKHQRPHQRQPDQLIHVWVDKLJK
GHJUHHRIK\EULGLW\7KHVHWKUHHDUHDV,SURSRVHGFRQVWLWXWHDPRGHOWKDWUHIOHFWVDQ
LQWHUUHODWHGIORZLQJSURFHVV
%DVHGRQWKLVV\QFUHWLFUHOLJLRXVH[SHULHQFHPRGHO,HQJDJHGP\VHOILQWKH
GHEDWHVRYHUZKHWKHUV\QFUHWLVPFRXOGEHDGRSWHGDVDYDOLGFDWHJRU\,DUJXHGIRUDQ
HSLVWHPLFFKDQJHWKDWUHTXLUHVGLVFDUGLQJWKHFRQYHQWLRQDOYLHZWRVHHFDWHJRU\DVD
IL[HGSRLQWHUDQGRSWLQJIRUDQHZXQGHUVWDQGLQJRILWDVDIOXLGDQDO\WLFDOWRRO%\
DIILUPLQJWKHXVHIXOQHVVRIV\QFUHWLVPDVDWKHPDWLFFDWHJRU\,SURFHHGHGWRUHODWHLW
WRWKHGLVFXVVLRQVRI³VSLULWXDOLW\´PRVWO\FRQGXFWHGLQWKHVRFLRORJ\RIUHOLJLRQ,
SDUWLFXODUO\VLQJOHGRXWW\SRORJLHVUDLVHGE\5REHUW&)XOOHU:RRGKHDGDQG+HHODV
DQG6WDUNHWDODQGDUJXHGWKDWDOWKRXJKXVHIXOWKH\DUHDWWKHVDPHWLPHOLPLWHGDQG
PLVJXLGLQJ$V³VSLULWXDOLW\´GHYHORSHGLQWKH³VHFXODUL]HG´VRFLHWLHVKDVUXQSDUDOOHO
WRV\QFUHWLVPLQFRQWHQWDQGFRQILJXUDWLRQ,VXJJHVWHGWKDWVRFLRORJLVWVRIUHOLJLRQ
UHWKLQNWKHLUW\SRORJLHVE\UHIHUULQJWRWKHPRGHOKHUHSURSRVHG,QFRQFOXVLRQ,
DIILUPWKDWP\GLVFXVVLRQRIV\QFUHWLFUHOLJLRXVH[SHULHQFHLQ7DLZDQZLWKUHVSHFWWR
LWVFDWHJRU\IRUPDWLRQDQGUHVHDUFKPHWKRGVKRXOGSURYLGHLQWHUHVWHGVFKRODUVZLWKD
KHXULVWLFFDVHIRUFRPSDUDWLYHVWXGLHV
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Religion, religious experience and education in Taiwan
David Voas, University of Manchester

Abstract
Education is important in predicting the probability of religious involvement and religious
experience in Taiwan. It has opposing effects on these two phenomena, however. People
with higher education are less likely to say that they have a religion, to worship or pray
frequently, and to regard worship or prayer as very important. They are also more likely to
express an interest in mystical or supernatural things, and to report experiencing
extraordinary powers beyond human control. This paradox is explored using the Religious
Experience Survey in Taiwan, in conjunction with the Taiwan Social Change Survey.
Although levels of education vary systematically with age, analysis points to
education rather than generation as being the key explanatory variable. It appears that
educated Taiwanese are somewhat polarised: those who say that they have no religion and
those especially prone to reporting religious experience are not the same individuals.
A number of ‘extraordinary’ or mystical experiences are associated with particular
religious backgrounds. Like education, gender is important for some particular subsets of
experiences and much less so for others. The religious experiences considered here are
correlated with each other; people are fairly consistent either in reporting them or not. In
looking at the overall pattern of responses, then, the most important dimension is simply the
propensity to have religious experiences.
The official promotion of Confucian thought and its adoption by the educated elite
helps to explain the surprising conjunction of declining conventional religious affiliation and
increased inclination to report religious experiences. Most of the experiences on which
education has the largest effects are related to Confucianism, and vice versa.
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Religion, religious experience and education in Taiwan
David Voas

Introduction

Taiwan emerged from half a century of Japanese occupation and decades of political
repression to become a stable democracy. The ‘economic miracle’ has taken its GDP into the
world’s top 20 (according to the 2011 CIA World Factbook). These achievements have had
direct effects on the lives of ordinary people, as measured by education, income and life
expectancy. Although the UN Human Development Index does not include the Republic of
China, the Directorate-General of Budget, Accounting and Statistics in Taiwan calculates that
it would rank 18th on that measure if treated as a separate entity, ahead of countries like
Belgium, Denmark and the UK.
The rise in levels of educational attainment has been particularly dramatic. As shown
in Figure 1, the number of university graduates has gone from 6 to 26 percent of the adult
population in the past 25 years. Even this contrast does not do justice to the remarkable rate
of inter-generational change, though. Among people born in the 1980s, 60 percent have a
university education, and this proportion continues to rise. More than two thirds of young
adults now have some form of post-secondary education (Figure 2).

< Figures 1 and 2 >

Education is important in predicting the probability of religious involvement and
religious experience in Taiwan. It has opposing effects on these two phenomena, however.
People with higher education are more likely to say that they have no religion, less likely to
worship or pray frequently, and less likely to regard worship or prayer as very important
(Figures 3 and 4). They are also more likely to express an interest in mystical or supernatural
things, and to report experiencing extraordinary powers beyond human control (Figures 5 and
6).

< Figures 3, 4, 5 and 6 >
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The differences by level of education are very substantial. While fewer than 8 percent
of people with little or no education have no religion, the proportion approaches a third
among the university educated. Only 10 percent of Taiwanese with no education are
interested in the mystical or supernatural, and more than half report never having experienced
any of the ten ‘extraordinary powers’ listed in the REST questionnaire. By contrast 58
percent of people with higher education have these interests, and 82 percent claim to have
experienced at least one of the powers.
These findings from REST on conventional religiosity are confirmed by analysis of
the Taiwan Social Change Survey (TSCT). Highly educated people are more likely than
others to have no religion, and of those who do have a religion, they are less likely to describe
themselves as devout (Figure 7).

< Figure 7 >

In short, the less well educated are conventionally religious but only moderately
inclined to report religious experience. The highly educated are more prone to seeing
extraordinary powers at work, despite being less conventionally religious. These contrasting
dispositions to religiosity and supernaturalism seem surprising. After all, religious
experience is prompted and conditioned by one’s cultural and specifically religious milieu.
The social environment has an obvious influence on the kinds of religious experience
people report. The presence of Jesus or the Virgin Mary is felt far more frequently in the
Americas than in East Asia; the reverse is true of Dao and Qi. The same principle applies,
though, to the incidence of supernaturalism in general. Seeing ghosts is universal, but the
frequency with which they are seen is highly dependent on social expectations. Thus one
typically finds that non-naturalistic belief is higher in religious than in non-religious societies,
even when those beliefs are at odds with the official doctrines of the dominant religion. For
example, comparing Denmark (where religious belief and practice are low) and Ireland
(where they are high) we see that even non-Christian beliefs are higher in the latter (Table 1).

< Table 1 >

With the decline in conventional religious affiliation and practice, Taiwanese society
is (in at least some respects) becoming more secular. This pattern is particularly noticeable
3


among the young and the well educated. And yet the well educated are also more likely than
others to report experiences that one might regard as religious or spiritual. We are thus faced
with an apparent paradox: these personal experiences are more frequent where the social
support for religion would seem to be weakest.
This observation leads to a number of questions:

1) Are the people who say they have no religion particularly likely to report religious
experiences, or is the educated elite polarised (with both the secular and the spiritual
being over-represented)?

2) Are these differences really produced by education, or is year of birth (with which
education is highly correlated) more important?

3) Are the religious experiences covered by the survey independent of one another, or
do a few common factors account for much of the variation between respondents in
how many and which experiences they report?

4) Are these experiences associated with religion, gender and marital status in similar
ways, or is there a different pattern of influence for each type?

5) How can we explain these findings?

A full discussion, with evidence from the survey, will follow in subsequent sections.
The short answer to the first question, though, is that the highly educated are more polarised
than the less well educated. A high proportion of respondents who have been to university
say that they have no religion, and a high proportion report religious experiences, but these
are different groups of people. That is not to say that the non-religious do not have religious
experiences: many do. The point is rather that the paradoxical association described above
arises not because individuals are increasingly spiritual but not religious, but rather because
the young and educated tend to be found either at the secular end of a conventional religiosity
scale or at the spiritual end of a religious experience scale.
As for the second question, education seems to be considerably more important than
age or year of birth. Religious change in the West is generational: old, relatively religious
people are slowly being replaced in the population by more secular people born more
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recently. One might guess that a similar process is operating in Taiwan, even if some of the
generational contrasts are reversed (with the young being more likely to report religious
experiences). Because younger generations are better educated, the problem is to determine
whether the religious effects are caused by levels of education or by other factors related to
the year of birth. Statistical analysis of the data suggests that the association with education
is not merely a coincidence.
Finally, to address the third and fourth questions, nearly all of the various religious
experience items are correlated. People who report any one of them are more likely than
average to report the others. Of the 40 key questions (10 on powers, 8 on life, 9 on dreams,
13 on mysterious feelings and visions), all but one can be summarized using a single scale.
The influences on each are similar, but the patterns are not identical. Some experiences are
clearly associated with particular religious backgrounds. Like education, gender is important
for the experiences under the headings of powers and life, but much less so for dreams and
mysterious feelings. Marital status matters only occasionally.
What does it all mean? I will suggest that education has been the vehicle for
ideological modernisation in Taiwan to a greater extent than in other industrial and postindustrial societies. Nationalism and anti-communism have remained core elements of public
culture, with consequent effects on education and the role of religion. Yen-zen Tsai (2010)
has provided a clear account of the ways in which traditional Confucian ideas have been
promoted through education.
This promotion of Confucian thought and its adoption by the educated elite helps to
resolve the paradox described above. Education in Taiwan has dual effects. For some, the
impact is one widely expected (though not always found) in most countries: scepticism about
religious dogma and the supernatural in general. For others, perhaps of a more conformist
disposition, education defines the nature of the powers one might encounter in the world and
the insights about life one might wish to gain. These influences are not necessarily
incompatible, and some people may acquire a sympathy for the Confucian worldview even
while ceasing to identify with a religion, or conversely may become doubtful about some
spiritual beliefs while accepting others.
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Privatisation or polarisation?

Because education is positively linked to both non-religion and religious experience, one
might conjecture that religion has been privatised and perhaps strengthened as a result:
people find spirituality within themselves rather than through institutions. In fact, though,
respondents who identified with no religion had fewer religious experiences, not more. For
example, experiences of extraordinary powers or sudden insights about life are reported less
often by university-educated people with no religion than by religious respondents with
anything beyond a primary education (Figure 8). Nearly half of people with no religion are
university-educated, and the strength of the relationship between education and religious
experience is diluted if we do not separate the religious and non-religious. It seems that
higher education pushes some people away from both religion and religious experience,
while increasing the propensity to report spiritual encounters among others.

< Figure 8 >

To qualify this statement slightly, some particular experiences are relatively common
even among university-educated people with no religion. They remain less frequent than
among their religious counterparts, but their strong association with education overrides the
negative effect of non-religion. Details are in the section that follows.

Education or generation?

The analysis described above could be repeated with year of birth in place of years of
education, with much the same results. The correlation between the two variables is 0.67,
which is high: the average level of education has increased substantially from one generation
to the next. It is tempting to suppose that the apparent relationship between religious
experience and education is merely an artefact of causal links between birth cohort,
religiosity and spirituality.
Surveys in Europe, North America, Australia and New Zealand show that young
people are less involved in organised religion than their parents and grandparents, whether
measured by religious identification, belief or practice. Careful investigation reveals that
these differences between old and young are cohort and not lifecycle effects: each generation
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is less religious than the one before, and young adults do not become more religious on
average in later life (Voas & Crockett 2005). As a result, organised religion is in decline.
The generational nature of religious change is consistent with a close connection
between religion and personal values. Inglehart and associated scholars (Norris & Inglehart
2004, Inglehart & Welzel 2005) have argued that the evolution of society from agrarian
through industrial to post-industrial stages tends to produce corresponding shifts in how
people are orientated: towards survival, rationality or self-expression. Increased levels of
prosperity and security generate a predictable process of human development that involves
changes in values, and consequently religious decline. Religion does best in traditional
societies, though in Inglehart’s view an emphasis on self-expression can promote interest in
spiritual matters, where spirituality is very broadly defined to include concern about the
meaning of life (Inglehart & Baker 2000).
On this view, individual interest in or indifference towards religion/spirituality is
shaped by the environment of upbringing and so should be linked closely to the person’s year
of birth. Education may also have an effect, but it will be either incidental or at best a
conduit through which contemporary values are transmitted. If, however, Inglehart’s theory
of generational value change does not apply, then the effects of education should be more
apparent than those of year of birth.
We have the statistical tools to test these conjectures. Although year of birth and
years of education are correlated, as mentioned above, the correlation is not so high that it
becomes an obstacle to estimating the relative importance of these variables. (To be
technical, multicollinearity is not a problem when using regression.) We simply need to
include both as potential explanatory variables in a multivariate model, where the outcome is
some measure of religiosity or religious experience. (Note that with data from only one
period, we cannot distinguish between age and year of birth.) It is worth controlling for other
relevant characteristics, in particular religious identification, gender and marital status.
The results are clear. With conventional religious affiliation and involvement,
education is influential and age is almost irrelevant. Education is inversely related to
frequency of prayer or worship, even controlling for religion. (Thus even if we exclude
people with no religion, religious activity declines with education.) There is a similar effect
of youth, but it is not as strong. Education depresses the importance of prayer or worship,
while age has no effect. These findings from REST are supported by the TSCS, which shows
no effect of year of birth on frequency of worship. (In contrast, marital status is very
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important: single people are far more likely than others to say that they seldom or never go to
the temple, altar or church.)
In relation to the list of 15 beliefs from the REST survey, education has varying
effects. For these purposes we consider a logistic regression model in which firmly or
somewhat believing are contrasted with not believing (really or at all), and there are four
socio-demographic independent variables: year of birth, years of education, gender and
married/ not married. The coefficient for education is not significant in six cases, negative in
six, and positive in three.
Education is negatively related to (mono?)theism and a number of folk beliefs:
- There is a supreme God in the universe
- Fengshui affects us and our family
- Timely offerings to our ancestors will reap blessings and protection from them
- The dead without offerings will become ghosts
- One must choose an auspicious date for conducting important business
- A spiritual medium can exorcize evil spirits and cure illnesses

Education is positively related to belief in the benefits of qigong and religious
exercises, specifically:
- Qigong can cure illnesses
- Qi can be strengthened through religious exercises
- Religious exercises will win us extraordinary abilities

In contrast, year of birth has a small negative effect only on the belief that qigong can
cure illnesses (which is slightly more accepted by the old than the young), partially offsetting
the much larger positive effect of education. Otherwise the impact of year of birth is either
positive (in six instances) or nil. Again, then, there is no tendency for younger generations in
Taiwan to be less religious than their elders, with education held constant. Of course the
young are on average much more educated than the old, and it does appear that some
religious beliefs are eroded by education.
The regression coefficients for our key variables change very little if we control for
the main categories of religion (including no religion). In other words the influence or lack
of influence of education and year of birth do not arise because of an association with
religious affiliation.
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Turning now to statistical models of religious experience, the impact of education is
reversed: the more educated the respondent, the more likely they are to report the phenomena
under the headings of ‘power’ and ‘life’. (See Table 2.) Years of education generally has the
largest effect of any variable. (The exceptions occur when the experience is linked to a
specific religion, as with the power of the Buddha or Jesus, in which case the relevant
religious affiliation tends to have a greater influence.) Year of birth usually has no significant
effect, and in the few cases to the contrary, its effect is weak or even negative (so that older
people are more likely to have experienced the power of the Dao, for example, all else being
equal).

< Table 2 >

Among the extraordinary powers, only the ‘other deities’ item is not significantly
associated with education per se, though as noted below the combination of being female and
educated has an effect. Year of birth is generally not significant, though the young are more
likely to have experienced the power of fate or other deities, and less likely to have felt the
Dao.
Similarly, education is positively linked with the “experience of acquiring in a flash a
new understanding of or feeling for life.” Year of birth has no significance for any of the
eight items in this category, while education is associated with all except one: the idea that
“God arranges everything; follow God’s will.” Christians were much more likely to mention
this statement than anyone else.
In addition to looking at the experiences listed under ‘power’ and ‘life’ individually, a
scale value combining all of the items can be used as the dependent variable in a linear
regression model. As shown in Table 3 (specifically the column of standardized
coefficients), education has a larger effect than any other variable, and age (or year of birth)
is not significant.

< Table 3 >

The impact of education is far less apparent when we turn our attention to dreams and
mysterious feelings and visions. Age tends to be a significant predictor for extraordinary
dreams, with the young most likely to report them (the only exception being dreams of
ancestors, dead friends and relatives). Education generally has no significant relationship,
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though the well educated are more likely to mention dreaming of dead friends and relatives,
and of encountering in real life what was seen in a dream. In fact the effect of education is
occasionally negative, for example on dreams of divine beings or mystical animals.
With mysterious feelings and visions, education is positively associated with having a
sudden revelation or insight, and negatively associated with visions of or possession by a
divine spirit. For the most part, though, education seems unrelated to these experiences. For
about half of the mystical or extraordinary feelings listed in the questionnaire, younger people
are more likely than their elders to report having experienced them at least once.

Religious experience: how many dimensions?

It is useful to consider whether the experiences listed in the survey are largely independent of
each another, or if some or even all are apparently connected, so that respondents tend either
to report them or not. The frequency distributions reveal a basic distinction between the
power and life items on the one hand and dreams and visions on the other. Respondents were
fairly evenly spread in terms of the total number of extraordinary powers or exceptional
insights reported (Figure 9), whereas nearly a quarter had had no unusual dreams or visions,
and fewer than half mentioned more than two of these items (Figure 10).

< Figures 9 and 10 >

The variables are not ideally suited to principal components analysis because they are
discrete (with four response categories) rather than continuous, but we can use the technique
for exploratory purposes. The factor structure appears to be very simple, corresponding to
the division into the four broad headings of Power, Life, Dreams, and Mysterious Feelings
and Visions (called Visions hereafter for simplicity). The analysis included all experiences
except the two that refer specifically to Christian figures, which are relatively independent of
the other variables. The six components with eigenvalues greater than one, collectively
accounting for half of the variance, are the following:
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Component
1

% of
variance
26.3

Description and average loading

2

8.9

Power & Life (-.31) versus Dreams & Visions (.25)

3

5.0

Power (-.31) versus Life & Dreams (.23); Visions irrelevant (-.03)

4

4.0

Dreams (.26) and Power (.11) versus Visions (-.20) and Life (-.11)

5

3.5

Divine apparitions (D1, D4, V10, V11 versus L1, D9, V2, V6, V8)

6

2.7

Ghosts (P6, D2, D3, V2 versus D4, D6, V2)

All items load evenly (.51)

Note: In the descriptions of components 5 and 6, the letters P, L, D and V refer to power, life, dreams and
visions respectively; the item numbers correspond to those in Table 2.

To summarise the results, there is a single underlying propensity to report (or not)
religious experiences that accounts for more than a quarter of the variance in responses. By
considering each of the four sections separately, we can explain 44 percent of the variance.
This additional contribution may suggest that the groups (power, life, dreams, visions)
contain related items and so function as separate dimensions, though it might also arise
because of response habituation within each battery. (Respondents may treat a set of items in
a relatively undifferentiated way, tending to give the same answer on each.) The remaining
variance results from more specific associations between the items, much of which will be
hard to label in meaningful ways.
Similar conclusions are reached by examining the pattern of bivariate correlations
between the items. All of the religious experience variables are correlated with each other;
leaving the two ‘Christian’ questions to one side, each item has an average correlation with
the 37 others ranging from .16 to .30. The inter-item correlations are highest within each
category (power, life, dreams, visions), and higher among the power/life experiences than in
dreams/visions.
Taking a classical approach to scale measurement, one could simply create an
additive scale including nearly all of the religious experience items. Of the 40 key questions
(10 on powers, 8 on life, 9 on dreams, 13 on mysterious feelings and visions), all but one
make a positive contribution to Cronbach’s alpha, a summary measure of reliability. (The
sole exception is feeling the power of God, Jesus, the Holy Spirit, or the Virgin Mary.) The
alpha value is .92, which is very high.
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Effects of religious affiliation and gender

Having examined the association between religious experience, age and education, we should
also look at the influence of gender and religious affiliation, and whether their effects are
similar or different on the various items. Our primary interest is in the size of these effects
relative to education, rather than with how much being Buddhist affects the probability of
reporting a specific experience, for example.
On average, REST respondents had 11 years of education, where the standard
deviation is five years. One standard deviation either side of the mean thus covers the range
from 6 to 16 years of education, which corresponds to the contrast between primary
education and a bachelor’s degree at university. Dividing years of education by ten thus
allows us to compare the impact of this difference (using the odds ratios shown in the last
column of Table 2) with that of the various binary characteristics such as female versus male,
married versus not currently married, and each category of religion. Using folk religion (with
which most people in the sample identified themselves) as the reference group, we can
measure the effect of having no religion or being Buddhist, Taoist, Christian or syncretic
(I-Kuan Tao or Buddhist-Taoist).
Identifying oneself as Taoist or Christian rather than with folk religion generally
makes no significant difference to the likelihood of reporting religious experiences, though
there are exceptions. Members of the syncretic groups are nearly always more likely than
others to have had the experiences. Being Buddhist typically has a positive effect, while
having no religion makes them less likely. In terms of effect size, education usually has
similar or greater influence than religion on the items in the ‘power’ and ‘life’ groups. It is
much less important for dreams and visions, as previously mentioned.
Gender tends not to be significant except for the items under ‘life’ and a few under
‘power’. The odds ratio is typically around 1.5, generally lower than that for education.
Marital status is only occasionally significant. One rather interesting instance is the principle
that “Good deeds will be rewarded; we must do good to merit future rewards.” Women are
considerably more likely than men to report this insight, but married people are much less
likely to do so than the unmarried. Do women believe in natural justice and the utility of
good works before but not after marriage?!
In three cases there is a strong interaction of gender and education suggesting that
being educated and female (rather than either on its own) tends to produce the view:
- Life and death are matters of fate and heaven disposes fame and fortune
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- God arranges everything; follow God’s will
- Detach myself from the world; just follow the natural course of things
The first of these ideas is also felt by educated men; it seems to acknowledge the role of
fortune without necessarily promoting fatalism. (For men, the contrast on this view between
those having primary education or less versus high school or more is 64 versus 74 percent;
for women it is 57 versus 87 percent.) The three together, though, strongly suggest that
educated women feel a lack of agency, or at least a resignation to the vicissitudes of life. (As
an aside, women are also responsible for the education gap in experiencing the power of
‘other deities’, e.g. Mazu, Guan Gong, Royal Highness, or Zushi Ye.)

Discussion

One of the aims of the REST project was to compare Taiwan with mainland China. It is also
interesting to consider the similarities and differences with other countries in the region,
among which Singapore presents an intriguing contrast. Despite some signs of declining
religious interest in the younger generations, Buddhism and Christianity are thriving in
Singapore. Tong (2007) argues that competition from Christianity, a text-based, doctrinal
and comparatively ‘rational’ religion, has encouraged the development of ‘intellectualised’
versions of Buddhism and Taoism. Religious differentiation or ‘desyncretisation’ has
followed, with people tending to move from the old mélange of Taoism, Buddhism, and folk
religion to ‘purer’ forms of belief and practice. The process has increased declared adherence
to Buddhism and conversion to Christianity at the expense of the other traditions.
In Taiwan, another ‘Asian Tiger’ with many similarities in culture and economic
development, the religious situation is almost entirely the opposite. Here Christianity is
numerically very weak, the proportion of the population identifying with Buddhism is in
decline (see Figure 11), and folk religion and new syncretic movements remain popular.
Taoism is fragmented and so unorthodox that some adherents claim that the Taiwanese
version does not even deserve the label (Kuo 2010: 76). The religious economy is vibrant,
but major suppliers are losing ground to privately produced experience.

< Figure 11 >
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A possible explanation follows. Religion in Taiwan is seen as an ally of state
interests, rather than (as on the mainland) a potential rival or (as in Singapore) a source of
social division. It has thus not been subject to the control or even suppression found
elsewhere. On the contrary, it has been the beneficiary of official interest and support.
Nationalism and anti-communism have remained core elements of public culture, with
consequent effects on education and the role of religion. Tsai (2010) provides a clear account
of the ways in which traditional Confucian ideas have been promoted through education, and
it is therefore not surprising to find a connection between an individual’s level of education
and his or her adherence to Confucian principles.
This promotion of Confucian thought and its adoption by the educated elite helps to
explain why education in Taiwan has dual effects. For some, the impact is one widely
expected (though not always found) in other countries: scepticism about religious dogma and
the supernatural in general. For others, perhaps of a more conformist disposition, education
defines the nature of the powers one might encounter in the world and the insights about life
one might wish to gain. These influences are not necessarily incompatible, and some people
may acquire a sympathy for the Confucian worldview even while ceasing to identify with a
religion, or conversely may become doubtful about some spiritual beliefs while accepting
others.
Both of these effects of education have eroded the reach of the major religious groups.
In Taiwan as in Singapore, modern education has undermined fidelity to folk tradition, so that
people no longer defer to “what has always been done”. In Singapore the major religious
groups, which benefitted from official approval as responsible suppliers, were able to
advertise their doctrines and services as high quality versions of what had previously been
consumed in religiously deviant forms. In Taiwan the state promoted Confucianism as a
form of civil religion that is compatible with multiple varieties of belief and practice,
effectively undercutting and crowding out the major religious organisations.
For eight of the 40 experiences listed on the REST questionnaire, the gap between
respondents who had been to university and those with no education is in excess of 30
percentage points (see Table 2). They are:

P1

The Mandate or Will of Heaven

P3

Karma

P7

Fate or fortune

L1

Nothing is permanent in life; don’t be so rigid
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L2

Life and death are matters of fate and heaven disposes fame and fortune

L8

Success of all things significant depend on optimal conditions in heaven, on
earth, and among human beings

D9

Encountering in real life what you saw in a dream

V2

Having a sudden revelation or insight

This list closely corresponds to the items identified by Tsai (2010) as especially Confucian.
Among the powers, he highlights the Will of Heaven, fate, and ancestors. Under ‘life’, he
picks out three sayings: “Nothing is permanent in life; don’t be so rigid”, “Life and death are
matters of fate and heaven disposes fame and fortune”, and “We must study or work hard to
bring honour to our family and forebears”. The items related to ancestors and working hard
to honour our family do not show as large a gap between the educated and uneducated as the
ideas of karma and success requiring harmony, but otherwise the similarity is striking, as
shown diagrammatically in Figure 12.

< Figure 12 >

A possible explanation for the discrepancy is that the quintessentially Confucian
respect for ancestors is so ingrained in traditional Chinese culture that education is not
necessary to propagate or reinforce it. It is also possible, as Tsai suggests, that people may
believe both in the value of hard work and in the desirability of honouring ancestors without
necessarily connecting the two. My own conjecture would be that contemporary education
has conflicting effects on deference to ancestors, just as it does on religious belief and
experience. On the one hand it inculcates traditional principles, but on the other it
encourages a modern individualism that undercuts the priority accorded to dead relatives.
As for where one does find a large education gap, karma is associated with Buddhism
but the principle is widely accepted by people of all religious backgrounds. It is not
particularly clear why the educated should be especially likely to mention it, but perhaps it is
tied up with the experience of fate. It is also tempting to suppose that highly educated people
have generally experienced more good fortune than others and believe that their deeds are
being rewarded. The view that “Success of all things significant depend on optimal
conditions in heaven, on earth, and among human beings” is held by most Taiwanese; it
could be linked to Taoism, but at least some scholars also associate it with Confucianism (see
for example Chen-yang Kao 2010: 143).
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There is no particular reason to suppose that extraordinary dreams would be linked to
any particular religious or educational background. Although dreaming of “ancestors or dead
friends and relatives” has Confucian overtones, one would also expect to find an age effect
working in the opposite direction: older people are on average less educated but have more
dead friends and relatives; younger people are more educated and hence by hypothesis more
Confucian, but they tend to have fewer deceased friends and relations to dream about. Hence
the effect of education is in fact higher than for any of the other dreams (as shown by the
odds ratio in the last column of Table 2), but the raw gap by education is only the third
largest. The largest gap, as mentioned above, was for “encountering in real life what you saw
in a dream”. It is not obvious why this experience should be so rare for older, poorly
educated people when a majority of graduates and young adults report having had it.
Finally, Tsai comments that Confucius had little to say about the supernatural and
hence this tradition is unlikely to be closely linked to mystical feelings and visions. That
said, he does suggest that “Forgetting oneself and becoming one with nature and the
universe” and “Having a sudden revelation or insight” may be related to these teachings. The
REST results support the latter conjecture, as it is the one item in this group associated with
more education. Feeling at one with nature is much less common and shows no significant
influence of education, but its connection with Confucianism may be rather weak.
Interestingly this experience is one of very few where the effect of having no religion (as
compared with folk religion) is positive.
In summary, then, religious experience in Taiwan, particularly of the varieties
grouped under the headings ‘power’ and ‘life’, are closely linked to educational attainment.
In general they are more influenced by education than by age, sex, marital status or religion.
The effect of education is likely to be a direct result of Confucian teaching, because the
experiences on which education has the largest effects are often related to Confucianism, and
vice versa. This influence spills over onto nearly all of the ‘power’ and ‘life’ items, however.
It is worth remembering that education has a conflicting effect on conventional
religiosity: educated people are more likely than others to have no religion, and people with
no religion are more likely than others to report no religious experiences. To that extent one
might suggest that just as people in the West could be classified into three groups, the
religious, the secular and a ‘fuzzy’ intermediate category (Voas 2009), the Taiwanese can
also be divided into the religious, the non-religious, and the fuzzy. Here the fuzzy faithful
have lower levels of conventional belief and practice than the religious, but compensate by
having higher than average levels of religious experience.
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The phenomenon could also be discussed in other terms familiar to Western
sociologists of religion, such as individualisation, privatisation, or alternative spirituality. A
common finding is that belief or spirituality outside the old religious institutions is especially
common among people who had a conventional religious upbringing but subsequently drifted
away from regular observance.
The findings of Bader et al. (2011) on belief in the paranormal are relevant here.
They note that one might suppose that belief in ghosts, astrology, psychic phenomena and so
on would be particularly common among the non-religious, as these ideas may serve as a
substitute for more conventional religion, or alternatively the religious, as their worldviews
are already adapted to the supernatural. In fact, though, the wholly secular and the seriously
religious are the least likely to hold paranormal beliefs. They claim that more than two thirds
of Americans have such beliefs, and for the most part they are people who might think of
themselves as being religious without being regular churchgoers.
Many of the 40 specific experiences listed in the REST questionnaire are ones that
could be mentioned by self-consciously secular people who do not interpret them as religious.
Most of the insights in the section on ‘life’, for example, are proverbial in all cultures and
would be widely accepted by non-religious people everywhere. The phenomena that are
most clearly mystical (for example visions) are also the least reported. Nevertheless the
REST data, viewed in the round, provide striking evidence for the persistence of nonnaturalistic beliefs in Taiwan.
How long these beliefs will survive is another matter. In the West, a gradual shift in
beliefs and values accompanied economic development and social change. The Taiwanese
economic miracle has been so rapid – occurring within a single lifetime – that insufficient
time has elapsed for the full impact of the post-war changes to be felt. Another couple of
generations must pass before we can properly assess the future of religion and spirituality in
Taiwan.
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Figure 1: Higher education by year, % (Taiwan Social Change Survey, 1985-2009)

Note: Survey in 1985 asked for years rather than level of education; values estimated as junior college = 13 or more
years and college/university = 16 or more years

Figure 2: Education by decade of birth, % (REST and Taiwan Social Change Survey)
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Figure 3: No religion by level of education (%)

Figure 4: Frequency and importance of worship and prayer by education (%)
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Figure 5: Very or somewhat interested in mystical or supernatural things, by level of
education (%)

Figure 6: No experience of extraordinary powers by level of education (%)
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Figure 7: Religion by level of education, % (Taiwan Social Change Survey 2004)

Figure 8: Religious experience (‘power’ and ‘life’) by education and religion/non-religion, %

Note: Bars show mean values on an additive scale, where Frequently=4, Sometimes=3, Once or twice=2,
Never=0. Number of respondents with no religion very low (< 20) for primary and no education.
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Figure 9: Number of ‘power’ or ‘life’ phenomena experienced at least once (%)

Figure 10: Number of types of ‘dreams’ or ‘visions’ experienced at least once (%)
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Figure 11: Self-identification with Buddhism, % (Taiwan Social Change Survey, 1985-2009)

Figure 12: Overlap between ‘power’ and ‘life’ items with the largest gap by education and
those linked to Confucianism by Yen-zen Tsai (2010)

ͲMandate or Will of Heaven
- Karma

- Fate or fortune

- Success depends on
optimal conditions

- Nothing is permanent in life

- Ancestors
- Work hard to bring
honour to family

- Heaven disposes fame and fortune

24


Table 1: Supernatural belief in Denmark and Ireland (%)

Denmark

Ireland

Good luck charms sometimes do
bring good luck

20

40

Some fortune tellers really can
foresee the future

27

33

Some faith healers do have Godgiven healing powers

28

60

A person’s star sign at birth, or
horoscope, can affect the course of
their future

21

25

[Believe in] Reincarnation – being
reborn in this world again and
again

20

31

[Believe in] The supernatural
powers of deceased ancestors

14

36

Source: International Social Survey Programme, 2008
Note: Values show percentage answering ‘definitely’ or ‘probably’ (rather than definitely not or
probably not). Respondents who answered “can’t choose” are excluded.
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Table 2: Religious experience by education (none versus university), %

No
education

University

Gap

Odds
ratio*

Power: How often did you experience … ?
1) The Mandate or Will of Heaven

21.3

52.0

30.7

2.61

2) The Buddha or Bodhisattva

26.6

43.4

16.8

2.18

3) Karma

20.3

59.5

39.2

2.69

3.2

18.0

14.8

4.35

24.0

43.0

19.0

1.96

9.4

23.4

14.0

1.57

31.2

70.8

39.6

2.16

8.2

26.5

18.3

2.79

9) Qi

13.2

35.8

22.6

2.28

10) Other deities (for example, Mazu, Guan Gong, Royal
Highness, or Zushi Ye)

13.4

30.3

16.9

ns

1) Nothing is permanent in life; don't be so rigid

33.9

86.7

52.8

6.19

2) Life and death are matters of fate and heaven disposes fame
and fortune

42.6

81.5

38.9

3.53

3) God arranges everything; follow God's will

45.9

51.4

5.5

ns

4) Good deeds will be rewarded; we must do good to merit future
rewards

77.8

85.2

7.4

2.10

5) We must study or work hard to bring honour to our family and
forebears

43.3

53.6

10.3

1.39

6) Detach myself from the world; just follow the natural course
of things

74.6

79.2

4.6

1.45

7) Life in the world is too tiring; better to merely live a simple
life

66.9

80.8

13.9

1.98

8) Success of all things significant depend on optimal conditions
in heaven, on earth, and among human beings

44.5

82.2

37.7

3.95

4) God, Jesus, the Holy Spirit, or the Virgin Mary
5) Ancestors
6) Ghosts or spirits
7) Fate or fortune
8) Dao or the Heavenly Dao

Life: Have you ever had such an understanding or feeling?

Note: Values are percentages of respondents replying that they have experienced the phenomenon at least once or twice
(rather than never). ‘University’ includes technological colleges and other kinds of higher education beyond junior college.
* The odds ratios are taken from binary logistic regression models where the dependent variable is having had the experience
at least once and the independent variable is decades of education (i.e. years of education / 10), with controls for year of
birth, sex, marital status and religion. Ratios less than 1.00 imply that education has a negative effect; ns = not significant.

26


Dreams: Have you had this kind of dream?
1) Divine spirits (for example, God/Jesus/angels/ the
Buddha/Bodhisattvas/ Guanyin/Arhats/ deities/neighbourhood
gods/Zushi Ye, etc.)

22.9

17.9

-5.0

0.61

2) Ghosts, evil spirits, demons, goblins, Satan

10.7

31.5

20.8

ns

3) Ancestors or dead friends and relatives

32.8

50.0

17.2

1.92

0.8

4.2

3.4

ns

13.0

21.1

8.1

0.66

0.8

7.7

6.9

ns

15.4

28.0

12.6

ns

8) Mystical or extraordinary images or symbols (for example, the
Christian cross, [swastika], the dharma wheel, magical
incantations, precious swords, light, coffins)

4.6

11.9

7.3

ns

9) Encountering in real life what you saw in a dream

8.5

57.9

49.4

1.83

4) Religious figures (for example, a guru, a living Buddha, master
teachers, the Exalted One , Dian Chuan Shi, pastors, saints)
5) Mystical or extraordinary animals
6) Mystical or extraordinary plants
7) Mystical or extraordinary sites like Paradise, hell, fairyland,
temples, churches, cemeteries, etc.

Feelings and visions: Have you had such a mystical or extraordinary experience?
1) Forgetting oneself and becoming one with nature and the universe

0.8

14.4

13.6

ns

2) Having a sudden revelation or insight

6.3

37.5

31.2

2.23

3) Hearing mystical or extraordinary sound or music

3.9

11.6

7.7

ns

4) Seeing mystical or extraordinary objects or visions

3.1

10.8

7.7

ns

5) Smelling mystical or extraordinary scent

7.9

9.3

1.4

ns

6) Experiencing sudden mystical or extraordinary warmth or cold all
over

8.7

22.5

13.8

ns

7) Being touched by something mystical or extraordinary

4.7

8.1

3.4

ns

8) The body experiencing involuntary trembling, stiffness, relaxation,
etc.

1.6

18.9

17.3

ns

9) God, Jesus, the Virgin Mary appearing or being filled with the Holy
Spirit

0.8

2.7

1.9

ns

10) The Buddha or a Bodhisattva appearing

4.7

7.9

3.2

ns

11) Vision of or possession by a divine spirit

10.1

3.4

-6.7

0.37

12) Being possessed or tormented by a ghost, evil spirit, demons,
goblins, Satan

5.5

6.4

0.9

ns

13) Acquiring popular extraordinary power like the ability to predict
the future, communicate with spirits, emit qi, vision of spirits,
invulnerability to swords or spears, knowledge of other people’s
secrets, etc.

2.3

4.4

2.1

ns
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Table 3: OLS regression of religious experience scale on age, sex, education and religion

Unstandardized
Coefficients
Year of birth
Female
Decades of education
Religion (reference
category: folk religion)
No religion
Buddhist
Taoist
IKT or Buddhist-Taoist
Christian
(Constant)
R2

Standardized
Coefficients

-0.01
2.70 ***
7.65 ***

-0.01
0.09
0.26

-5.39
5.84
2.91
10.60
-0.07
14.62

-0.13
0.16
0.07
0.20
0.00

***
***
*
***

0.15

Note: Dependent variable is an additive scale of ‘power’ and ‘life’ values, where
Frequently=4, Sometimes=3, Once or twice=2, Never=0.
* p < 0.05

** p < 0.01

*** p < 0.001
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Introduction
Most of people stay with the religion which they were brought up in their family
during their early life stage. Family religious socialization is one of major factors to
foster people’s religiosity (Cornwall, 1988). Although many people continue or
increase their commitment to their religious groups, some people change their religion
at a certain stage of their life. In modern society, due the religious pluralism and social
mobility, people have more opportunities to choose their own religion (or disaffiliate
from a religion). An ensuing question of the religious change is whether the change
influences believer’s religiosity?
Although many studies in sociology of religion investigate to the individual’s
religious change and religiosity, we know little about the effect of religious change on
religiosity. Stark and Finke (2000) focus on the cost of the individual religious change
and argue that converts and reaffiliators shall be more conserve their new religion.
Studies on Taiwanese religious change indicated that religious conversion and
reaffiliation (or switch) is closely related to religious experiences. (Lin, 2003; Chao,
2006) Researchers have often focused the impact of religious experiences on
conversion and interpreted the relationship as the result of the influence of the
utilitarian nature of Chinese religious culture. A question less addressed is the impact
of conversion on religiosity. Do the increase of religious mobility, especially between
traditional defused religions and modern institutionalized religions, and the change of
religious affiliation in contemporary Taiwan alter believers’ religiosity?
Utilizing the data of Religious Experience Survey in Taiwan (REST) collected in

2009, this study has two goals: (1) to develop measures of religiosity for Taiwanese
religious believers, and (2) to analyze the impact of conversion or reaffiliation on
individual’s religiosity. In Chinese society, traditional religious beliefs and practices
are less institutionalized than those in the West and are often integrated with the ritual
of ancestor worship. The diffused or syncretic nature of Chinese religions lead
scholars to pay less attention to the doctrines of Chinese religions or the influence of
the individual religious change on their religiosity. To create measures for Chinese
religions then needs special effort and is important to test the relations between
religiosity and the individual religious change in the context of Chinese society. It can
also offer significant advancement in the cross-cultural religious studies.

Conversion and Dimensions of Taiwanese Religiosity
Scholars in sociology of religion proclaim that the individual adapts and
becomes committed to a religious worldview and community through interacting with
members of the religious community (McGuire, 2002:51). An individual either is
brought up to be religious or chooses to affiliate to a religion in a certain stage of the
life. If the individual chooses to change one’s religion, either through conversion,
reaffliliation1 or disaffiliation, he or she would lose social and religious capital in the
original religious community and may develop a stronger commitment to the new
religion to compensate the loss (Stark and Finke, 2000:119). Most studies on the
consequence of the individual of religious change pay attention to the impacts of
conversion on religious identity, belief, activities, and experiences. Conversion is
considered as a conversion career. During the process of conversion, a person learns
how to break out of old social roles and embrace new ones by participating in various

1

According to Stark and Finke (2000:114), conversion refers to shift across religious tradition, and
reaffiliation refers to shifts within religious tradition.

religious activities in the new religious community (Gooren, 2007: 349). Therefore,
Steigenga (2010) argues that conversion accounts may tell us about current identities,
belief, and orientations of the converts. The comparison of religiosity between
converted and brought up members will provide the information about the difference
of these two groups in their religiosity.
Our concern is the impacts of the individual religious change2 on religiosity
among Taiwanese in general. Do Taiwanese religious believers increase their current
religiosity after changing their religious identification? For doing so, we need to know
the major attributes of Taiwanese religions. The major part of the religious market in
Taiwan is dominated by three traditional Chinese religions, Buddhism, Daoism, and
folk religion. According to the REST, 70.1% respondents proclaimed that they
believed in these three traditional Chinese religions. 15.4% respondents reported that
they did not believe in any religion, and the rest of respondents (14.7%) indicated that
they affiliated to Christianity, I-Kuan Tao, Buddhism-Taoism combined, and other
non-mainline religions. Unlike believers of the more institutionalized religion (for
instance, Christianity) in the West, most of people who believe in Buddhism, Daoism,
and fork religion in Taiwan do not participate in or expected to participate in public
religious activities and involve in personal religious observances regularly. Also, they
tend not to differentiate the doctrine and ritual practices of the three traditional
religions, and hence the boundaries of these traditional religions are not very clear. It
2

Following arguments developed by Rambo (1993), Schwartz (2000), and Regnerus and Uecker

(2006), there are four types of individual’s religious transformation (change): (1) intensified devotion
within the same religious structure; (2) a shift from no religious commitment to a devout religious life;
and (3) change from one religion to another; and (4) inverse forms of transformation--where religious
commitments or behaviors are suddenly or rapidly lost, replaced by nothing evident in particular. In
this study, we will focus on the impact of the change of religious affiliation on believers’ religiosity,
and believers who intensified devotion within the same religion are not included in our analysis.

is not surprised to find that 5.1% of respondents report that they are believers of
Buddhism-Taoism combined. Scholar (Ding, 2004; Goh, 2009) denotes that this
religious scene reflects the syncretism nature of Chinese (Asian) traditional religions.
On the other hand, believers of other non-mainline religions, such as Protestants,
Catholic, and believers of I-Kuan Tao, are more likely to participate in religious
activities regularly, show different religious doctrine preferences, and hold a stronger
organizational identity (Kao, 2001). In spite of the differences, studies of conversion
among Taiwanese believers show that one of the most important common factors to
promote the conversion is religious experience. Receiving assistances or revelations
from deities are the most important concern when people make their conversion
decision (Lin, 2003 ; Chao, 2006). This phenomenon is interpreted as the result of the
utilitarian nature of Chinese religious culture in general.
Based on the characteristics of Taiwanese religions, what is our strategy to
operationalize the concept of religiosity in this study? Researchers agree that religion
is a multidimensional concept and can be defined in a variety of ways (Mockabee,
Monson, and Grant 2001:657). In Christian context, belief (doctrine) and belonging
(membership identity) are two major measures of a person’s religiosity. Cornwall
(1988) adopted the two aspects of religion to develop a four dimensional scale to
measure Mormon’s religiosity: including Traditional Orthodox̌; Particularistic
(institutional) Orthodoxy; Spiritual Commitment; and Church Commitment. A third
dimension, behaving, is added to the concept. This dimension refers to participation in
public or private religious activities (Kellstedr, Greenn, Guth, and Smidt, 1997) .
These three dimensions of religiosity (belief, belonging, and behavior) which measure
the individual’s knowledge and belief of institutional doctrine, the commitment to
institutional policy, and the participation in religious activities or rituals are adopted
by many Western scholars in their study of religiosity (Marshall, 2002). In European

society, Davie (1990) observed an independent relationship between the membership
of religious institutions (belonging) and the pattern of religious belief (believing) in
Britain. Believing in Christian faith, it seems, persists while belonging to the religious
institute continues to decline. She indicated that the phenomenon of believing
(Christian faith) without belonging (church membership or regular participation) may
be a new combination religiosity in contemporary Britain society. But we believe that
believing and belonging are still two major indicators to measure people’s religiosity
among many Christians. Voas (2009) adopted a three-dimensional concept -affiliation, practice, and belief -- to test the issue of secularization of religiosity
among European countries. He found that there are some minor differences in the
speed of decline and the magnitude of the fall in religiosity. The decline of religiosity
is remarkably constant across the European countries. In general, to use the
dimensions of believing, belonging and behavior to measure Christian religiosity in
Western societies seem to be a proper strategy.
Building on the early works of Von Hugel (1908), Pratt (1907), and Stark and
Glock (1969), Hassan (2007) develops a five dimensional measure of religiosity for
Muslim with the various expressions among world religions in mind. The labels of
these dimensions are the ideological (religious beliefs), the ritualistic (acts of religious
practice), devotional (private acts of worship), experiential (feelings, knowledge, and
emotions of communication with ultimate divine), and consequential (effect of
religion on the believers’ every life). In order to fit the nature and content of Muslim ,
Hassan keeps belief and behavior dimensions, including the labels of the ideological,
ritualistic, devotional, and consequential, which are common in the measure of
Christian religiosity and adds an experiential dimension which has been neglected by
many scholars in the studies of Christian religiosity (Gooren, 2007: 348).
Based on the literature discussed above, our study on Taiwanese religiosity is

guided by two principles: the different expressions of religion among world religions
and the multidimensional measure of religiosity. To develop measures of Taiwanese
religiosity, first, we should note that most Taiwanese believers of traditional religions
pay more attention to the religious experiences revealed from deities than the doctrine
receiving from religious institutions. The measure of religious experiences is more
significant than the measure of doctrine knowledge. Second, boundaries among
traditional religions are not very clear. If a believer indicates that he or she currently
involving in a certain faith community, this means that he or she holds a strong sense
of belonging with this religious institution. We also expect that Taiwanese who
change their religious affiliation should practice more public ritual and private
observance and treat their faith more seriously which are common in all world
religions.
According to two principles of Taiwanese religiosity indicated above and
questions inquired by the REST, we propose to measure Taiwanese religiosity in three
ways: (1) A measure that is consistent with three dimensional measures of belonging
(involving in a faith community), believing (treating faith seriously), and behavior
(participating in public rituals and practice personal observances); and (2) A measure
of religious experience, in particular, the anticipation of experiencing extraordinary
powers in the future. We argue that believers who change their religious affiliation,
involve in a certain faith community, treat faith seriously, and practice more religious
ritual, will anticipate experiencing more religious experiences than those who do not
do so. We also suppose that the analysis will find differences in each of these two
measures of religiosity among different types of religious affiliation in Taiwan.

Research Design
1. Data
In order to examine the relationship between religious conversion and religiosity,
we use the data of 2009 Religious Experience Survey in Taiwan (REST), which is a
comprehensive and in-depth investigation of the topic of religious experience in
Taiwan. REST used stratified multistage sampling to obtain a representative sample
of adults aged 18 and above (born after 1990) in Taiwan. It has a total of 1,714 valid
cases, of which 49.1% are males and nearly 85% of respondents are believers in a
certain religion (see Table 1 for descriptive statistics of variables used in the present
study). The questionnaire of REST consists of 121 questions. The main part of the
questionnaire is related to four kinds of religious experience: transcendental power,
life philosophy, extraordinary dreams, and mystical vision or events. The survey also
includes questions related to general religious beliefs and behaviors.

2. Measures
Religiosity, the most important outcome of this study, is conceptualized as a
multidimensional concept and measured as two latent constructs. The first construct
follows the so-called three B’s measurement scheme of religiosity, which explores
religiosity in terms of belief, belonging, and behavior (Marshall 2002; see also Voas
2009). The most relevant variables to the three B’s scheme in the REST data are three
questions: “Do you participate in any faith community at the moment?” “How often
do you conduct worship or prayer?” and “How would you describe your current
degree of religiousness?” The first measure is related to religious affiliation
(belonging) and is dummy coded with 1 to indicate respondents who are currently
affiliated with certain faith community and 0 to indicate no such affiliation. The
second measure is the frequency of conducting worship or prayer, which is coded as 8

ordinal response categories which include daily, twice a week or more, once a week,
once every two weeks, once monthly, several times a year, and only occasionally. The
third measure is self rated degree of religiousness at the present time, which is coded
as five ordinal responses ranging from “believe completely” to “do not believe at all,”
These three questions capture the institutional and ritual aspects of religiosity
commonly considered in Christian context. We used Mplus 6.1 to perform
confirmatory factor analysis (CFA) of the latent construct, which is just identified (see
Appendix 1). This dimension of religiosity is labeled as “religiousness” in the later
analysis.
The second latent construct of religiosity measured by the present study is the
respondent’s anticipation for experiencing various kinds of extraordinary power.3
The REST asked respondents the possibility of experiencing various kinds of
extraordinary power in the future. Nine kinds of extraordinary power which may be
viewed as divine or superhuman are explicitly inquired by the REST. These nine
powers are: mandate or will of heaven; Buddha or Bodhisattva; Karma; God, Jesus,
the Holy Spirit, or Virgin Mary; Ancestors; Ghosts or spirits; fate or fortune; Dao or
the Heavenly Dao; and Qi. Ostensibly, some of these powers are related to certain
traditional or institutional religions and others are related to transcendental power
conceived in the Chinese traditional culture. All these powers are also confirmed to be
a one-dimensional construct with reasonable goodness of fit (see Appendix 2).
Appendix 2 also shows that the power of “God, Jesus, the Holy Spirit, or Virgin
Mary” is least related to this particular construct. In other words, this latent construct
is mainly related to extraordinary powers of non-Christian tradition.
3

The REST asked respondents about their past experiences with extraordinary powers as well as
possible experiences of these powers in the future. We use anticipatory experiences rather than past
experiences to avoid the possible impacts of past experiences of extraordinary powers on the status of
religious change. However, we found similar results with either past or anticipatory experiences with
extraordinary powers as outcome variables.

The focal independent variables of the present research consisted of different
status of religious change. Three survey questions of the REST are used to construct
various types of religious change. The first question inquired about respondent’s
current religion and the second question asked about respondent’s previous religion.
For those who currently identify with a religion, a follow-up question asked when
respondents begin the current faith. Using these three questions, we can classify
respondent’s status of religious change into five types: (1) Affiliation with the same
religion since little, (2) current religion is not the same as the one since little, (3)
affiliated with a religion now but does not affiliate with a religion before, (4) used to
be affiliated with a religion but not any more, (5) never had any religion. Table 1
shows that about 63% of respondents stay with the same religion since they were little.
For religious converters, about 18% converted from other religions to their current
ones and only less than 4% changed from no religion to adopting a religion. Less than
3% of people in Taiwan lost religious faith and became disaffiliated with any religion.
There are about 13% of Taiwanese adults claimed to never have any religious
affiliation.
In order to control for other confounding effects, we also considered in our
analysis the respondent’s background variables, including gender, age, marital status,
education level, type of occupation, parental education, and levels of urbanization of
respondent’s residence. Respondent’s gender, marital status, education level, type of
occupation, and residence’s level of urbanization are all recoded into dummy
variables. Other than respondent’s age, we also include age squared to capture the
possible non-linear effect of age on religiosity. Since the respondent’s current
religiosity or spirituality may be related to long-term religious preference or
socialization, we used the respondent’s answer to the question, “Who has had the
greatest influence on your current faith or your view of the mystical?” as the proxy for

this possibility. We coded various answers into three types of influence: parents, own
choice, and all others (mainly social networks), and constructed two dummy variables
to represent the first two types.
To examine the impacts of religious change on two latent constructs of
religiosity simultaneously, we used Mplus 6.1 to perform SEM (structural equation
modeling) analysis with aforementioned control variables included in the analysis.

Findings
1. The profile of religiosity in Taiwan
According to Table 1, folk religion has the largest number of followers in
Taiwan. About 38% of the REST respondents are identified with this Chinese
religious tradition. The second largest religion identified by the REST respondents is
Buddhism (18.6%) followed by Daoism (13.1%). Table 1 also indicates that about
15% of respondents claim to have no religion currently.
With respect to the religious behavior, according to Table 1, only 2% of the
REST respondents have no religious practice of worshiping or praying whatsoever. In
other words, although about 15% percent of respondents have no particular religious
affiliation, the majority of these respondents conduct religious practices of worship or
prayer. Table 1 also shows that the frequency distribution of worship or prayer is
polarized with about one third of respondents conduct worship or prayer only a few
times per year or even less, and about 29% worships or prays everyday. The
religiousness of Taiwan people is also reflected by the fact that nearly one half of the
REST respondents completely believes in or believes in their current religions (see
Table 1).
Table 1 also indicates that the most likely extraordinary power to be experience
in some future time is fate or fortune since only about 44% of the REST respondents

believed that they would never have such an experience in the future. About one half
the respondents anticipated that they might experience Karma. The least possible
powers to be experienced in the future are God, Jesus, the Holy Spirit, or Virgin Mary
and Ghosts since over 80% of respondents do not believe they would ever experience
such powers.
2. Who converts?
Table 2 presents the cross tabulation of respondent’s past and current religious
affiliations. It indicates that the followers of Chinese traditional religions (Buddhism,
Daoism, folk religion, and Buddhism-Daoism) are more stable in terms of affiliation.
About 80% of them stay with the same religion all along. For those who changed
religions, they tend to convert to other traditional religions. For those who claimed to
have no religion in the past also tend to become followers of traditional religions.
Table 2 also shows that the followers of Christianity and I-Kuan-Tao tend to have
mobile out of these religion and about one half of those who adhere to Christianity
and I-Kuan-Tao in the past converted to other traditional religions.
We further explore the relationship between respondent’s background variables
and the types of religious change with multinomial logistic regression. Table 3
presents the result of this analysis and shows that relative to those who always have
the same religion, those who convert or reaffiliate from another religion to the current
one tend to be male, older, single, and college educated. The current religions
followed by these converters are also less likely to be attributed to their parents or
their own decision. Those who turn from religiously non-affiliated to be religiously
affiliated also tend to be college educated. They are also less likely to attribute the
change to their parents or themselves. For those who turn from a religious follower to
be a non-affiliated, to be single and to have some college educations seem to be
influencing factors. The characteristics of those who claimed to be always

non-religiously affiliated are female, living in fairly urbanized city, having at least
high-school education, and making own decision about what to believe in.
3. The impacts of religious change on religiosity
Does the individual religious change promote greater religiosity? According to
the results presented by Table 4, the answer is “yes.” Either in terms of religiousness
constructed from the common 3-Bs measures of religiosity or anticipated experience
with extraordinary powers, relative to those who stay with the same religion since
little, those who converts from one religion to another show greater religiousness and
anticipation. This finding is consistent with Stark and Finke’s (2000) observation that
religious converts and reaffiliators are more committed to their new religion.
Table 4 also shows that those who convert from no religious identification to
become followers of a particular religion have the same level of religiosity as those
who are always identified with a religion. Table 4 further indicates that those who lost
their identification with particular religions at the present time have significantly less
degree of religiousness but no less anticipation for experience with extraordinary
powers. In other words, they tend to lose their institutional or ritual involvement with
religions. They, however, have similar level of anticipation for experiences with
extraordinary powers like those who kept their faith all along. It is not surprising to
find that those who have no religious identification or affiliation all along are
significantly lower in their religiosity in either dimension.
As to the effects of control variables on two latent constructs of religiosity, the
most noticeable pattern of effects is the impacts of respondent’s educational level.
Table 4 shows that the directions of the impact of educational levels on two constructs
are opposite. It shows that respondents with the education level of senior high, college
or graduate school is negatively related to the latent construct of religiousness, but the
higher the education level the greater the anticipation of experiencing extraordinary

powers in the future. Apparently, the impact of education is different for being
religious, which measures more institutional aspect of religiosity, and anticipating
experience with extraordinary powers. The other noticeable pattern of effects is the
level of urbanization of respondent’s residence. Table 4 shows that in comparison with
living in metropolitan cities, living in traditional industrial cities or regular township
is negatively related to the construct of religiousness, while living in places other than
metropolitan cities or regular cities is negatively related to experiencing extraordinary
powers in the future.
Table 4 also indicates that being single, current religious faith being influenced
by parents or being decided by oneself are factors negatively related to being religious.
Only two background variables, the father’s education level and having a clerical job,
have positive impact on religiousness. Regarding anticipated experience with
extraordinary powers, Table 4 shows that holding professional or semi-professional
jobs also has a positive impact on anticipating such an experience, while current faith
being influenced by parents is negatively related to experiencing extraordinary powers
in the future.

Discussion
One main purpose of this study is to compare the levels of religiosity between
those who change their religious affiliation and who affiliate with a religion since
little. Our findings show that education, especially the college education, is one of the
most important factors to promote the individual’s religious change. We expect that,
in the one hand, the individual affiliates with a new religion (or disaffiliate from a
religion) will not likely to attribute to the influence of their parents, in terms of family
socialization. On the other hand, the change of religious affiliation should base on the
individual’s own choice. But our findings reveal that from respondent’s perspective

neither parents nor the respondent personal decision is the most important influencing
factor in promoting their religious change. The REST reveals a network faith model
(Stark and Bainbridge, 1985) among Taiwanese who change their religious affiliation
in a certain stage of life. Scholars in the study of new religious movement agree that,
in most cases, an individual involves in a new religion movement through their social
networks. Stark and Finke (2000: 118) further emphasize that the individual converts
or reaffiliates to a new religion because they develop the attachment to members of
the new religious group. Other Taiwanese scholars (Chao, 2009; Lin, 2003) also
found the important bridge function of social network to initial the conversion. Chen’s
(2008) study on the development of folk religious temples among people migrant
from rural area to Taipei city indicated that people came to participate in the ritual or
worship deities of folk religions through their social network ties of relatives or
friends before migrating to Taipei. Instead of the attachment relations developed in
the new religion group, Taiwanese convert to or join to a new religious group because
they experience rewards (or revelations) from the deities of the religions. The
principle of rational choice may be applicable to explain the change of religious
affiliation among Taiwanese. But attachment may be substituted by religious
experiences lie at the hart of religious change of Taiwanese.
Based on the literature reviewed and the characteristics of Taiwanese religion,
we measure religiosity with two constructs, religiousness and religious experience.
Religiousness is measured in terms of three dimensions, belonging, believing,
behaviors, and religious experience is measured with anticipation for experiencing
extraordinary powers and is found to be a construct with a single dimension. We
expect that respondents will show different levels of religiosity according to their
different status of religious change. We are not surprised those who affiliate to a
religion which different from the brought up religion treat their religion more

seriously than those who affiliate with the same religion since little. On the other hand,
those who never had any religion or disaffiliated from a religion show the lower
religiousness than who affiliate with the same religion since little.
Two significant implications could be drawn from the findings. First, there are
close relationship between self-conscious religious identity and conventional
(Western) religiosity or religiousness among Taiwanese. Second, the changes of
religious affiliation, including conversion and reaffiliation, foster a higher
conventional religiosity regardless their original religions affiliated. The REST shows
that the most of religious mobility takes place among the three traditional religions
and between traditional religions and other non-mainline religions, such as I-Kuan
Dao and Christianity. The mobility between non-mainline religions is quite few.
Based on Yang (1969), we note that the characteristics of Taiwanese traditional
religions tend to be the diffused religion and other non-mainline religions, such as
I-Kuan Dao, Protestantism, and Catholic, tend to be the institutional religion. Because
the cost of the religious mobility among diffused religions should be lower than the
switch among institutional religions, we did not expect the religious mobility would
not significantly promote the individuals’ conventional religiosity in Taiwan.
However, the REST shows the increase of conventional religiosity among those who
change their religious affiliation. We find a common ground for dialogue on
dimensions of religiosity between diffused and institutional and between Chinese and
Western religions.
In comparison with the impact of the status of religious change on religiousness,
the influence of the status of religious change on anticipation for experience with
extraordinary powers is getting weak. In other words, except for the group of never
had any religion, respondents have almost the same level of anticipation for
experiences with extraordinary powers. In contrast with the influences of education

level on the two constructs of Taiwanese religiosity, respondents with senior high,
college, and graduate school education are negatively related to their religiousness.
Regarding anticipated experience with extraordinary power, the REST shows that the
higher the level of respondents’ education, the greater the expectation to experience
extraordinary power in the future.
In summary, status of religious change and education influence on religiousness
(or conventional religiosity) in Taiwan, and the influences are consistent with our
expectation. However, the influences of status of religious change and education on
respondents’ anticipatory experience of extraordinary powers evidence that religious
experience can be viewed as an independent construct of religiosity for Taiwanese
religion. Many Taiwanese anticipate to experience of extraordinary powers regardless
their religious affiliation. In general, this may be influenced by the one of
characteristics of traditional Chinese religion culture. People come to worship
efficacious deities in temples for rewards.
Education, especially higher education, has a negative effect on conventional
religiosity is evidence in this study too. But we also find that education increases
respondents’ anticipation to experience extraordinary powers. Voas (2011) suggest
the emergence of “fuzzy believers” in contemporary European societies may be a
good concept to explain the conflict of low in conventional religiosity and high in
anticipatory experience of extraordinary powers in Taiwan. He also attributes this
phenomenon to the result of individualization, privatization, or alternative spirituality.
In fact, Chinese diffused religion tradition was used to emphasize supernatural forces
to justify and enforce ethic values and social stability for long time. (Yang, 1969: 285)
Anticipatory experience of supernatural forces lies on the center of Chinese religions.
We claim that the positive influence of education on religious experience will be
attributed to respondents’ social economic status. In comparison with who receive

elementary education, respondents who receive higher education and hold
professional or semi-professional career are able to own more social resources and
expect for better future. They may have lower levels of religiousness than who own
lower social economic status but they may anticipate to experience extraordinary
powers to sustain their status or improve their well being in every day life.

Table 1 Summary statistics of variables used in the present research (N = 1,714)1
Variable

N

%

Gender

Variable

%

N

Conducting worship or prayer
49.1
none
50.9
seldom
a few per year
62.1
once a month

34
147
440
190

2.0
8.6
25.7
11.1

male
female

842
872

married

1064

single

426

24.9

once every two week

212

other

224

13.1

once per week

93

twice or above per week

99

everyday

499

12.4
5.4
5.8
29.1

Marital status

Level of urbanization
Metropolitan city

354

20.7

Regular city

392

22.9 Degree of religiousness

New city

484

28.2

Do not believe at all

53

3.1

Traditional industrial city

140

8.2

Do not really believe

150

Regular township

251

14.6

Somewhat believe

675

Aging township

93

5.4

Believe

545

8.8
39.4
31.8

Completely believe

291

17.0

Education
Primary and below

445

26.0 Mandate or will of heaven

Junior high

221

12.9

Frequently

89

5.2

Senior high

436

25.4

Sometimes

236

13.8

Junior college

200

11.7

Once or twice

313

18.3

University

332

19.4

Never

1017

59.3

Graduate and above

77

Frequently

125

7.3

4.5 Buddha or Bodhisattva

Father's education
Primary and below

1137

66.3

Sometimes

255

14.9

Junior high

229

13.4

Once or twice

304

17.7

Senior high

206

12.0

Never

998

58.2

Junior college

48

2.8 Karma

University

80

4.7

Frequently

141

8.2

Graduate and above

14

.8

Sometimes

319

18.6

Once or twice

341

19.9

Never
God, Jesus, the Holy Spirit,
10.3
or Virgin Mary
8.6
Frequently

874

51.0

53

3.1

58
99
1466

3.4
5.8
85.5

Mother's education
Primary and below

1339

Junior high

176

Senior high

147

Junior college
University
Graduate and above

26
24
2

(Table continues)

78.1

1.5
1.4
.1

Sometimes
Once or twice
Never

Table 1 (continues)
Variable

N

%

Occupation

N

%

Ancestors
Professional

207

12.1

Semi-professional

204

11.9

Clerical
116
Service
206
Skilled worker
350
Non-skilled worker
115
No job
516
Most important source of influence
on current faith
Parents
607
Own choice
797
Other
310
Religion
No religion
264
Folk religion
658
Buddhism
319
Daoism
225
I-Kuan-Tao
41
Christianity
85
Buddhism-Daoism
87
Other
35
Religious Change
Same religion since little 1076
Current religion is not the one
305
since little
Have a religion but not before
61
Used to have a religion but
46
not now
Never had any religion
266
Most important source of influence
on current faith
Parents
607
Own choice
797
Other
310
1.

Variable
Frequently

77

4.5

Sometimes

234

13.7

6.8
Once or twice
12.0
Never
20.4 Ghosts or spirits
6.7
Frequently
30.1
Sometimes

293
1077

17.1
62.8

27
93

1.6
5.6

Once or twice

194

11.6

Never

1361

81.3

Frequently
Sometimes
15.4
Once or twice
38.4
Never
18.6 Dao or the Heavenly Dao
13.1
Frequently
2.4
Sometimes
5.0
Once or twice
5.1
Never
2.0 Qi

180
407
337
761

10.5
23.7
19.7
44.4

60
135
140
1259

3.5
7.9
8.2
73.5

62.8

Frequently
Sometimes

98
163

5.7
9.5

17.8

Once or twice

189

11.0

3.6

Never

1168

68.1

35.4
53.5 Fate or fortune
18.1

2.7
13.2

35.4
53.5
18.1

All percentages are computed on the basis of the total sample size. The percentage of “missing
values” of each variable is not reported.

Table 2 Crosstabulation of the current and the past religious affiliation
Current religion
Don’t
Folk
I-KuanBuddhismknow/No
Past religion None religion Buddhism Daoism Tao Catholic Protestant Daoism Other answer Total
None
226
15
19
6
3
2
7
6
2
0
286
%

79.0

5.2

6.6

2.1

1.0

0.7

2.4

2.1

0.7

0.0

100.0

Folk religion

10

613

31

1

14

1

10

5

8

0

693

%

1.4

88.5

4.5

0.1

2.0

0.1

1.4

0.7

1.2

0.0

100.0

Buddhism

7

13

216

4

4

0

8

1

1

0

254

%

2.8

5.1

85.0

1.6

1.6

0.0

3.1

0.4

0.4

0.0

100.0

Daosim

3

4

22

206

5

0

3

9

3

0

255

%

1.2

1.6

8.6

80.8

2.0

0.0

1.2

3.5

1.2

0.0

100.0

I-Kuan-Dao

2

6

9

3

13

0

0

2

1

0

36

%

5.6

16.7

25.0

8.3

36.1

0.0

0.0

5.6

2.8

0.0

100.0

Catholic

3

2

2

0

1

19

3

1

2

1

34

%

8.8

5.9

5.9

0.0

2.9

55.9

8.8

2.9

5.9

2.9

100.0

Protestant

11

4

11

4

0

0

29.0

1

1

0

61

%
BuddhismDaoism
%

18.0

6.6

18.0

6.6

0.0

0.0

47.5

1.6

1.6

0.0

100.0

0

0

9

1

1

0

1

61

0

0

73

0.0

0.0

12.3

1.4

1.4

0.0

1.4

83.6

0.0

0.0

100.0

Other

1

0

0

0

0

0

0

1

9

1

12

%
Don’t know/
No answer
%

8.3

0.0

0.0

0.0

0.0

0.0

0.0

8.3 75.0

8.3

100.0

1

1

0

0

0

1

1

0

0

6

10

10.0

10.0

0.0

0.0

0.0

10.0

10.0

0.0

0.0

60.0

100.0

Total

264

658

319

225

41

23

62

87

27

8

1714

%

15.4

38.4

18.6

13.1

2.4

1.3

3.6

5.1

1.6

0.5

100.0

Table 3 Multinomial logistic regression of types of religious change on respondent’s background
variables (N = 1,711)
Not the same
Have a religion
Used to have a
Never had any
religion vs.
only now vs.
religion vs.
religion vs.
Independent variable
Same religion
Same religion
Same religion
Same religion
Male

0.415**ʳ

0.019ʳ

-0.510ʳ

-0.455*ʳ

Age

0.117***ʳ

-0.005ʳ

0.044ʳ

-0.063ʳ

-0.089***ʳ

0.028ʳ

-0.023ʳ

0.057ʳ

ʳ

ʳ

Age square
Marital status

1

ʳ

ʳ

Single

0.675***ʳ

0.423ʳ

Other

0.046ʳ

0.001ʳ

2

ʳ

Level of urbanization

1.419**ʳ

0.081ʳ

-0.021ʳ

0.267ʳ

ʳ

ʳ

ʳ

Regular city

0.003ʳ

0.189ʳ

-0.256ʳ

0.237ʳ

New city

-0.149ʳ

-0.437ʳ

-0.561ʳ

-0.462*ʳ

Traditional industrial city

-0.311ʳ

0.059ʳ

-0.420ʳ

-1.476**ʳ

-0.182ʳ

-0.220ʳ

-0.647*ʳ

-1.276ʳ

-14.760ʳ

-2.939**ʳ

Regular township
Aging township

0.502*ʳ
-0.694ʳ

Education level3

ʳ

ʳ

ʳ

ʳ

Junior high

0.245ʳ

0.811ʳ

0.518ʳ

0.564ʳ

Senior high

1.009ʳ

2.120ʳ

0.430ʳ

0.898**ʳ

0.714***ʳ

1.914***ʳ

1.786**ʳ

0.900*ʳ

0.468*ʳ

2.373**ʳ

1.438ʳ

1.862***ʳ

0.918ʳ

2.667***ʳ

2.197*ʳ

2.426***ʳ

Junior college
University
Graduate school
Father’s education

-0.129ʳ

-0.067ʳ

-0.039ʳ

0.017ʳ

Mother’s education

0.068ʳ

0.169ʳ

0.060ʳ

-0.056ʳ

Occupation4

ʳ

ʳ

ʳ

ʳ
*

Professional

0.413ʳ

-0.204ʳ

-1.074ʳ

-0.650 ʳ

Semi-professional

0.270ʳ

-0.188ʳ

-0.929ʳ

-0.297ʳ

Clerical

-0.486ʳ

0.018ʳ

0.304ʳ

-0.232ʳ

Service

-0.273ʳ

-0.130ʳ

-0.416ʳ

-0.443ʳ

Skilled worker

0.078ʳ

0.112ʳ

0.307ʳ

-0.004ʳ

Non-skilled worker

0.126ʳ

-0.305ʳ

0.374ʳ

0.050ʳ

Source of influence on
current faith5

Constant

ʳ

ʳ

Parents

-2.115***ʳ

-2.107***ʳ

Own choice

-0.840***ʳ
-4.848

ʳ
-1.057ʳ

-1.832***ʳ

-0.738*ʳ

0.481ʳ

0.701**ʳ

-4.086ʳ

-4.743ʳ

0.161ʳ

Log likelihood = -1559.5844; LRӾ2 = 582.25***, d. f. = 100; Pseudo R2 = .157
* P < .05; ** P < .01; *** P < .001
1. Reference group: Married; 2. Reference group: Metropolitan city; 3. Reference group: Primary or
below; 4. Reference group: Other; 5. Reference group: Other.

Table 4 SEM model of religious change on two latent constructs of religiosity
Anticipatory experience of
extraordinary powers
Religiousness
Explanatory Variables

Estimate

S. E.

p

Estimate

S. E.

p

Religious change1
Current religion is not the
one since little
Have a religion but not
before
Used to have a religion but
not now
Never had any religion

0.412ʳ

0.053

< 0.001

0.111

0.057

0.050ʳ

0.150ʳ

0.086

0.083

0.038

0.097

0.698ʳ

-0.595ʳ

0.093

< 0.001

-0.160

0.157

0.308ʳ

-0.862ʳ

0.073

< 0.001

-0.585

0.077

< 0.001ʳ

Male

0.056ʳ

0.036

0.127

0.088

0.049

0.076ʳ

Age

-0.005ʳ

0.007

0.513

-0.013

0.01

0.174ʳ

0.006ʳ

0.006

0.37

0.005

0.009

0.556ʳ

Single

-0.149ʳ

0.056

0.008

0.018

0.077

0.812ʳ

Other

0.014ʳ

0.049

0.775

0.032

0.068

0.641ʳ

Regular city

-0.060ʳ

0.047

0.202

-0.099

0.063

0.119ʳ

New city

-0.009ʳ

0.048

0.853

-0.139

0.066

0.035ʳ

Traditional industrial city

-0.149ʳ

0.069

0.030

-0.217

0.088

0.013ʳ

Regular township

-0.123ʳ

0.056

0.027

-0.178

0.074

0.017ʳ

Aging township

-0.001ʳ

0.086

0.992

-0.448

0.104

< 0.001ʳ

Junior high

-0.018ʳ

0.059

0.753

0.163

0.082

0.048ʳ

Senior high

-0.120ʳ

0.055

0.029

0.254

0.081

0.002ʳ

Junior college

-0.042ʳ

0.071

0.554

0.357

0.099

<0.001ʳ

University

-0.237ʳ

0.073

0.001

0.410

0.103

< 0.001ʳ

Graduate school

-0.196ʳ

0.103

0.057

0.535

0.139

< 0.001ʳ

Father’s education

0.047ʳ

0.02

0.020

-0.009

0.026

0.743ʳ

Mother’s education

0.013ʳ

0.03

0.670

0.009

0.038

0.812ʳ

Professional

0.031

0.064

0.629

0.208

0.083

0.012ʳ

Semi-professional

0.041ʳ

0.059

0.486

0.208

0.08

0.010ʳ

Clerical

0.143ʳ

0.071

0.043

0.000

0.101

1.000ʳ

Service

0.061ʳ

0.057

0.281

-0.029

0.078

0.713ʳ

Skilled worker

0.024ʳ

0.051

0.640

0.055

0.073

0.450ʳ

Non-skilled worker

0.058ʳ

0.069

0.403

-0.015

0.098

0.881ʳ

Age square
Marital status

2

3

Level of urbanization

Education level

Occupation

4

5

(Table continues)

Table 4 (continues)
Anticipatory experience of
extraordinary powers

Religiousness
Explanatory Variables

Estimate

S.E.

p

Source of influence on
current faith6
Parents

-0.128ʳ

0.049

0.010

Own choice

-0.177ʳ

0.047

< 0.001

Estimate

S.E.

p

-0.172

0.064

0.007ʳ

-0.017

0.059

0.772ʳ

N = 1,711, Ȥ2 = 1113.846, d. f. =343, p < .001; CFI = .954; TLI = .944; RMSEA = .036
1. Reference group: Same religion since little
2. Reference group: Married
3. Reference group: Metropolitan city
4. Reference group: Primary or below
5. Reference group: Other
6. Reference group: Other
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Appendix 1 Confirmatory analysis of the latent constructs of religiousness
Estimate

R2

Affiliation with a faith community

1.059

.305

Frequency to pray or worship

1.000

.272

Current degree of religiousness

1.463

.581

Construct
Religiousness

Indicators

N = 1,714, Ȥ2(0) = 0.000, p < .001; CFI = 1.000; TLI = 1.000; RMSEA = 0.000
Appendix 2 Confirmatory analysis of the latent constructs of anticipation for
experiencing extraordinary powers
Construct

Indicators

Estimate

Mandate or will of heaven

1.000

Buddha or Bodhisattva

1.047

Karma

1.055

Experiences of God, Jesus, the Holy Spirit, or Virgin Mary
extraordinary Ancestors
powers
Ghosts or spirits
Fate or fortune

.571
.975
.900
.954

Dao or the Heavenly Dao

1.047

Qi

1.036

N = 1,710, Ȥ2(27) =736.810, p < .001; CFI = .960; TLI = .946; RMSEA = .130

Some studies in immigrant religions (e.g. Chen 2008; Tubergen, 2006) show that
many immigrants would increase their religious affiliation and be more religious in
the host society. They argue that immigrants tend to adapt to the religious context of
receiving nation which provides a pluralistic and competitive religious market.
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The religious landscape in Taiwan is variegated with vast pantheon of gods.
According to Religious Experience Survey in Taiwan (REST), there is only very few
interviewees who have never worshipped any god before. 76.3% of the total interviewees
(1714) consider worship or prayer important for them. Many interviewees report that they
have experiences of feeling resonant with or of being protected or blessed by gods or
divine power in the open-ended question of REST. Since the experiences of gods or
divine powers constitute a very significant role of people’s religious lives, this research
attempts to explore the cultural and psychological images of gods and divine power for
Taiwanese. The narrative accounts of open-ended question of REST are explored.
Another preliminary study of “drawing the image of god or divine power” for people
from various religious backgrounds is also conducted and analyzed. Through the analysis
of the narrative and pictorial representation of gods and divine power, this research
explores the cultural and psychological characterizations of transcendental power for
Taiwanese. The analysis of narrative accounts suggests a proto-image of protection and
blessing for Taiwanese people, which characterize god or divine power as a benevolent
power that guide, protect, care or heal people in their daily lives. Such image is held by
respondents from various religions, including respondents who consider themselves non
religious. The preliminary finding from the project of drawing indicates to a similar core
image of god or divine power for Taiwanese people. In the part of pictorial analysis, a
creative illustration based on religious tradition is observed. In Taiwan, various religions
are coexistent in the same society. As variegated as it looks, the reciprocal relationship
between god or divine power and human beings has constituted the experiential ground
for the formation of god image.

“When I was in the ICU (Intensive Care Unit) of a hospital because of a car accident,
I felt someone pulling my hand, trying to take me away. My father was very
committed to religious cultivation. He recited the Sutra for me. It saved me from
1

death. I have believed in the power of Bodhisattva since then.” (Buddhism, 12211)
“I was once working in the field when a snake was about to strike me. It was
seemingly pushed aside by an invisible force (before reaching me.) Consulting a
temple, my mother was informed that it was either a Bodhisattva or Mazu who lent a
hand and saved me.” (none, 10403)
“When my mother was seriously ill, Guansheng Dijun and Bodhisattva delivered her
from danger. Her room was filled with mysterious light.” (Folk Religion, 18611)
“Tudi Gong (the neighborhood god) usually visits me in my dream, and I feel his
blessing.” (I-Kuan Dao, 16116)
“I participated in a temple worshiping tour. During the trip I vomited and was
possessed by the Living Buddha Ji. It lasted about ten minutes.” (Daoism, 15334)
“In 2005 I had a dream about God. And I was very touched by the peacefulness of
the Holy Spirit. I was baptized as a Christian in 2006. I feel comforted and
strengthened whenever I pray to God.” (Protestantism, 18818)
Introduction
The above narratives of religious experience collected from the Religious
Experience Survey in Taiwan (REST) conducted from October 2008 to January 2010
described vividly about how the power of the gods were experienced by respondents
in their life, including their daily life and time of accident or crisis. Many respondents
report that they have experiences of feeling resonant with or of being protected or
blessed by gods or divine power in the open-ended question 1 of REST. According to
REST, there is only very few interviewees who have never worshipped gods before.
The religious landscape in Taiwan is variegated with vast pantheon of gods. The
most-mentioned god in the open-ended question is Bodhisattvas. 2 Other
1

The open-ended question was asked before finishing the part of “Mystical Vision and
Feelings.” The respondents are asked to describe their mysterious or extraordinary
experiences that they had felt most deeply. Accordingly, 1029 respondents’ narrative accounts
were collected.
2
In Mahayana Buddhism, a bodhisattva is an enlightened being that refrains from entering
nirvâna and ending the painful cycle of rebirth. Because of his compassion, he chooses
instead to continue reincarnating in order to help others on the path to enlightenment.
Bodhisattva is the most popular god in Taiwan. According to REST, 72.1% of the total
respondents report that they have worshipped or prayed to Bodhisattvas before.
2

frequent-mentioned gods in the open-ended question include Tudi Gong (the Earth
God), 3 Mazu, 4 the Buddha, the living Buddha Ji. They are all popular traditional gods
in Taiwan. Besides these traditional gods, Christianity introduces the Christian God or
divine power into the vast pantheon of gods, such as Jesus, the Virgin Mary and the
Holy Spirit. Although the origins of these gods can be traced to certain religious
traditions, they are not worshipped exclusively only by worshippers of the same
religious traditions. Taking the Bodhisattva as an example, while 18.6% of the total
respondents claim themselves as Buddhists, the Bodhisattva has been worshipped by
72.1% of the total respondents. In other words, the Bodhisattva is worshipped by
many religious practitioners who do not consider themselves Buddhists. 5 Accordingly
gods are worshipped or prayed to cross-religiously. Such phenomenon of
cross-religious worshipping is especially evident in Taiwan’s traditional religions,
including Buddhism, Daoism, folk religion and other newly developed religions that
are deeply related with these traditional religions, such as Yiguandao and the
Buddho-Daoism. The cross-religious worshipping phenomenon points to the
ambiguous boundary between traditional religions. The ambiguous boundary between
traditional religions is related to the syncretic character of traditional religions. The
syncretic character of traditional religion manifested by the follower’s cross-religious
worship behavior and the permeability of religious boundary seems to suggest that the
scholarly and official classification of religious traditions does not adequately apply to
the worshippers’ understanding and experiences of gods. If gods are not bounded by
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Tudi Gong literally means “land elder.” He has another formal name: Fude Zhengshen,

meaning “Righteous God of Good Fortune and Virtue.” The shrine or temple of Tudi Gong is
ubiquitous in Taiwan in every urban and rural community. Most of them are very small. Tudi
Gong’s mission is to look after local tracts of land and the people residing on them.
According to REST, 70.5% of the total respondents report that they have worshipped or
prayed to Bodhisattvas before.
4

Mazu is originally the Goddess of the Sea, now she is worshipped as a powerful protective

god. Her popularity is evidenced by the more than 400 temples dedicated to her and by the
processions in communities all over the island. According to REST, 64.6% of the total
respondents report that they have worshipped or prayed to Mazu before.
5

According to REST, the Bodhisattva has been worshipped mostly by the followers of

traditional religions, including Buddho-Daoists (87.4%), the followers of Yiguan Dao (85.4%),
Buddhists (84%), and the followers of folk religion (77.8%). Even those respondents who
consider themselves no religion have a high percentage of worshipping the Bodhisattva
(56.1%).
3

its religious traditions, it means that we cannot fully understand the subjective
meaning of these gods for their worshippers if our understanding only appeals to their
official characters that are based on a clearer delineated boundary.
This paper attempts to explore the cultural and psychological meaning of gods
from the understanding and experiences of the individual. The narrative accounts of
open-ended question of REST are explored. Another experimental project of “drawing
image of god or divine power” for people from various religious backgrounds are
conducted and analyzed. Through the analysis of the narrative and pictorial
representation of gods and divine power, this research explores the cultural and
psychological characterizations of transcendental power for Taiwanese: What is the
relationship between the psychological depictions of gods and the established
conceptions of the gods? How do the different conceptions of gods of varied religious
traditions influence the psychological representation of transcendental power? Is there
a “core” cultural-psychological characterization of transcendental power cross the
various religious traditions in this variegated religious landscape? These questions are
discussed in the following.
Researches of God Image
When the respondents are asked if worship or prayer are important for them,
76.3% of the total respondents give positive answer (including very important and
somewhat important). Accordingly worshipping gods has constituted a very
significant role in people’s religious lives in Taiwan. The significance of gods for the
religious lives of the worshippers is deeply related to how they conceive of these gods
and how they experience them in their daily life. Scholars have suggested the
differences between the God concept and the God image, while the former refers to an
abstract, intellectual, mental representation of the word “God” that are mainly from
the religious cognitions or beliefs, the later denotes to the complex, subjective
emotional experience of God and are more experiential and unconscious in nature.
(Moriarty & Hoffman, 2007: 1-2; Rizzuto, 1979: 47-48) Although both aspects
contribute to the significance of the idea of God, the emotional and experiential
dimension is consider more relevant with the religious live of the individual. God
image is regarded as a psychological construct that exists across religious, cultural,
academic, and theoretical boundaries. (Moriarty & Hoffman, 2007: 5) It is shaped by
a person’s family history and cultural milieu; it is also related to a person’s religious
or spiritual belief and religious practice. The General Social Survey (GSS) has
included twelve image-of-God items to enable the clarification of the relation between
god image and various demographic categories. (Roof & Roof, 1984) Previous
4

researches have paid attention to its dimensions, gender differences in dimensions,
and its correlation with other variables, such as self-esteem and self-image, parental
dynamics in family, developmental factors, and psychological wellbeing. (Grimes,
2007)
Scholars have points out the lack of consideration of diversity’s impact on the
research of god image: few attempts have been made at differentiating the God image
of individuals of different social-cultural backgrounds. (Ibid., p.28) Furthermore,
since most of these researches are conducted in society of Christian culture, how God
is represented in society of non-Christian culture is rarely explored. In a society that
has diverse range of religious traditions like Taiwan, God is not a singular term that
points to a transcendental one. Taiwanese people address God as shenming. Shen
literally means god, spirit, soul, mind, or energy. Ming literally means clear,
intelligent, or enlightened. Accordingly shenming denotes to God of clear
apprehension. Most gods worshipped in Taiwan were transmitted to the island from
China, but there are also indigenous gods that are deified from local heroes and the
unruly dead. Gods are worshipped for their ability to provide health and prosperity.
(Kats, 2005: 8965) According to Lin Mei-Rong, one of the most renowned scholars of
folk religion in Taiwan, the worshippers of shenming entrust themselves to the care of
shenming. Shenming are the patrons of community. They give direction to people
while they are lost. There exists a strong bond of reciprocal relationship between gods
and their worshippers. While people worship gods and express their respect to gods,
gods bless people with prosperity and protect them from peril. Although different god
has different origin, developmental history, and characters, the power and influence of
god depend on the continuing reciprocal relationship between god and worshippers.
How are gods perceived and experienced by Taiwanese in their daily life? What is the
cultural and psychological meaning of god image for Taiwanese people? These
questions are discussed by narrative and pictorial data in the following.
God Images from Narrative Analysis
In the open-ended question of REST the respondents were asked to describe their
mystical or extraordinary experiences that they had felt most deeply. The respondents
gave various answers, including narrative of uncanny experiences without clear
religious connotations and mysterious or extraordinary experiences with direct
religious ascriptions. The following discussion is based on 118 accounts that describe
their experiences of gods or divine power. The god images are draw from these
accounts. According to these accounts of encountering of gods or divine power, the
god images can be classified into several groups, including protector, savior, guide,
5

director, healer and comforter. These positive images represent their respected and
significant status in worshippers’ mind. In the following these various images are
delineated by some exemplary accounts of the respondents. The psychological and
culturally meaning of these images is discussed later.
1. God as protector or savior
When the encountering experiences with gods are mentioned by the respondents,
most of them consider god as protector or savior. They describe their experiences of
being protected or saved by God from danger or illness. These experiences happen
when the respondents are sick, in an accident or dangerous situation. The appearance
or the intervention of the god or divine power protects them from possible injury or
peril. In some of these experiences the respondents do not ask for help, but they feel
the active intervention of the god. In other cases they call out for help in advance, and
the gods answers their call. Some of these narrations are as follows.
“I fell asleep when I was working (in an assembly line). Bodhisattvas
manifested his spiritual power and woke me up, therefore preventing me from
coming to grave harm.” “(At another time,) I had a car accident. I felt a force of
‘qi’ pushing me away. I was hence not injured severely.” (none, 17424)
“I was once working in the field when a snake was about to strike me. It was
seemingly pushed aside by an invisible force (before reaching me.) Consulting a
temple, my mother was informed that it was either a Bodhisattva or Mazu who
lent a hand and saved me.” (none, 10403)
“In 1971 my family had a car accident on the way to Lishan. During that
accident I felt a power pulling my body and saving me from falling into the
valley. I felt it was Buddha who helped me.” (Buddhism, 10463)
“When I was in the ICU (Intensive Care Unit) of a hospital because of a car
accident, I felt someone pulling my hand, trying to take me away. My father was
very committed to religious cultivation. He recited the Sutra for me. It saved me
from death. I have believed in the power of Bodhisattva since then.” (Buddhism,
12211)
“Every time before I went out I would pray for peace. Terrible accidents
occurred for several times. But the peril turned into safety finally. Therefore I
more and more believed that it were the inspiration of God.” (Protestantism,
6

18212)
“Thirty years ago when I drove through the Mountain I had a vehicle
malfunction. When my car hit the mountain I felt I was protected by an invisible
power.” (16109, Catholicism)
2. God as guide and director
God as guide and director is another image of god frequently mentioned by the
respondents. Since the general appellation of gods in Taiwan signifies clear
apprehension, gods are the ones who are able to see things thoroughly and with power
of precognition. Like the above narration of considering god as protector and savior,
most of these experiences happened around the moment of potential danger or peril.
Sometimes they occur while the worshipper is encountering major life event or
difficulty.
“One day when I was speeding. I saw Guanyin Bodhisattva (in white dress and
hat) standing in front of me. Guanyin Bodhisattva blocked me from seeing the
road ahead. I thought Guanyin was reminding me to slow down.” (Daoism,
19315)
“Before the flood disaster that happens on August 8th, the Bodhisattva had
revealed it to me and reminded me to be careful.” (Daoism, 17134)
“I survived twice in fire disasters. It was because at the critical moment I
received instructions and warnings from an unknown source, and was able to
escape at the most dangerous moment. Thus, I deeply appreciate the wonder of
mystical powers.” (Daoism, 16412)
“When I looked for a job and asked for the guide of god. God directed me and I
found a job successfully.” (Buddhism, 10655)
“After I worshipped God, God showed me the right way to solve my problem. I
felt I was blessed and protected.” (Daoism, 10621)
“I cultivate myself and accumulate merit in ordinary time. When I encounter
difficulty I would meditate. And I would receive inspiration from God to solve
the problem. Everything would go smoothly.” (Buddho-Daoism, 19617)
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3. God as healer
Many respondents have the experience of been healed by gods. Most of them
experience the physical healing from gods. Sometimes gods cure them directly.
Sometimes they feel the curing power of god from spirit-medium.
“When I was sick the Guanyin Bodhisattva came to help me and my health was
improved.” (Folk religion, 20445)
“When I was sick, the earth god came to guide me and protect me. Then I was
healed.”(Folk religion, 20415)
“When I was ill, all the gods and Buddha came to treat my diseases, and I
recovered my health.” (I-Kuan Dao, 16313)
“I felt sick and my illness was not improved for a long time. After my mom
prayed to the Bodhisattva for my illness, my health gradually improved.” (Folk
Religion, 17433)
“My father-in-law had a stroke. After he asked help from the spirit-medium, his
stroke was cured and his health gradually recovered.” (Buddhism, 20244)
“When I attended the Church service of praise worship, I felt a gush of hot air
flowing from my heart. My long-accumulated stress was released and I felt I
was healed.” (Protestantism, 15130)
“When my mother was seriously ill, Guansheng Dijun and Bodhisattva
delivered her from danger. Her room was filled with mysterious light.” (Folk
Religion, 18611)
4. God as comforter
Besides the physical or psychological healing, another related god image is
comforter. In the following accounts the respondents describe what does god means
for them in general and in special time, particularly in times of difficulty.
“I am deeply aware of the blessings and love of Goddess Jiutian Niangniang. I
can trust her and depend on her. She gives me a lot of comfort and peace.” (Folk
Religion, 16423)!
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“In 2005 I had a dream about God. And I was very touched by the peacefulness
of the Holy Spirit. I was baptized as a Christian in 2006. I feel comforted and
strengthened whenever I pray to God.” (Protestantism, 18818)
“When I underwent an operation, I dreamt the Guanyin Bodhisattva. Guanyin
told me that my operation would be successful so that I did not to worry about
it.” (none, 13502)
“My younger brother was ill. My mother was worried about him. The God we
worshipped at home possessed me and told her not to worry.” (Daoism, 19453)
“After the disaster of typhoon my family had bad luck and I was ill. Gods came
to comfort me and protected me.” (Folk Religion, 16317)
5. Resonance with god and manifestation of God
Many respondents have the experience of resonance with god. Some of them
sense the presence of god in dream. Most of them feel the presence of god during
religious activities, including worshipping of the god, sutra-chanting, religious
ceremony, pilgrimage, troupe processing, temple festival, church service, meditation
and praying. Although these experiences do not delineate the god image in a specific
way, they nevertheless denote to an intimate relationship between god and
worshipper.
“I am a volunteer in a temple. When I express my wish to the Bodhisattva and
ask for His help, He helped me all the time.” (Daoism, 18312)
“When I conducted the Buddhist morning ceremony and recited the Sutra, I
could feel the presence of the Bodhisattva.” (Buddhism, 11366)
“The neighborhood god usually visits me in my dream, and I feel his blessing.”
(I-Kuan Dao, 16116)
“When I climbed the mountain with friends and was taking rest in a desolate
building, inside the building I saw three sticks of incense in the incense burner
in front of the statue of Lu Tungpin. The sticks of incense were shaking, but the
wind was not blowing. Later I consulted the temple that I was acquainted with
and decided to receive the deity and to worship him at home. I worshipped the
deity regularly. My life and my work have been smooth since then.” (Buddhism,
9

21417)
“Every year I welcome the coming of God on the twenty-fourth day of December
of the lunar calendar. I observe a vegetarian regimen for the preparation of it.
While I sit in the Palace of Light, I receive the True Energy from God. It is felt
like receiving light from God. I feel that I need to strive harder for the following
year.” (other, 15303)
“Jigong sometimes naughtily sat above my shoulder or leaned on me. I asked him
to leave and my shoulder felt okay again.” (Buddho-Daoism, 18257)
The manifestation of god sometimes is fierce. A few of the respondents have the
experience of being possessed by gods.
“I participated in a temple worshiping tour. During the trip I vomited and was
possessed by the Living Buddha Ji. It lasted about ten minutes.” (Daoism, 15334)
“I participated in the ghost-ship-burning ceremony at the Temple of Three Lords.
Suddenly, both corners of my lips curved down. My face looked as vicious as
Wang Ye. I recovered immediately after I left the scene.“ (Daoism, 18159)
“I was possessed by Guan Gong 6 and was requested to worship Him.” (Folk
religion, 18614)
“While my friends and I went out together and worshipped in a temple. I was
possessed by God. God gave direction through me. He asked one of my friends to
kneel down and to repent in front of Him. God also revealed something that was
only known by my friend through me.” (Buddho-Daoism, 13612)
These images of gods are drawn from the narrative accounts of the respondents
based on their experiences of gods. Instead of being abstract and intellectual, they are
more experiential and subjective in nature. These personal and emotional accounts of
experience of gods demonstrate how gods as living gods are experienced in their lives.
These images of gods are characterized by the following points. First, time constitutes
6

Guan Gong is the title of respect for Guan Yu, a senior officer of the Su State in the Three

Kingdoms period who was famous for his loyalty and righteousness. With his deeds widely
known among people, he was apotheosized and became a symbol of loyalty and
righteousness.
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an integral constituent of the experiential dimension of the living gods. Gods are
encountered in particular time, especially time of emergency, accident, illness, crisis,
difficulty, or critical life events. These special moments of lives all point to a possible
turning point of one’s live. The presence or manifestation of gods at these critical
moments separate these moments from the ordinary time. The living gods are gods of
time. They turn a possible peril into time of redemption and grace. Even gods are
encountered in ordinary moments such as daily lives or religious activities, their
presence or manifestation still points to a time of specialness that denotes to a
breaking of ordinary time. The living gods breaks into time by their divine action.
And this leads to the second character of the living gods: the living gods as the gods
of action.
The respondents recognize the gods’ presence by their divine intervention or
responses, such as protection, blessing, revelation, inspiration, delivering from danger,
answering request, healing, guiding, comforting and demonstration of miracle. Their
actions mainly demonstrated through their transformative power, especially turning
peril into safety or recovering the respondents’ illness. Sometimes their presence or
action is manifested by bodily experiences of the respondents: the presence or action
of god is seen, heard, felt, or smelled by the respondents. Sometimes the respondents
feel that god makes a request to them by fierce action such as possessing them or
controlling them. In a nutshell, for the respondents, the living gods are gods of action.
They do not only exist in legends or tales about them. Their existence is evident from
their transformative power that manifest through their actions.
Third, the living gods are also characterized by the intimate reciprocity between
them and their worshipers. Worshippers ask for god’s guide and direction when they
are in trouble. They also turn to god for healing when they are ill. Nevertheless, gods
do not come from nowhere. In Taiwan, Gods are worshipped in public temple or
private altars. No matter a god is from mainland China or is originated in Taiwan, to
become a god to be worshipped first needs to make a connection with a certain place
by taking certain actions, such as performance of miracle or healing of illness. Such
action of “emplacement” lays the basis for the future relationship between god and
worshippers. When the power of miracle making or healing is recognized by local
people, the god starts to receive worship by people and becomes a patron for local
people. Accordingly the initial relationship between god and their worshippers is
characterized by such reciprocal exchange of worship and protection. While gods ask
for recognition and respect, their worshipper request for blessing and prosperity from
them. The interdependence between gods and worshippers are not unlike the intimate
bond between parents and their children. Some parents would send their children to
gods as their adopted children. When gods become their godparents, gods are
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supposed to take care of their children. While the parental-like qualities constitute the
main characters of gods, there are a few exceptions. Katz points out the popularity of
cults associated with the unruly dead or eccentric deities, such as the Buddhist monk
Crazy Ji (Jigong). (Kats, 2005: 8965) Another popular cult in Taiwan worships a child
god Nezha, a rebellious and naughty god. Although the images of these gods are far
from parental-like, people still request protection and blessing from them.
Fourth, the god images delineated above are shared by worshippers from various
religious traditions. In other words, certain image does not only apply to certain god,
nor does it strictly correlate to worshippers from certain religious tradition. For
example, although the images of protector and savor are frequently ascribed to the
Bodhisattva, such image is also shared by other gods, such as the Buddha, Mazu and
the Christian God. When the respondents describe their encountering experience with
gods, sometimes they used the general term shenming to denote to gods without
points to their specific titles. To a certain degree, such way of addressing god suggests
the ambiguous boundary between gods of different religious traditions. Although
different god is related to different origins, legends and tales, history, place, characters
and rituals, they may share a similar cultural-psychological image from the
experiential perspective. Such proto-image originates from worshippers’ experience of
them at a specific time. At specific critical moment they feel gods’ presence and
action. Gods manifest to them as protector and savior, guide and director, healer, or
comforter. God and worshipper recognize each other through their reciprocal
relationship and action. For the Taiwanese, the experiences of gods’ blessing and
protection constitute the experiential ground of the proto-image of gods. These
experiences are fundamental experience of reality, as Heyde said:
“A phenomenology and a philosophy of religious experience make clear that
when human beings utter the name of God, it originates in a diversity of
fundamental experiences of reality. Experience of sense and nonsense, emotion
and fear, overwhelming and emptiness, guilt and goodness, suffering, beauty,
gratitude, bottomless sorrow and incomprehensible anger” (Heyde, 1995: 39,
quoted from Van der Lans, 2001: 347)
The narrative analysis of god images suggests an experiential proto-image of god
that is grounded in various experience of being protected, being guided, being healed
or being comforted. Phenomenological speaking, the ways Gods are experienced and
characterized tells the ways how people “give meaning to experiences and events or
to one’s existence in general.” (Van der Lan, 2001: 347) For Taiwanese people, gods
have constitutes a significant resource of meaning construction in their lives,
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especially when they encounter difficulty that in needs of care and help. No matter
gods are experienced as personal or impersonal power, they have become the hope of
peace and healing for people. In the following the god images for Taiwanese people is
further explored through a preliminary study of pictorial images of gods.
God Images from Pictorial Analysis
Although the questionnaire of REST is not designed for the exploration of god
images for Taiwanese people, an analysis of narrative accounts of mystical or
religious experiences has suggested a proto-image of gods that is characterized by
bless-giving and protection-offering. In order to further explore god image for
Taiwanese people, an exploratory study of pictorial images of gods in conducted.
Because of the limit of time and expense, this exploratory study does not collect data
from the original sample of REST. Since it is preliminary in nature, it attempts to
collect data from people of different religious traditions (including non-religious) and
tries to get a general way of how people from various religious traditions perceive
gods or divine power. Since the data of REST is linguistic description, this further
research attempts to tackle this issue through another direction. The respondents who
participate in this project are asked to draw a picture of god or divine power that they
have experienced most deeply. The instruction of this research is as follows: “Some
people have experienced a kind of being or power that is transcendent beyond them. A
Buddhist may have experience the power of the Buddha or the Bodhisattva. A
Christian may have experience the power of God, Christ or Virgin Maria. Some
people may have experience the power of Mazu, the Earth God, or the ancestor.
Although these gods or power have specific appellation, character or image, different
people experience them with their own comprehension. Please draw the god or the
power that you have experienced most deeply and give some descriptions about your
picture.”
At the end of the instruction a few basic information about the respondent as
asked, including name, gender, age, education, religious background, telephone
number and email address for further contact. These information are not compulsively
requested. If the respondents do not want to reveal any of them, they can leave it
blank. In this preliminary study 109 pictures from respondents of various religious
traditions are collected. Although two respondents propose that their personal god or
divine power do not have specific image, their “image-less” image are still consider a
kind of image in this project. Some of these pictures are collected by researcher, some
of them are collected by respondents who participate in this study who are invited to
collect data from the believers of their own religious traditions. Most of the
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respondents (105) are adults that are older than 20 years old, ranging from 20 to 70
years old. The other respondents are 3 children and one adolescent. The number and
religious background and gender are as follow.
Table 1: number of respondents from various religious tradition and gender
Religious tradition

Number

Female

Male

Gender
unknown

Folk religion

13

10

3

0

Buddhism

17

12

5

0

Daoism

5

1

4

0

Buddho-Daoism

9

6

3

0

I-Kuan Dao

10

7

3

0

Catholicism

18

9

8

1

Protestantism

9

8

1

0

Non-religious

21

15

5

1

Unknown

7

3

3

1

Total

109

68

35

3

This preliminary research is not designed for statistical analysis; therefore its
sampling is not conducted through a strict procedure. Nevertheless, the pictorial
representations of gods or divine power from various religious traditions are collected;
consequently a preliminary analysis is still feasible.
Scholars who study the god image by way of pictorial representation commonly
consider it a way of nonverbal measure of god concept or perception. (Bassett, et al.,
1999) Accordingly the contents of the picture are classified into different types and
correlated with other factors that the researcher concerns, such as gender, age, or
denomination. (Ladd, 1998) Some interpret these pictures as reflecting the basic
stages of development in the perception of God. (Harms, 1994, Shelley, 1982)
Generally speaking, these researches regard pictures as representation of thinking and
conception. Other researchers who follow a phenomenological approach consider
drawing as a process of creation. A specific picture is a phenomenon of the formation
process of one single person, in his or her life story, with his or her specific
surrounding and his or her life-world. (Coles, 1990, Günther-Heimbrock, 1999)
Instead of focusing on the contents of respondents’ picture, the phenomenological
approach pays more attention to the specific way respondents draw. It rejects the
assumption of direct representation that presumes that respondents begin by
completely building up their inner images of God and then copy that image onto paper.
(Günther-Heimbrock, 1999: 54) Drawing does not copy the pre-existent image.
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Drawing itself is the process of image creation. Accordingly the task of drawing
picture of god can be regarded a process of creative seeing and formation of god
image.
The following discussion attempts to adopt a content analysis without ignoring
the dynamic process of drawing. The contents of drawing images are divided into
three categories, i.e., concrete image, religious symbol and natural symbol. In Table 2
the classifications of contents are shown by various religious traditions.
Table 2 Religious traditions and classification of contents
Concrete image

Religious symbol

Natural symbol

Folk Religion

Pot of burning
Taichi
incense,
Talisman, objects
of offering,
burning paper,
Mazu

Light, lighthouse, heart,
hand, watching eye

Buddhism

Bodhisattva,
Buddha in
meditation

Light, light of star, sun,
shaking of earth, ocean
waves,

Daoism

light of Buddha

Taichi, Eight
trigrams,

Buddho-Daoism Guanyin
Bodhisattva,
Buddha, deity

Light, smoke
Light, candle,

I-Kuan Dao

Three light of the
Wuji Laomu
(Eternal Mother)

Light, fire, sun

Christianity

Cross, rosary, dove

Light, heart, sun, moon,
supporting hand, tree,
road, well water

Non-religious

Cross

Light, flame, wind,
rainbow, sun, flower,
road, heart, meteor
shower, power of warm
and peace, energy

Generally speaking, the categories concrete image and religious symbol correspond to
the type of religious tradition. Respondents who are from certain religious tradition
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tend to adopt the representative concrete image or religious symbols of their religions
to depict their personal image of god or divine power. For example, some Christians
draw image of cross or rosary to represent their personal god. The religious followers
of folk religion or Daoism draw their perception of divine power as the image of
Taichi. Nevertheless, one of the most significant founding of this exploratory research
is the category of natural symbol. Compared with concrete image or religious symbol
adherent to specific religion, natural symbols are more frequently adopted by
respondents. This inclination does not limit to the respondents who consider
themselves non-religious. In other words, respondents tend to adopt natural symbols
to depict their personal god or divine power. The frequent adoption of natural symbols
and its plural forms point out the varieties of image of god and divine power.
Furthermore, from the experiential or personal perspective, it seems that image of god
or divine power is not constrained to traditional image or religious symbol. While the
traditional images or religious symbols tell how god or divine power is perceived by
specific religion, the natural symbols illustrate the subjective meaning of god or
divine power for individual.
Among the natural symbol adopted by respondents, image of light is the most
popular one. It is used by respondents from each religious tradition, including
non-religious. It is also frequently adopted by respondents from the same traditions.
Basing on the preliminary analysis of pictorial representation of god or divine power,
it seems that “light” has become the proto-image that both crosses the boundaries of
religious traditions and crosses the border of religious and non-religious. One
Buddhist respondent describes the representing light as “a powerful, bright, thorough,
tender, auspicious energy. It surrounds lowly me. My worry is solved in the light, or
perhaps in dream.” Another respondent of I-Kuan Dao follower people describes the
light as the guide to lead people toward world of light. (Picture 1)

Picture 1
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A respondent of folk religion considers the light “as bright as sun. There are layers of
ring of light. It spreads its power all over the world and fills it with peace and joy.”
(Picture 2)

Picture 2

A catholic respondent draws her picture as follows.
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Picture 3

A respondent regards herself as no-religion describes her picture as follows.
“Shenming always guides me like a light. It carries me on the road of life. It
accompanies me at any crossroad of decision. It has endowed with healing power.”
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Picture 4
To a certain extend, these depiction and illustrations are in good tune with the
proto-image of blessing and protection drew from the narrative analysis. The other
natural symbols adopted by respondents from various religions also point to the
similar subjective meaning. Respondents adopt image of “hand” to depict his/her
image of god is as follows.
“It is the power of faith. It protects me from danger. I feel It holding me in Its
hand. When I feel lost and anxious, I can entrust myself to Its care.” (folk
religion) (Picture 5)

Picture 5
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“It is the power I feel when I pray. I feel I am tightly held. Its support keeps me
from falling down.” (Catholic)

Picture 6
“God is a big hand of warm and almightiness. God holds me and protects me. I
am like an infant cared by a loving mother.” (Catholic)

Picture 7
Other respondents who adopt image of “heart” to depict his/her image of god is as
follows.
“When heart is broken, helpless, hurt, or does not know what to do, I keep
praying. A great power of warmth and tenderness would surround the broken
heart and mends it. This power could turn the broken heart into a whole and
strong one.” (Protestantism) (Picture 8)
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Picture 8
“Tree represents God. God hold every different heart. Tree represents mercy and
greatness. The different lines represents God contains their ‘hearts.’”
(Catholicism) (Picture 9)

Picture 9

“While human is controlled by desire, the power boosts human (to transcend
ones’ desire). Human receives warmth through love and feels joyful in one’s
heart.” (folk religion) (Picture 10)
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Picture 10
“It represents setting ones’ mind at rest, just like hiding in the harbor of refuge”
(non-religious) (Picture 11)

Picture 11

If we compare the preliminary finding of the content analysis of picturing god or
divine power with the images shown through narrative accounts, a similar
cultural-psychological perception of god or divine power can be found. God or divine
power is regarded as benevolent power that guides, protects, cares, or heals people in
their daily life. Such image of god or divine power does not limit in specific religion.
Followers from different religions, whether monotheistic, polytheistic, agonistic, even
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people consider themselves non-religious are able to experience such power in their
lives.
In the narrative analysis, the proto-image of protection and blessing is drawn
from respondents’ experience of encountering gods or divine power. Accordingly this
proto-image is subjective and experiential in nature. The preliminary study of
“drawing god or divine power” attempts to understand how people depict their
experiential god or divine power through pictorial representation. The images and
narrative accounts collected from this preliminary study are therefore more directive
and more reflexive. The influence of religious teaching and acculturation from each
religious tradition to the formation of god image is more obvious. Consequently we
can see how respondents adopt images or symbols from their own religion to depict
their images of god or divine power. However, drawing process cannot be only
limited in copying of pre-existent image. According to the phenomenological
perspective mentioned above, drawing is also a process of image creation. If our
analysis of pictures does not restrict itself in the classification of contents, the creative
aspect of drawing process can be observed more clearly. Even though respondents
adopt image or symbol from their own religions, it is still experiential in character.
For example, one Catholic respondent depicts his image of god with the symbol of
cross. This cross is drawn according to his vision of cross during a prayer. He says, “I
closed my eyes tightly and I saw this image of cross. It transformed from hardness to
tenderness. And its color changed from darkness into light. It is the consummation of
cross for me.”

Picture 12
Another respondent who considers himself once a Buddhist, now a Daoist, and future
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expecting to become a Buddha, draws Guangong with his broadsword in hand. He
recognizes Guangong as his Master and his boss.

Picture 13
A follower of I-Kuan Dao draws her image of god or divine power basing on her
praying experience in front the Lamp of the Eternal Mother. The experience of
praying in front of the lamp inspires her to draw a picture as follows. For her, the
Eternal Mother is like a light. She can experience the light whenever she talks to the
Eternal Mother in front of the Lamp. There is no concrete image for the light. Still she
can feel its heat and its brightness. She illustrates the middle part of the light she
draws as a drop of tear. It symbolizes the tear the Eternal Mother sheds for all sentient
beings. It also symbolizes her own tear when she feels vulnerable. For her, there exists
a subtle connection between the Eternal Mother’s tear and her own tear.
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Picture 14
Although these examples adopt concrete image or religious symbol from the
respondents’ religions, it is by no means the naïve duplication of religious teaching or
transmission. Each religion has its own way to characterize its god or divine power,
but it cannot determine how its follower should experience this divine power. The
creative images of god or divine power collected from this preliminary study suggest
that from the experiential side, individual is an active participant of his/her own
religious tradition. On the one hand, the concept of god or divine power transmitted
from one’s religion leads one to perceive a transcendental reality that beyond one’s
scope of reality. It becomes the significant constituents of one’s meaningful world. On
the other hand, unless the concept of god or divine power is experienced in one’s lives,
it is only dead concept. As long as they are adopted in one’s “illusionistic world”
(Pruyser, 1983) or “transitional space” (Winnicott, 1971) and constitute one’s object
to moderate one’s fear and limitation (Rizzuro, 1979), it then becomes a living god or
divine power for individual.
Conclusion
This paper attempts to examine the cultural-psychological image of god or divine
power through a narrative analysis of encountering experiences with god or divine
power and an exploratory research of “drawing image of god or divine power.” The
analysis of narrative accounts suggests a proto-image of protection and blessing for
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Taiwanese people, which characterize god or divine power as a benevolent power that
guide, protect, care or heal people in their daily lives. Such image is held by
respondents from various religions, including respondents who consider themselves
non religious. The preliminary finding from the project of drawing indicates to a
similar core image of god or divine power for Taiwanese people. In the part of
pictorial analysis, a creative illustration based on religious tradition is observed. In
Taiwan, various religions are coexistent in the same society. As variegated as it looks,
the reciprocal relationship between god or divine power and human beings has
constituted the experiential ground for the formation of god image.
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Gender and Religious Experience in Contemporary
Taiwan and Mainland China
Xinzhong Yao

Gender and Religious Experience in Contemporary Taiwan and Mainland China
Xinzhong Yao1
Abstract:
This paper is intended for a study of certain aspects of gender and religious
experience as revealed in the questionnaire surveys in Taiwan (2009) and Mainland
China (2005), with a specific focus on the question of how religious value underlies
the difference between genders in religious experience on the one hand and gender
differences between the Mainland and Taiwan on the other. It is well known that
religious belief and experience are under the swing of personal factors, of which
gender is a prominent one. What have the findings in the above mentioned two
questionnaire surveys revealed to us concerning gender, religion and religious
experience? How should these findings be interpreted in terms of tradition, value and
ideal? Analysing relevant data and correlations on a number of selected religious
beliefs and experiences, this paper will attempt to answer these questions and to
examine the ways by which religious experiences are presented in genders in Taiwan
and Mainland China.
Key words: gender and religion, religious experience, religious value
The surveys on religion and religious experience conducted in the Mainland (2005)2
and in Taiwan (2009) 3 confirm again both commonalities of religious life and
distinctive features of religious experience in these two regions. Common beliefs and
practices are found in connection with spiritual powers and symbols such as Buddhas,
Bodhisattvas, Heaven, Daoist gods or immortals, as well as those associated with
religious commitments such as ancestor worship, beliefs in ghosts and spirits, the
powerful influence of fengshui, and overwhelming faiths in the Fate or Fortune. On
the other hand, Taiwan and the Mainland demonstrate distinctive features in their own
beliefs and experiences. Beliefs and practices associated with local gods or spirits are
clearly visible. In the 2005 survey, for example, we have found that local gods such as
µ3DQJX¶(ᒌ )ײin Henan province and µ*RGRI7DLVKDQ¶ (՞壀) in Shandong province
play an important role in the religious beliefs and experiences of local people, while
LQ 7DLZDQ  VDLG WKH\ KDG ZRUVKLSSHG µ+LV 5R\DO +LJKQHVV¶ ׆ᅍ) and 12.5%
confirmed that they had ZRUVKLSSHG µLord of Righteous People¶ ᆠاᅍ) which are
not heard of in the Mainland. More importantly huge differences are observed in
personal perception and religious identity. As far as the self-claimed religious identity
is concerned, while the Mainland survey has revealed that 8.7% of the population
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claimed to be religious,4 while in Taiwan 82.5% of the respondents clearly identified
themselves as belonging to one of the religious systems or traditions5. In terms of
experiencing the power of Heaven or the Will of Heaven, in the Mainland the
percentage is 25.7%, in contrast to the figure of 37.2% as recorded in Taiwan. When
we come to dream encounters with the spirits of ancestors or deceased relatives, we
have found that 39% of the mainlanders reported this kind of experience, while in
Taiwan the percentage is 50.9%.
All these commonalities and differences are worth further investigating. However this
article is concerned with a more focused aspect of religion and religious experience in
the Mainland and Taiwan, namely gender and religious experience, by concentrating
on the question of how religious belief, practice and experience are manifested
differently with regard to different genders6. What findings in these two surveys are
concerned with the interaction between genders and religious belief and experience?
How should these findings be interpreted in terms of religious tradition and value in
the Mainland and Taiwan? To answer these questions we will draw on the statistics
from the two surveys, first assessing the claim that women are more religious than
men, then measuring the gap between the religious beliefs and experiences of men
and women in the Mainland and Taiwan, and finally discussing how these differences
have revealed to us the influence of religious tradition and value over personal beliefs
and religious experiences.
Gender, Religion and Religious Experience
Gender is of great importance for the study of religion and religious experience, and
sociological and anthropological studies in this field have generated rich scholarship.
In general researches on gender and religion are pursued in three directions. First
scholarly interests are concentrated on the question of how women and men play their
own roles in religious belief, practice and experience. It is confirmed that
psychological characteristics and cultural features have made it not only possible but
also necessary for men and women to experience differently the same events or
phenomena. Based on this it has been agreed that women are more likely to be
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religious in terms of belief and experience than men7. Secondly studies are engaged
with the question of how men and women are positioned in different religious system
and traditions, and how their positions are determined by particular social and cultural
preferences held in a particular society at a particular time, as Ursula King confirms
that µwomen¶s position in religion is often a reflection, however, oblique, of women¶s
status in society. Social scientists have frequently pointed out that religious systems
both reflect and reinforce cultural values and patterns of social organisation¶8. Thirdly,
gender and religious experience are studied in terms of religious value, focusing on
how disparity between men and women in religious beliefs are determined or
enforced by the values they hold and how the value-added beliefs define or change the
nature and kind of religious experiences9.
The above mentioned two surveys on religion and religious experiences in the
Mainland and Taiwan can facilitate further researches in all these three fields, and
provide raw materials for our studies of gender and religion in the Mainland and
Taiwan. In particular they have made it possible for us to understand how genders can
exert a powerful influence over pHRSOH¶V religious belief and experience and how
religious belief and experience change in tune with genders in the social and religious
contexts of the Mainland and Taiwan. In order to engage these tasks, we will select a
number of beliefs, practices and experiences that are common to the both sides, and
then cross-examine the relevant statistics from the two surveys.
First let us look at gender and religious beliefs. It seems evident both in the 2005
survey and in the 2009 survey that women are in general more religious than men,
which can be seen from the following Table 1 concerning beliefs in spiritual powers
or beings. This table has unambiguously shown that the difference is visible between
genders among the interviewees in Mainland China10, where women are more likely
committed than men to all the beliefs listed, and that similar differences are also
observed among the survey samples in Taiwan11, where women are more likely to
believe in the religious powers listed and more committed to the select religious
beliefs.
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Benjamin Berit-Hallahmi and Michael Argyle: The Psychology of Religious Behaviour, Belief and
Experience, London and New York: Routledge, 1997, pp.139, 143.
8
Ursula King (ed.): Religion & Gender, Blackwell Publishers Ltd., 1995, p. 15.
9
For example, in his study of religious life in primary societies, Emile Durkheim observed that µthe
religious dignity that is inherent, in this sense, in each member of the clan is not equally present in
everyone. Men possess it to a higher degree than women, who seem profane by comparison¶ (The
Elementary Forms of Religious Life, a new translation by Carol Cosman, Oxford University Press,
2001, p. 107.
10
These statistics are drawn from a number of sub-questions concerning religious faiths from the
answers to Question I1 in the 2005 survey concerning whether or not the interviewee would agree or
accept the statement concerning gods or spirits; fengshui, reincarnation, etc. The positive answers to the
questions imply believing, while negative answers imply not believing.
11
These statistics are drawn from a number of sub-questions concerning religious faiths from the
answers to Question 61 in the 2009 survey in Taiwan: Do you agree with the following statements: there
exist good or evil spirits; there is a supreme God in the universe; good or bad fengshui can have an effect
RQWKHIXWXUHRIRQHDQGRQH¶VIDPLO\there is reincarnation after death, etc. The percentages used in the
table include both the firm acceptance and acceptance to an extent.
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Table 1: Gender and Religious Beliefs
The Mainland

Taiwan

Believing

Male

Female

Male

Female

Existence of Spirits 壀ᨋ

9.3%

12.9%

72.7%

76.6%

34.3%
7.3%
77.6%
30.3%
47.4%

69.5%

72.6%

53.2%

64.3%

86.9%

90.2%

69.1%

75.2%

70.8%

75.9%

Fengshui ଅֽ

29.3%
Reincarnation ᠏
6.0%
(Buddhist) Causal Retribution ࣠ڂᚨ
76.2%
Blessing of ancestors లܜঅయ
24.9%
Choosing auspicious or inauspicious dates 42.1%
for taking action ᙇߜֲ߭ٳ

The fact that a higher percentage of women than men claiming religious beliefs makes
it natural for the former to be more interested in religious activities than the latter.
However, religious belief and practice do not always correspond with each other12. It
is common in the Mainland and Taiwan that people engage certain kinds of religious
practices without full commitment to them, and that the fact that more women than
men hold faith in particular spiritual powers or beings does not mean they always and
necessarily participate in all practices associated with these powers. When this
happens, it is necessary for us to examine its underlying reasons and seek a cultural
and sociological explanation.
This indeed proves mostly true in the 2005 survey in the frequency of praying to and
worshipping of spiritual beings or powers or symbols. In Table 2.1 we can see that in
the Mainland women who said they worshipped God or Lord of Heaven in the past
year more than double the figure for male worshippers13. This reflects the fact that the
majority of Mainland Christians are women, especially in the rural area. The same is
also applicable to the practices in association with Buddhas and Bodhisattvas, where a
higher percentage of women than men are reported to have engaged in their worship.
On the other hand, female worshippers of Lord Guan and Confucius have a slightly
lower percentage than their male counterparts, which reflects the fact that women
might feel naturally distanced from the mainly masculine gods or spiritual figures and
that the male-dominated legacy of Confucius as the patron god of literature (wen) and
Lord Guan as the patron god of militarism (wu) is still influential in the consciousness
or sub-consciousness of the people and continues to alienate women from their
teachings or powers.
Table 2.1: Gender and Religious Worship in the Mainland
Worshiping গᢰ

Male

Female

12

Xinzhong Yao: µReligious Belief and Practice in Urban China 1995-2005¶, Journal of Contemporary
Religion, Vol. 22, No. 2, May 2007, pp. 177-8
13
These statistics are derived from a number of sub-questions concerning religious faiths from the
answers to Question I8: Did you pray or worship God, Bodhisattva, Daoist gods or other spirits in the
past year?
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God/Lord of Heaven ϞᏱ

3.2%

6.8%

Buddha/Bodhisattvas ԯ/㦽㭽

23.5%

31.2%

Lord Guan

5.4%

4.6%

God of Fortune 䉵⼲

20.4%

22.8%

Supreme Old Master Ϟ㗕৯

2.9%

3.2%

Confucius

3.5%

2.8%

The questions asked in the Taiwan questionnaire are modified from those in the
Mainland questionnaire, as concrete names are added to the questions concerning
Buddhas and Bodhisattvas to include a wider range of Buddhist powers; Buddhas and
Bodhisattvas are also separated as two categories. This has improved the quantitative
measurement of the questionnaire, and more accurately reflected local customary
terms and practices. A result from this is that while men and women are not much
different in their worship of Buddhas, there is a difference in terms of bodhisattvas
who are traditionally, and continue in contemporary times to be, the main objects of
worship by women.
Table 2.2: Gender and Religious Worship in Taiwan (2009)14
Male Female
Worshiping
God/Lord of Heaven

10.8%

13.9%

Buddha (Sakyamuni, Amitabha, Bhaisajyaguru)

54.3%

54.2%

Bodhisattvas

70.2%

74%

Lord Guan

48.8%

47.6%

God of Fortune

35.5%

32.7%

Supreme Old Master

21%

17.2%

Confucius

19.6%

20.1%

(Guanyin,

Manjushri,

Samantabhadra,

Ksitigarbha, Tara)

It seems that the statistics in the Taiwan survey are partially out of tune with those
from the Mainland survey. While more female than male worshippers tend to be
devoted to Christian God and various forms of Bodhisattvas in the same way as those
in the Mainland, this strength of women is reversed to the advantage of men when we
come to Buddhas, Lord Guan, God of Fortune and the Daoist funder deity the
Supreme Old Master where the difference ranges from 0.1% (Buddhas) to 3.8%
(Supreme Old Master). How to interpret this difference would require more research
into the difference in religions of Taiwan and the Mainland. As far as religious culture
is concerned, a possible explanation for the difference might have come from the fact
that in Taiwan traditional values are preserved more than in the Mainland. Traditional
values contain ingredients of religious patriarchy and hierarchy. In the Mainland, with
Communist education and anti-tradition movements, traditional values have been in
14

These statistics are derived from a number of sub-questions concerning religious faiths from the
answers to Question 63: Have you ever worshipped the following gods or spirits, ancestors,
God/Jesu/Maria, Buddhas, Bodhisattvas, God of Fortune etc? The difference in wording in the two
surveys may explain for some discrepancy between their percentages.
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serious erosion so much so that fewer women are still committed themselves to the
beliefs and practices in association with the spiritual beings or symbols that bear
patriarchal values. The contrary might be true in Taiwan where at least certain
traditional values are still revered and more women consciously or unconsciously
accept, to an extent, patriarchal elements of religious beliefs and practices.
The gender difference is particularly important for us to understand religious
experiences in these two regions. To our question of whether or not a particular
spiritual power was experienced in the past year15, more women in the Mainland
responded positively than men, except in the case of experiencing the spiritual power
of ancestors where the male did slightly more than the female by 0.7% (see Table 3).
Table 3: Gender and Experiencing religious powers
The Mainland

Taiwan

Experiencing
Buddha/Bodhisattva ۵/ဆ៳

Male

Female

Male

Female

15.3%

21.1%

34.5%

39.9%

Heaven/Will of Heaven ֚/֚რ

24.1%

27.4%

54.7%

55.8%

(Christian) God Ղ০/֚

4.7%

7.5%

10.4%

14%

Ancestors ల٣

21.5%

20.8%

35.1%

35.4%

Ghosts/spirits 壀

3.9%

6.1%

17%

19.6%

Fate/Fortune ࡎሎ/ሎ

45.7%

46.8%

52.7%

55%

As clearly revealed in the table, the same is also true to the Taiwan survey where
5.4% more women than men have experienced at least once the power of
Buddhas/Bodhisattvas, 1.1% in the case of Heaven or Will of Heaven, a traditionally
powerful force in determining human success or failure, 3.6% in terms of Christian
God, 0.3% in terms of ancestors, 2.6% in terms of ghosts or spirits, and 2.3% in terms
of the power of Fate or Fortune16.
If we define the encounters with spiritual powers as mysterious in the sense that these
powers pose as unexplainable influences and exert uncontrollable effects on men and
women, then we can say that women are more prone to mysterious experiences and
react more positively to the experiences. William James confirms the importance of
reaction for religion, pointing out that µReligion, whatever it is, is a man¶s total
reaction upon life¶17. Just in the same way as to react to life events, men and women
react to their own religious encounters. A follow-up question is concerned with the
15

Question B1: Some people have experienced that they were once and/or are frequently influenced by
a kind of power that ordinary people cannot control and explain clearly. Have you ever had such an
experience˛In the list are such powers as the mandate or will of Heaven, Buddha / Bodhisattva or
Causational power ڂᒴ, God or Lord of Heaven or the GLYLQHZLOO$QFHVWRUVJKRVWVRUVSLULWVRQH¶V
own fortune or fate, and Dao or qi.
16
Question 63: Have you ever worshipped or pray to any of the following? Ancestors, God/Lord of
Heaven, Buddhas, Bodhisattvas, Ghosts/Spirits, Fate or Fortune etc. The percentages for the positive
answers include those who have done so occasionally, sometimes, and frequently.
17
William James: The Variety of Religious Experience²A Study in Human Nature, Penguin Classics,
1982, p. 35.
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kinds of physical and psychological responses the experient had during the experience.
In answers to this question, we find that the female in the Mainland would more likely
respond positively in their physical conditions (for example a flush of bodily warmth,
a feeling of comfort) to the experience than that of the male (18.3% vs. 17.2%) while
in terms of negative responses (for example, cold hands and feet, cold sweating, short
of breath), the female are less likely than the male (8.6% vs. 10.2%). The same trend
is also true to psychological responses. 28.9% of the female interviewees who claimed
to have experienced the power said they had a positive response to their experience
(for example, feelings of peace, joy and optimism), in contrast to 26.9% of the male
who said they had such a response. This is reversed, however, when coming to
negative response (for example, tension, pain, loneliness), where the female and the
male are 17.4% and 18.9% respectively. In Taiwan, however, the difference between
men and women seem not to follow exactly the same pattern. Rather, the rate of
Taiwanese women¶s positive and negative responses are both higher than that of men,
which in one sense would indicate a deeper level or more intensive degree of
ZRPHQ¶Vspiritual encounters (see Table 4):
Table 4: Positive and Negative Physical and Psychological Responses by Men and
Women in Experiencing Spiritual Powers

The Mainland
Taiwan

Physical Responses

Psychological Responses

Positive

Negative

Positive

Negative

Men

17.2%

10.2%

26.9%

18.9%

Women

18.3%

8.6%

28.9%

17.4%

Men

21.1%

8.0%

45.0%

15.0%

Women

26.1%

11.5%

49.8%

16.9%

These figures indicate that the intensity of women¶s experiencing spiritual powers is
stronger, and imply that religious encounters would have a longer effect on women
than on men. While in the Mainland women tend to be more positive towards their
experiences and to shun negative experiences, Taiwanese women do not have this
preference. Rather, their responses, either positive or negative, are both more
intensive than those of men. It may be interpreted as a clear sign that religious
experiences by Taiwanese women are more personal than those by men, with more
powerful effects on their psychological and physical wellbeing.
The statistics provided in the above 5 tables have unambiguously demonstrated that in
general women are more likely than men committed to religious beliefs and tend to
experience more deeply the power or influence of spiritual beings both in the
Mainland and in Taiwan. However a number of questions arise from this statement
concerning the gaps between men and women in religious beliefs and experiences:
Can the gaps be constructed in different patterns? What will these patterns reveal to us
in terms of religious life and value in the Mainland and Taiwan? To answer these
questions we will come to the next section to examine the gender gaps as observed in
the two surveys.
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Gender Gaps in Religious Experience
As explained at the beginning of this paper, a much larger part of the population in
Taiwan have a clear religious orientation or identity than in the Mainland, and this has
rendered figures and percentages concerning religious beliefs, practices and
experiences in the Mainland and Taiwan significantly different. However, it is
interesting to note that the gaps between men and women concerning prominent
religious beliefs in Taiwan and the Mainland are more or less similar. In the Mainland
if we show the gaps between men and women in an increasing trend, then we will
start from the lowest in the belief in reincarnation (1.3%), to Buddhist causation
(1.4%), Ghosts/Spirits (3.6%), Fengshui (4.0%), choosing auspicious dates (5.3%)
and finally the spirits of ancestors (5.4%). In Taiwan, the trend follow a similar but
not identical pattern: we will start with the belief in Fengshui which is the lowest at
3.1%, but move up to the Buddhist causation (3.3%), Ghosts/Spirits (3.9%), choosing
auspicious dates (5.1%), the spirits of ancestors (6.1%) and finally we reach the
biggest gap between women and men in the belief in reincarnation (11.1%). See
Diagram 1.
Diagram 1 Increasing Trends of the Gender Gaps in Religious Beliefs in the Mainland
and Taiwan

The two sub-diagrams above have clearly revealed to us that gender gaps in religious
beliefs in the Mainland and Taiwan are mostly compatible. As far as the gaps between
men and women are concerned, the belief in Buddhist causation in the Mainland and
Taiwan is both listed as Number 2 where the gap is 1.3% (the Mainland) vs 3.3%
(Taiwan). The gap in the belief in ghosts/spirits is both positioned in Number 3, with
3.6% (the Mainland) vs. 3.9% (Taiwan). The gap in the belief in fenghsui is Number 4
in the Mainland, while in Taiwan it is the lowest, with 4.0% vs. 3.1%. The gap
between women and men in the belief of choosing auspicious dates for doing things is
Number 5 in the Mainland, in comparison with its number 4 position in Taiwan, with
5.3% vs. 5.1%. The gap in the belief in ancestors are respectively in number 6 and
number 5 positions in the Mainland and Taiwan with the difference of 5.4% vs. 6.1%.
The sharpest contrast is present in the belief in Buddhist reincarnation where the
gender gap in Taiwan is as high as 11.1% which is the highest, while in the Mainland
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it is only 1.3% which is the lowest. It is in the last case where we have seen a clear
disparity between these two regions.
It is evident that compared with men, women in Taiwan are much more committed to
the belief of reincarnation, while in the Mainland men and women seem more or less
equal as far as this belief is concerned. A possible explanation for the smallest gap
between men and women in the Mainland may come from the anti-religious education
the Mainlanders have had in terms of life and death which has excluded any
possibility of next life. In Taiwan the biggest gap in this aspect might be due to the
popularity of Buddhism among women, as we have found that 21.1% of Taiwanese
women claim to be Buddhist believers, while for men the percentage is 16%. Since
reincarnation is central to Buddhist belief system, it is natural that more women than
men uphold the faith that after death humans would be reincarnated. Having said this,
it is necessary for us to add a few words to explain the situation of the belief that
µGood will be rewarded with good and evil with evil¶ which is also originated from
Buddhism. The belief in the causational power has become significantly syncretized,
becoming the bottom line of the moral society, central to folk or popular religion. In
the field of folk religion the gender gap is not as big as Buddhism with 37.5% of men
vs. 39.2% of women. This may explain why the gender gap on this belief is one of the
lowest in Taiwan.
/HW¶Vnow move on to gender gaps in terms of experiencing spiritual powers. It seems
that in experiencing spiritual powers, the Mainland and Taiwan demonstrate a good
degree of commonality where the smallest gap between men and women is both
concerned with ancestors while the largest gap happens in experiencing the power or
influence of Buddhas and Bodhisattvas where men and women differ significantly in
both the Mainland and Taiwan. This means that ancestors are still one of the most
powerful forces in religious life both for men and women where little gender
difference can be observed. In the Mainland less women than men reported to be
under the control of the spiritual power of ancestors merely by 0.7%, while in Taiwan
women surpass men by a negligible 0.3%. This indicates that ancestor worship is still
a common source of religious experience both in the Mainland and Taiwan.
On the other hand, contemporary Buddhism continues to attract more women than
men and women are subsequently more easily under the influence of the powers of
Buddhas or Bodhisattvas both in the Mainland and Taiwan where the gender gap is
the largest between women and PHQ¶V UHOLJLRXV H[SHULHQFHV ZLWK  LQ WKH
Mainland and 5.4% in Taiwan. However, in a generally similar pattern differences
between the two regions are also of importance, with the rising pattern in the
Mainland starting from ancestors: ancestors (-0.7%), fate/fortune (1.1%),
ghosts/spirits (2.2%), Christian God (2.8%), Heaven/the Will of Heaven (3.3%),
finally to Buddhas/Bodhisattvas (5.8%). This pattern is in some way contrasted with
that of Taiwan where the gap of experiencing ancestors is followed by that of Heaven
as No. 2 (1.1%), Fate/Fortune as No. 3 (2.3%), ghosts/spirits as No. 4 (2.6%),
9

Christian God as No. 5 (3.6%) and finally reaching the peak of experiencing
Buddhas/Bodhisattvas (5.4%) (See Diagram 2).
Diagram 2: Difference between Men and Women in experiencing spiritual powers

Dream can be simply a psychological reflection of what one experiences in daily life
and activity. However it is also frequently associated with religious objects and
practices, indicating one¶s religious commitment to, or rejection of, certain powers or
faiths. Dream experiencing of spiritual powers is frequently encountered among men
and women in Taiwan and the Mainland. In Taiwan the most frequently experienced
for both genders are dreams (frequently, sometimes or at least once) concerning
ancestors or deceased relatives/friends (39.9%), which are followed by those in
relation to mysterious or extraordinary animals (20.0%) and divine powers or good
spirits (God, Buddhas%RGKLVDWWYDV« 18.4%). In the Mainland, the most frequently
experiences are concerned with mysterious or prophetic animals such as dragon,
phoenix, fish and snake that symbolize or predict good or bad fortune (41.3%),
ancestors (39.0%) and divine powers (gods, immortals, bodhisattvas, 9.4%). This
clearly tells that dream experiences in the Mainland and Taiwan are mostly related to
the family and personal life, and the Mainlanders are more prone to the influence of
fortune-telling than the Taiwanese. If we further examine these dreams from the
gender perspective we will be able to see what differences genders have made to the
experiences.
Table 5: Gender and Dream Experiences
Dream experiences

The Mainland

Taiwan

Men

Women

Men

Women

38.6%

44.1%

17.3%

22.4%

Ancestors or deceased relatives

38.1%

39.8%

45.5%

56.2%

Divine powers or good spirits

8.4%

10.3%

23%

27%

Dragon, Phoenix, Snake, Fish
that foretell good or bad fortunes

(gods,

buddhas,

bodhisattvas,

immortals)
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Disregarding the disparity between the two questionnaires (In the Mainland
questionnaire there is no question about dreaming of evil spirits, for example) we can
see that dreaming of ancestors or deceased relatives is of utmost importance for the
people in both regions. In dreaming mysterious or animals the gender gap in the
Mainland is 5.5%, while in Taiwan it is 5.1%. This indicates that women are more
easily exposed to this kind of experiences and there is no much difference as far as
gender gap is concerned. However, Taiwan and the Mainland demonstrate a visible
difference between them in terms of dream experiences concerning divine powers
where the gap between men and women in the Mainland is 1.9% in favour of women,
in contrast to 4% in Taiwan. The most striking difference takes place in the dreaming
of ancestors where the Mainland (1.7%) is in sharp contrast with Taiwan¶s 10.7%.
This indicates that Taiwanese women are easier to be affected by the spirits of past
relatives than men, and tend to be more frequently under the swing of spiritual powers.
Furthermore, the huge gap in terms of dreaming ancestors implies that Taiwanese
women are more closely associated with and even committed to the family and are
more spiritual than men. The same cannot be said true in the Mainland where men and
women are much closer in the dreaming of ancestors.
Embedded in dreams are personal experience and feelings in dreams, namely how the
experient subjectively interprets the content and orientation of a particular dream. In
answers to the question of how one feels in the dream, we have found men and
women tended to have different interpretations about their dreams (Table 6):
Table 6: Nature of Dream Experiences in the Mainland and Taiwan
Emotional Nature of Dream Experiences
The Mainland

Taiwan

Men

Women

Men

Women

Pleasant

41.3%

33.9%

17.6%

23.7%

Terrifying

22.4%

27.2%

9.7%

11.5%

Painful

6.8%

6.8%

3.3%

4.6%

Nothing

10.8%

12.0%

31.4%

22.2%

particular

While in the Mainland an obvious advantage of men over women is observed in the
dream experiences that are enjoyable, delightful and happy, this is totally reversed in
Taiwan that a higher percentage of women than men (23.7% vs. 17.6%) have reported
this kind of experience. While there is no clear pattern observed in the Mainland and
it is difficult to interpret its statistics about self emotional descriptions in terms of
cataloguing dream experiences, it seems clear that in all categories, more Taiwanese
women feel strongly in their dreams of either a pleasant, or terrifying or painful nature,
while a much lower percentage of women feel nothing particular in their dreams than
their counterparts in men with 22.2% vs. 31.4%.
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An important measurement for men and women in religious life is to be found in their
experiencing of new views concerning life. Frequency of such experiences may help
us understand how deeply these views are embedded in their mind/heart and how
strongly these views will affect their way of life. These experiences are to be roughly
rearranged into three categories: Buddhist/Popular, Confucian/Predeterminist, and
Daoist (see Table 7).
Table 7: Experiencing Views of Life by Men and Women in the Mainland and Taiwan18
HAVE YOU EVER EXPERIENCED SUCH A NEW UNDERSTANDING OR VIEW?
Categories

The Mainland

Taiwan

Men

Women

Men

Women

38.3%

39.1%

68.4%

71.8%

Good deeds will be rewarded

76.7%

79.2%

79.6%

87%

Pre-determini

Life and death are matters of

45%

46.4%

71.1%

75.5%

st experience

Fate; riches and ranks depend

(Confucian

on Heaven

and

We must study or work hard to

40.6%

39.7%

51.5%

48%

traditional)

bring honor to our family and
55.6%

62.8%

77.8%

83.2%

19%

21.1%

75.2%

81.9%

Buddhist

Nothing is permanent in the
world

forebears
Daoist

Detach oneself from the world;

Experience

just follow the natural way
Life in the world is too tiring;
better to lead a simple life

A great deal of indicative information can be gathered from these statistics. The first
striking exception is found in the less enthusiasm of women than men towards the
traditional idea that requires making good HIIRUWVLQRUGHUWRKRQRXURQH¶VDQFHVWRUV.
This is tHVWLILHGE\WKHIDFWWKDWWKHUDWHRIZRPHQ¶VH[SHULence is lower than that of
men by 1.1% in the Mainland and by 3.5% in Taiwan. From a historical perspective
this would not be a surprise. Traditionally it was men rather than women that bore the
responsibility to continue the family tradition and to honour ancestors, and µglorifying
ancestors¶ was for a long period one of the key criteria for filial piety19. Men were
constantly taught, disciplined and encouraged to work hard and to achieve success
either in civil serYLFHH[DPLQDWLRQVRULQRQH¶VFDUHHU7KLVOHJDF\VHHPVWRFRQWLQXH
WR DIIHFW ZRPHQ¶V DWWLWXGHV WRZDUGV KRQRXULQJ the family past through achieving
prominence, and to lead to women¶s disapproval, consciously or unconsciously, of
this view.
18

The statistics are drawn from the frequencies for Question C1 of the Mainland questionnaire and
Question 21 of the Taiwan questionnaire.
19
In the Book of Filial Piety, it is stated that µTo establish oneself in the world and practice the Way; to
uphold one¶s good name for prosperity and give glory to one¶s father and mother²This is the completion
of filial duty¶. (WM. Theodore de Bary & Irene Bloom (comp.) Sources of Chinese Tradition²From
Earliest times to 1600, second edition, Vol. 1, Columbia University Press,1999, p. 326.
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Apart from this exception, however, in experiencing all other kinds of views of life
and the world, a higher percentage of women than men have reported of their
experiences. An interesting point can be made between the Mainland and Taiwan: in
most experiences, the gap of women over men in Taiwan is much bigger than that in
the Mainland. For example, in experiencing Buddhist non-permanency, the gap
between women and men is only 0.8% in the Mainland, but in Taiwan it is 3.4%; in
terms of good rewards for good deeds the gap is 3.5% in the Mainland which is more
than doubled to 7.4% in Taiwan. The same pattern is also observed in experiencing
the Confucian view of Destiny and Heaven where in the Mainland the gap is 1.4%
which is in a sharp contrast with 4.4% of Taiwan. In more or less Daoist
understandings the situation is slightly complicated. We can see an exception in
experiencing the view of following the natural way when 62.8% of the Mainland
women reported this kind of experience, in contrast with 55.6% for men. The gap here
is 7.2% ZKLFKLVELJJHUWKDQ7DLZDQ¶V. However, as far as leading a simpler life
in the tiring world the contrast between the Mainland and Taiwan is 2.1% vs. 6.7%, in
which Taiwan regains its position.
The difference of male and female spirituality is indicative of the situation where men
and women have different spiritual needs and tend to make different responses to the
same experience. In the questions of what kind of experiences men and women had in
their encounters with spiritual powers, men and women often provide different
accounts of their own experiences. These accounts can be classified into two
categories, negative experiences (being threatened, controlled, punished or warned by
the power or being) and positive experiences (being forgiven, guided, given revelation,
or protected). Apart from a couple of exceptions20, women in general seem mostly
less likely than men to encounter a negative experience, while as far as positive
experiences are concerned, women are in most cases more likely than men to have
(see Table 8).
Table 8: Nature of Experiences in Men and Women
Types of experience

The Mainland

Taiwan

Men

Women

Men

Women

Negative

Being threatened

0.8%

0.7%

0.4%

1.3%

experiences

Being controlled

13.3%

11.6%

2.9%

2.5%

Being punished

4.1%

4.3%

4.8%

3.9%

Being warned

3.0%

2.1%

7.0%

5.4%

Positive

Being forgiven

2.4%

3.2%

2.0%

5.0%

experiences

Being guided

15.1%

14.0%

23.9%

25.2%

20

Four exceptions to this can be observed. Three happen in the Mainland where one is in the negative
experience of being punished with the ratio between men and women of 4.1% vs. 4.3%, and two are in
positive experiences: being guided (15.1% vs. 14%) and being given revelation (13.1% vs 13%). Only
one exception takes place in Taiwan where the ratio of being threatened between men and women is
0.4% vs. 1.3%.
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Being given revelation

13.1%

13.0%

22.9%

25.8%

Being blessed

34.5%

39.6%

25.1%

30.2%

Gender, Religious Experience and Religious Value
Gender has played an important role in religious life in the Mainland and Taiwan, and
made a difference between men and women in their experiences. Gender difference in
religion must be understood in social relationships, as µGender is a constitutive
element of social relationships based on perceived differences between the sexes, and
gender is a primary way of signifying relationships of power¶21. At the same time
gender difference of religious experience is shaped by religious values. Religious
experiences operate in personal and familial contexts and manifest certain sets of
social and religious values. It is insisted among scholars that µReligious
experience«must be radically historicized and contextualized.¶ 22 Traditional and
social values provide contexts for the interaction between gender and religious beliefs
and practices in which religious experience takes place. It is indeed revealed in our
study of gender and religious experience that many of the gender differences are
resulted from or are shaped by social expectation and religious value and can be fully
understood and adequately examined only in the context of these expectations and
values.
In both Taiwan and the Mainland huge changes, driven by a variety of causes, took
place in the second half of the 20th century in favour of gender equality. There is
nevertheless a highlighted element of patriarchy and hierarchy in social and religious
preferences, and this element continues to affect men¶s and women¶s religious
experiences. It is evident that under the pressure of a patriarchal legacy of religious
organization and social structure, women are under pressure to be more easily
attached to certain religious figures and powers, while distancing themselves from
others. In comparison with men women seem more eagerly to seek spiritual comfort
and blessing, either for themselves or for the family they are attached to. On the other
hand, we must not ignore the fact that the intrinsic values of traditional religions have
also opened new horizons for women¶s experience.
The reason for gender difference in religious experience is multidimensional, ranging
from different psychologies and different political statuses, to different cultural and
religious expectations on men and women. However, the religious and the social are
probably two of the most significant factors that lead more women to religious faith
and experience. The religious factors attract women to various beliefs and
commitments and prepare an environment in which female experiences take place,
while the social factors render women in a relatively uncomfortable circumstance of
material living, pushing women in the direction of seeking spiritual wellbeing. These
factors have created a double effect on the female religiosity which explains why
21

Joan Wallach Scott: µGender: A Useful Category of Historical Analysis¶, in Gender and the Politics
of History (New York: Columbia University Press, 1988), p.42.
22
Women, Gender, Religion: A Reader, p.13.
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more women than men claim to be religious followers and to have had religious
experiences.
Some philosophical and psychological elements in traditional religions develop
religious values in a feminine direction. Although hierarchical in structure and
doctrine, traditional religions benefit from a female-friendly doctrine that draws
women to their embrace. The idea of the yin-yang balance makes it possible for
religious traditions to look after both men and women, and the Daoist emphasis on the
feminine characteristics of Dao convinces many believers that women are closer than
men to the ultimate power23. 0DQ\ VFKRODUV DFNQRZOHGJH WKDW µWUDGLWLRQDO UHOLJLRXV
stories, images, and ideals absorbed by members of a culture are potent forces which
can give power and dignity to womHQ¶24. In some religious traditions (for example,
Daoist sects or folk-religious movements) female figures played and plays an equal, if
not greater, role in creating or reshaping a religious organization. The Taiwanese and
the Mainland Chinese have in the past created or adopted a large number of goddesses
as the centre of religious worship and experience. Women tend to believe that it is
easier for them to get help or blessing while goddesses are believed to be more readily
to save people from hardship or danger than gods25. Among the most popular religious
figures are the female Bodhisattva, Guanyin ᨠଃ, and a variety of popular Goddesses
(Niannian ) who are believed to protect women and bless their wishes. In Taiwan
and southeast China, for example, the heavenly goddess (tian hou ֚ )ٿMazu აల
KROGVDVWURQJVZLQJRYHUSHRSOH¶VEHOLHIV and practices. These goddesses are believed
to be in charge of matters ranging from curing diseases to guaranteeing the birth of a
son. All these have generated a feminine religious culture in which women take more
responsibility for religious belief and practice. Sometimes these practices are
concerned with the alleviation of suffering of themselves or their family, and
sometimes are engaged for help and blessing on behalf of the beloved relatives.
Social factors have turned women to religious experience from a different direction.
Traditionally women were at the bottom of the social stratum and were taught to
follow and obey their father at home, their husband when married and their son when
widowed. Despite the Communist efforts in the Mainland to correct the traditional
bias against women and to promote equality between genders, women have not
reached an equal status of men 26 . To make it worse, private entrepreneurship,
23

In the Daode jing ሐᐚᆖ ZHUHDGµ7KHQDPHOHVVZDVWKHEHJLQQLQJRIKHDYHQDQGHDUWK7KHQDPHG
ZDVWKHPRWKHURIWKHP\ULDGFUHDWXUHV¶ &KDSWHU µ7KHVSLULWRf the valley never dies. This is called the
P\VWHULRXVIHPDOH7KHJDWHZD\RIWKHP\VWHULRXVIHPDOHLVFDOOHGWKHURRWRIKHDYHQDQGHDUWK¶ &KDSWHU
6) in Lao Tzu²Tao Te Ching, translated by D.C. Lau, London: Penguin Books, 1963, pp. 5, 10.
24
Diana Y. Paul: Women in Buddhism²Images of the Feminine in the Mahayana Tradition, Berkeley,
Los Angels, London: University of California Press, 1985, p. ix.
25
Traditional beliefs in Heaven as the creating power, firm and strong, symbolising the male while
Earth as the nursing power, soft and kind, symbolizing the female, have undoubtedly cultivated this
idea.
26
For example, in an online survey of 40,734 women (March-April 2007) in the Mainland, 42.7% of the
surveyed who respond to the questions tend to believe that the relationship between men and women is
unequal (http://lady.163.com/special/00261MPK/shiritan10.html), access on 23 July 2007.
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urbanisation and widespread commercialization starting from the 1980s have
increased rather than decreased the inequality between men and women. This means
that women continue to lag behind men in both income and social influence, and
continue to be more vulnerable than men in stormy changes of society and life27. In
Taiwan, industrialization in the 1970s, modernization in the 1980s, and democracy in
the 1990s had a great impact on gender relations and equality between men and
women has become the social expectation of the majority of the population. Having
said this, we must also note that even in Taiwan gender equality still have a distance
to go. In the 2009 survey we have found that only 39.3% of the interviewed women
claimed to have a full-time job, while the percentage for men is 51.3%28. Economic
conditions and social expectations would inevitably drive more women to seek
spiritual guidance and salvation from non-material powers, or to take religious
promises as an explanation of current difficulties or disasters.
Needless to say Taiwan and the Mainland share a great deal of traditional values,
although operating in different social and political contexts. From a perspective of
common expectations, social and religious values in Taiwan and the Mainland are of
many varieties, the most important of which are µfamily value¶, µethical value¶, and
µspiritual value¶. Barbara Reed has pointed out that µMany women in non-Western
cultures struggle with the tension between their desire to identify with and support
their own tradition, which is under siege by outside forces, and their desire to critique
their own tradition from their experience as women¶29. This tension is well reflected
in the religious experiences of Taiwan and the Mainland.
There is no doubt that many religious experiences take place in the family context and
are under the influence of family values. These values place importance on ancestor
worship, while the gender difference in the perception of the family¶s past creates a
gap between men and women in their experiences. The fact that gender difference to
an extent does not exist in experiencing the power of ancestors both in Taiwan and in
the Mainland (see Diagram 2) indicates that women have significantly closed up the
gap in maintaining the family tradition. On the other hand, social and family changes
have also reduced women¶s primary position in traditional religious activities, as
observed by Barbara Reed in Taiwan in the 1990s WKDW µ:RPHQ KDYH WUDGLWLRQDOO\
been responsible for the domestic ancestRU ULWXDOV FRQGXFWHG EHIRUH WKH DQFHVWRUV¶
tablets. With industrialization and rural to urban migration, ancestor rituals have been

27

Women in rural areas are particularly disadvantaged but both in town and countryside women are
faced with bitter consequences in an unequal gender relationship.For the issues of gender and religious
experience in rural areas, see Chapter 6 of Religious Experience in Contemporary China (Xinzhong Yao
and Paul Badham, University of Wales Press, 2007).
28
In addition, 24.1% of the women said they were house wives. While it may well be the case that
these women are willingly choosing to stay at home, looking after their children and husband,
sociologically this does indicate a certain degree of social inequality.
29
Barbara Reed: µWomen and Chinese Religion in Contemporary Taiwan¶, in Today¶s Women in World
Religions, edited by Arvind Sharma, introduction by Katherine K Young, Albany: State University of
New York Press, 1994 (pp.225-244), p. 226.
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JUHDWO\VLPSOLILHGDQGLQVRPHFDVHVIRUJRWWHQ¶30. Simplified as religious rituals might
have been, the intimate relation between Taiwanese women and the spirits of the
family is nonetheless maintained. As indicated in Table 5, women in Taiwan tend to
have dream experiencing of ancestors or deceased relatives much more than men,
with the ratio of 56.2% vs. 45.5%.
A keen interaction between religious experience and personal (including family)
relationship can be observed, in which gender plays an important role. As far as
experiencing of spiritual powers is concerned, majority of the interviewees in Taiwan
and the Mainland state that the experience does not change their personal relations.
However, when looking at this issue from a gender perspective we have found women
are more easily convinced that their experiences have improved rather than made
worse their personal and/or family relations. Both in Taiwan and in the Mainland,
more men and women claim that their experiences have made personal relations better
rather than worse, and in comparison with men, women are more likely to confirm
such an improvement (Table 9).
Table 9: Experiencing Spiritual Powers and Personal Relations
The Mainland

Taiwan

Men

Women

Men

Women

Improving

19.2%

22.7%

19%

25.1%

Worsening

4.1%

4.3%

2.3%

1.3%

Concluding Remarks
Contemporary scholarship in the study of gender and religion is mostly provided by
female academics, but as Ursula King has pointed out, male scholars can equally µget
deeply committed to the intellectual and experiential issues raised, and can experience
a considerable transformation of their awareness and achieve excellent results¶31.
Study of gender and religious experience must not be confined to one gender. More
importantly it should not only aim to reveal the difference between men and women
in religious experiences, but more importantly to investigate the reason and cause
behind it from an unbiased gender perspective.
At the beginning of this paper we have introduced some generally upheld
presumptions about gender and religion, and suggested that while applicable to
Taiwan and the Mainland, these statements must be examined by referring to the
factual data the two surveys have respectively produced. According to our statistics,
clearly interactive models can be established between gender and religious experience.
There is no doubt that more women than men are in general committed to religious
beliefs and claim to have religious experiences of various kinds. This is true to the
30
31

Ibid.
Ursula King, p.24.
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Mainland and is also true to Taiwan. A great number of religious, personal and social
UHDVRQVDUHEHKLQGWKLVµJHQGHULPEDODQFH¶DQGWKHXQLTXHview of the world and life
embedded in culture DQG ZRPHQ¶V VRFLDOly and religiously added value have
undoubtedly contributed to it.
Through the examination of gender differences as displayed in the Mainland and
Taiwan, we have revealed that gender gaps in religious experiences in Taiwan tend to
be bigger than those in the Mainland, and that in comparison with men Taiwanese
women draw more from the experiences and take a more positive attitude towards
religious experience than women in the Mainland. This has been proved by the facts
that in experiencing spiritual powers, the gap of positive physical responses between
women and men is 1.9% in the Mainland, while in Taiwan it is 5.0% (Table 4). In
terms of positive psychological responses the ratio is 2.0% vs. 4.8%. When coming to
the experiencing of Buddhist/popular faith that good deeds will be surely rewarded
with good, the gender gap between women and men in the Mainland is 2.0%, while in
Taiwan it is as big as 4.8%. These figures have unambiguously concluded that
religious experiences in Taiwan are more clearly affected by genders than in the
Mainland.
Many more questions remain to be answered, however. One of them is concerned
with the interaction between gender features of religious experience and social and
political changes. In general Taiwan and the Mainland share a large number of
religious beliefs, commitments and experiences. However in the similarity we have
also found differences that are of importance for our understanding of religious life
and value in the two regions. For example, in the Mainland anti-religious education
and movement in the past undoubtedly reduced the religiosity of both men and
women. Although this has been more or less rectified since the 1980s, its damage
cannot be redone easily. Furthermore, political control of religious affairs continues to
implicit restrictions on religious activity and to affect their experiences of a religious
nature. In comparison, Taiwanese religiosity is both preserved and expanded by
religious pluralism as well as by religious tolerance which is sustained by political
democracy: both traditional and new religious faiths and practices continue to be
popular among men and women. This does present gender and religious experience in
new scenarios. A study of these new scenarios would no doubt provide insight into
what would happen in the Mainland in the seeable future.
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Abstract
In this research, by doing crosstabs with the deepest experienced power figures
(Taiwan no.9, China no.B3), the correspondent effects (Taiwan no.13, China no.B4)
andthephysical,emotionalandrelationalwellbeing(Taiwanno.17Ͳ19,Chinano.B9)
relatingtotheseexperiences,theresultsshowthatcertainpowerfigures(i.e.God,
Buddha, ancestors) and their effects (i.e. forgiveness, guidance, protection,
revelation) induce positive correlation between physicalͲemotional wellbeing and
relational wellbeing. On the other hand, certain power figures (i.e. ghosts, qi,
mandate,fate)andtheireffects(i.e.punishment,control)induceinversecorrelation
betweenphysicalͲemotionalwellbeingandrelationalwellbeing.  

Theseresultsseemtocorroboratetheefficacyofbothattachmenttheoryandsocial
inclusiveͲfitness theory under the framework of evolutionary psychology proposed
by Kirkpatrick (2005). These results can also be explained by theory of
individualismͲcollectivism proposed by Triandis (1995). The positive correlation
betweenphysicalͲemotionalwellbeingandrelationalwellbeingtopowerfiguressuch
as God, Buddha and ancestors can be an indicator for cognitive consonance
experienced when action, attitudes and beliefs are consistent with each other
(Festinger, 1957). These power figures (as oppose to ghosts, qi and fate) seem to
possessthehighestrankingwithinthehierarchyofstatus,dominanceandprestigeto
induce a secure attachment style amongst the believers. On the other hand, the
inverse correlation between physicalͲemotional wellbeing and relational wellbeing
can be indicative of cognitive dissonance observed amongst people of collectivist
culture,towhomtheimportanceofsocialnormativevalue(i.e.Confucian’steaching
of social harmony) is placed before one’s own interest or wellbeing; this can be
explainedbythesocialinclusiveͲfitnesstheory.  
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Experiencing the Power:
Political Disciplining and Religious Experiences in Contemporary China
Shizheng Feng

Abstract

In the People’s Republic of China, the Party’s ideological education and propaganda is
an important factor that shapes people’s view on religion. Therefore, it should be an
interesting question to explore if the Party’s ‘thought works’ have real effects on
directing the religious pursuits in China, and if any, how does this sort of efforts
influence the religious experiences? Drawing upon the nationwide survey data
collected in 2005, this paper examines the impact of the Party’s political disciplining
on Chinese religious experiences of spiritual powers. Contrary to common
assumptions, however, our analysis shows that there is no significant relationship
between political works and religious experiences. But rather, it is the socio-economic
status, psychological factors and family members’ religious orientation that have the
most powerful effects. Based on these findings, this paper attempts to account for the
link between politics and religion in contemporary China.
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In a competition on individual’s commission and loyalty, the religion has long been treated as
a rival, even antagonist, by the Chinese Communist Party (CCP) and the government under its
absolute leadership ever since. Accordingly the party and state mounted heavy political works
preventing religious pursuits, namely, the propaganda of atheism and the disciplining on religion
in the meantime. But ironically, the last three decades since 1978 when China started its reform
and opening-up policy has seen a rapid growth of religious believers, a trend totally running
counter to the anticipation of the party and state. So, it would be interesting to ask, is the political
disciplining on religion effective? If the answer is yes, then where is it? If the answer is no, why
and how does it become ineffective? Or what are the competing factors that diffuse the power of
the party and state? To illustrate the struggle between the political power and spiritual power in
contemporary China, this article is to examine the effects of political disciplining on the
experiences of spiritual powers, and then to explore the possible mechanisms underlying such a
political-religious interaction.

IS THE POLITICAL DISCIPLINING POWERFUL?
The atheism is among the most paramount doctrines of the CCP’s ideology. This doctrine not
only serves as a tool to discipline and a standard to select and evaluate the party members, but was
lifted to be a thought line for the entire societyΚϘalmost as soon as it took power in 1949, the
CCP followed the hard line of militant atheism. Within a decade, all religious were brought under
the iron control of the Party: Folk religions practices considered feudalist superstition were
vigorously suppressed; cultic or heterodox sects regarded as reactionary organizations were
resolutely banned; foreign missionaries, considered part of Western imperialism, were expelled,
and major world religions including Buddhism, Islam, Catholicism , and Protestantism, were
coerced into “patriotic” national associations under close supervision of the Party. Religious
believers who dared to challenge these policies were mercilessly banished into labor camps, jails,
or execution grounds(Yang 2004, 103).”
During the “Cultural Revolution”(1966-1976), the repressive policies on religion became
much tighter and more militant. Not only the religion was listed as “four olds” (old ideas, old
culture, old customs and old habits and the residue of “capitalism and feudalism” that should be
eradicated, but all religious venues were closed, some even destroyed. 1978 אڣ৵Δࡴֱ࣋܉
ඵϘ֮ϙཚၴං۩ऱᖿၞࡲඒਙΔࡲඒॾٛ۞طࠩԫࡳ࿓৫ऱ༚ΖྥۖΔຍਢࡴ
ֱ૿ኙࡲඒംᠲऱϘ९ཚࢤΕᆢฒࢤࡉᜱ؎ࢤϙۖנ܂ऱฃࢤऱᑉழಯথΔྤ壀ᓵսྥਢ
3

խഏࡲඒਙऱு࢚֨Ζ1982 ڣΔխ٥խ؇ڇπᣂ࣍ݺഏषᄎᆠழཚࡲඒംᠲऱഗء
ᨠរࡉഗءਙρ
ΰঋጠϘ19 ᇆᚾϙαխࣔᒔਐנΚϘݺଚ᤻ࡉ܉ኔ۩ࡲඒॾٛ۞طऱਙ
Δຍᅝྥլਢᎅ٥ข᤻ࡲ࡚ॾط۞אױඒΖἋऱࡲඒॾٛ۞طऱਙΔਢኙݺഏֆࠐا
ᎅऱΔࠀլᔞ࣍ش٥ข᤻Ζԫଡ٥ข᤻ΔլٵՊԫֆاΔۖਢ್܌৸ᆠਙ᤻ऱګΔ
ශྤጊംچᚨᅝਢྤ壀ᓵृΔۖլᚨᅝਢڶ壀ᓵृΖϙٵழጠΚϘݺଚ٥ข᤻Գਢྤ壀ᓵ
ृΔᚨᅝഒլᖎچႚྤ壀ᓵϙΖ
ࠃኔՈਢڼڕΖኙϘԫֆاϙΔࡴֱԫऴഒྤ壀ᓵඒߛΚ৸უਙएᓰ࿓ઠൕ՛ᖂ
ࠩઔߒسऱࢬڶඒߛᐋڻΔۖྤ壀ᓵঞਢ৸უਙएඒߛᓰ࿓ऱૹփ୲հԫΖֺڕΔڇԳا
ඒߛנठषנठऱԿπਙएρᓰءᎅΚϘࡲඒਢԫጟषᄎრᢝݮኪΔਢԳଚኙኔسऱ
ဠ֤ऱ֘ਠΔਢഄ֨ᆠऱᨠΖϙլႛڼڕΔࡴֱᝫᆖൄኙٺ్ٺᣊิ៣ऱՠၲ୶ྤ
壀ᓵඒߛΔشܓΕᐖᐾΕሽီ᧯ኙاฒၞ۩ྤ壀ᓵႚΔڶழ۟࿇ದႚྤ壀ᓵ
ऱᆢฒሎ೯Ζൕิ៣ՂᎅΔഏ୮սྥࢭᎁ۵ඒΕሐඒΕْཎᥞඒΕഗᅮඒࡉ֚ඒնጟ
ࡲඒΔॾٛຍնՕࡲඒհ؆ऱࠡࡲהඒຟਢॺऄऱΙࠌܛਢॾٛഏ୮ᎁױऱຍնጟࡲඒΔࢬ
ࡲڶඒ೯սྥؘႊڇഏ୮ਐࡳऱچរၞ۩Ζܑਢ 1999 ڣϘऄᔚפϙץխত௧ऱࠃٙ
࿇אس৵Δഏ୮ኙࡲඒऱრᢝݮኪ൳ࠫࡉิ៣൳ࠫףޓᣤᏩΖ
ڼڕൎՕࡉՆऱྤ壀ᓵႚ࠷Աቃཚऱய࣠ႯΛࡴֱऱூਢ्ࡳऱΖ1982 ڣ࿇
܉ऱπᣂ࣍ݺഏषᄎᆠழཚࡲඒംᠲऱഗءᨠរࡉഗءਙρᎅΚϘٵᇞ࣋ॣཚઌֺΔ
ॾڇඒᆢฒऱኙԳᑇឈྥࢬڶᏺףΔۖڇ٤ഏ᜔ԳՑխऱֺૹঞԾၞԫ܅૾ࢬڶޡϙΔߢ
ՀհრΔྤ壀ᓵඒߛ࠷Աԫࡳ࿓৫ऱܓΖ܀ԫֱ૿ΔݺଚԾࠩΔٺᣊඒஈऱԳᑇڇ
ᥛլឰچᏺ९Δࠀᏺ९ऱຒ৫լឰݶףΖ। 1 ਢխഏࡴֱᚾࢶڤإऱٺᣊࡲඒॾஈऱ
ԳᑇΖڇնጟࡴֱࡲඒխΔᖕࡴֱऱᎅऄΔْཎᥞඒஈԳᑇऱᏺ९ਢڃ࣍طගΕፂܠዿ
ගْཎᥞاගԳՑऱ۞ྥᏺ९Δۖ۵ඒࡉሐඒॾஈ؈ 1949  ࡉڣ1982 ڣऱᑇڗΔڼڂຍ
ᇙەኘ֚ඒࡉഗᅮඒΖࠀΔຍࠟጟࡲඒࠐ۞ֱ۫ΔམᆖီϘ০ഏᆠऱॿฃՠࠠϙ
ۖ࠹ֺࠩࠡהԿጟࡲඒףޓᣤᏩऱ൳ࠫΔەኘຍࠟጟࡲඒऱ࿇୶ൣउኙ࣍༳༽ᅝছխഏࡲඒ
ऱ࿇୶ൣउڶޓრᆠΖൕຍࠟጟࡲඒࠐΔࠡॾஈԳᑇᏺ९ԫऴঅᏺ९Δࠀ ڇ1982 ڣ
א৵ᏺ९ॺൄ߰ຒΖଈ٣ਢ֚ඒΔൕ 1949  ࠩڣ1982 ᜔ڣ٥թᏺ९ 30 ᆄԳΔ݁ڣᏺ९
0.32%Δۖൕ 1982  ࠩڣ1997 ڣၴΔ 15 ڣ༉ᏺ९Ա 100 ᆄԳΔ ݁ڣ1.94%Ζഗᅮඒऱᏺ
९Ⴈᙰ߰ףޓෳΚ1982 אڣছऱ 33 ڣխ٥ᏺ९ 230 ᆄԳΔ ݁ڣ4.51%Δۖ 1982 אڣ৵ 15
ڣխ٥ᏺ९ 700 ᆄԳΔ ݁ڣ8.36%Δᏺ९༓Ա 1 Ζ
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Table 1

Official Statistics of Religious Believers in China (Thousand persons)
1949

1982

1997

ْཎᥞඒ

8000

10000

18000

֚ඒ

2700

3000

4000

ഗᅮඒ

3000
Ё

10000

۵ඒ

700
Ё

ሐඒ

Ё

Ё

25

200

ᇷறࠐᄭΚ1949  ࡉڣ1982 ڣᑇ۞ࠐڗխ٥խ؇ 1982 ڣ࿇܉ऱπᣂ࣍ݺഏषᄎᆠழཚࡲඒംᠲऱഗ
ءᨠរࡉഗءਙρΙ1997 ڣᑇࠐڗխഏഏ೭ೃᄅፊᙄֆ࿇܉ऱπխഏऱࡲඒॾٛ۞طणउρؼػΖ

ፖࡴֱࢭᎁऱॾஈԳᑇઌֺΔᏺ९ޓ߰ຒऱਢԫࠄࡲඒऱچՀඒஈࡉԫࠄࡴֱᎁࡳ
ߵඒऱچՀࡲඒΖچՀඒஈנ֚ڇඒࡉഗᅮඒխΖᖕܫΔٵڇԫழཚΔխഏऱ
چՀඒഘ֧ܮԱ 2000 ᆄ۟ 4000 ᆄ៖ਈृΔۖࡴֱඒഘ֧ܮԱ 1700 ᆄ۟ 2000 ᆄΔছृਢ
৵ृऱ 2 ڍΖ۟࣍ߵඒΔ່ထټऱᅝྥਢऄᔚפΖᖕԳֲاᖄΔڇਙࢌؚᚰאছΔ
ऄᔚॾפஈམᆖ ڶ200 ڍᆄ1Δ1999  ڣ4 ִ 25 ֲץխ٥խ؇ᙄֆࢬچڇխত௧ऱϘऄᔚ
פϙ༉ ڶ1 ᆄټڍΖ2 ᖕᦞऱࡴֱᠧπᛵඨρᖄΔࣾতઊতၺؑ 2001 ڣऱԫڻᓳ
࿇Δᇠؑ ڶ12 ଡϘߵඒิ៣ϙΔ2 ଡϘഗᅮඒॺऄิ៣ϙΔપॾڶஈ 6000 ܇ԳΖ3 ط
ߠױڼΔխഏϘچՀඒஈϙࡉϘچՀࡲඒϙऱ࿇୶ຒ৫ਢॺൄ᧫ԳऱΔֺ۟ࡴֱࡲඒࡉࡴ
ֱᎁױऱඒஈऱ࿇୶ᝫݶΖ
۟ڼΔݺଚࠩԱࠟଡؿۿએऱࠃኔΚԫֱ૿ਢࡴֱԫऴڶᠾᖎΕ۟ࢬڶൎ֏
Ⴈऱྤ壀ᓵඒߛࡉႚΔԫֱ૿ਢլឰ࿇୶Δۖ࿇୶ຒ৫ՕՕݶףऱࡲඒิ៣ࡉࡲඒॾ
ஈΖ૿ኙຍᑌԫጟွΔݺଚ۞ྥംΚรԫΔխഏࡴֱऱྤ壀ᓵඒߛࠩگԱቃཚய࣠ႯΛ
࣠ڕਢΔய࣠।ڇչᏖֱچΛԾᇠڕ۶ᇞᤩྤ壀ᓵඒߛլឰףൎࡉࡲඒ࿇୶ՕՕݶףຍᑌ
ࠟଡઌյؿએऱࠃኔΛܡ࣠ڕΔԾਢչᏖڂທګऱΛԾਢୌࠄైڂᇞԱࡴֱྤ壀ᓵඒߛ
ࡉႚऱԺΔআၞԱխഏࡲඒऱݶຒ࿇୶ΛIn shortΔThe Chinese people will encounter two
confrontational powers in the process of religious pursuit: The political power as a factor pushing
away on the one hand, and the religious power as a factor pulling forth on the other. Then, which
power is more powerful? This should be an interesting question in both terms of reality and
scholarship.

1

π༉Ϙऄᔚפϙߵඒิ៣ڶᣂംᠲഏ೭ೃᄅፊᙄຂԳଉཽτ֮ႪυಖृംρΔπԳֲاρ (2000
 ڣ04 ִ 20 ֲรठ)
2
π໊װᒆإཆ——ፖϘऄᔚפϙञ࠷ެࡳࢤܓऱڃፖඔقρ
Δ
πԳֲاρ (2000  ڣ05 ִ 11
ֲรԫठ)
3
്၆Κπࣾততၺሗࠫߵඒ֗ॺऄࡲඒ೯ρΔπᛵඨρ2001  ڣ8 ִ 6 ֲร 32 ཚΖ
5

THEORETICAL CONSIDERATIONS AND
HYPOTHESES
ԱڃՂ૪ംᠲΔ֮ءᄷໂઔߒխഏዧاගኙ࣍၌ൄԺၦऱࡲඒ᧯᧭ΰאՀ១ጠϘ壀
Ժ᧯᧭ϙα
Ζ ڇ2005 ڣϘխഏዧاගऱࡲඒ᧯᧭ϙᓳխΔݺଚԫ٥ᇬംԱԮଡֱ૿ऱࡲඒ
᧯᧭Δ։ܑਢԺၦΕԳسΕኄቼΕฆᤚΕฆွΕԫ᧯ࡉࠡהΖᣂ࣍၌ൄԺၦΔݺଚംሐΚϘSomeone
feels controlled by a mysterious power. Have you ever had such an experienceΛϙᓳ٨ᜰԱא
ՀԶጟ mysterious powerΖڃൣउڕ। 2 ࢬقΚ

Table 2 Summary of the Experiences of Spiritual Power in China
(Multi-response)

1.
2.
3.
4.
5.
6.
7.
8.

֚ࡎࢨ֚რ
۵/ဆ៳ࢨڂᒴ
Ղ০/֚
ల٣/٣Գ
Ꮢ
ࡎሎࢨሎ
ሐࢨ
ࠡה

Yes

No

N

Yes (%)

822
582
196
676
160
1475
134
14

2371
2613
2998
2516
3035
1717
3060
3181

3193
3195
3194
3192
3195
3192
3194
3195

25.74
18.22
6.14
21.18
5.01
46.21
4.20
0.44

հࢬאᙇᖗ壀Ժ᧯᧭ۖլਢࠡࡲࢨ᧭᧯הඒॾٛ܂ઔߒढٙΔࠟڶଡֱ૿ऱەᐞΚଈ
٣ਢᓵֱ૿ऱەᐞΖڇխഏᖵՂΔץਔᅝזխഏΔࡲඒխऱ၌ൄԺၦԫऴอएၸ్ᎁ
ਢፖഏ୮ᦞԺઌյᤁञൕۖױ౨ኙഏ୮ऱอएዌګౡऱԫጟԺၦΖ4 ڼڂΔഏ୮լ܀ൕ
ิ៣Ղኙ၌ൄԺၦശਈၞ۩ૻࠫΔᝫൕრᢝݮኪՂኙ၌ൄԺၦശਈၞ۩ޏທΔנ܍אԫଡ
၌נഏ୮൳ࠫհ؆ऱᄅऱᦞΖՈ༉ਢᎅΔڇխഏΔਙएፖࡲඒհၴᣂএऱኔᔆਢᦞԺञΖ
ൕຍଡრᆠᎅΔەኘ spiritual powerΔۖլਢࠡࡲהඒ᧯᧭ࢨࡲඒॾٛፖਙएᦞԺհၴऱᣂ
এ Δ  ף ޓ ࣍ ܓ ڶ堚 ཐ  ق ୶ چഏ ୮ political disciplining  ࢨ פ ګ؈ ඓ ऱ   ڂΔ ֗ א
political-religious interaction ऱᖲࠫΖ
ࠡڻਢอૠֱ૿ऱەᐞΖەኘࡲඒॾٛፖ৸უਙएඒߛհၴऱᣂএΔՈਢەኘࡴֱ৸უ
ਙएඒߛࡲڇඒֱ૿ऱᐙऱԫයૹຜஉΔ ڇ܀2005 ڣᓳխΔࣔᒔ।۞قաॾٛਬጟ
ࡲඒऱ ڶ312 ԳΔۖࣔᒔ।۞قաམڶਬጟ壀Ժ᧯᧭ऱঞ ڶ1829 ԳհڍΖ৵ृऱᑌءၦ
ֺছृՕڍΔൕอૠՂᎅΔ،ڇլ֡ٵ৫Ղ࿇᧢سฆΰvariationαऱױ౨ࢤՕڍΔ
4

ऴ່ࠩ२Δխഏխ؇ᖲᣂעढπޣਢρᝫޅڇေԫࠄ᤻Ϙլॾ್٨ॾ壀ϙΔϘኙἋऱ࢘ᇨრᢝࢬڶ
೯ᄀΕດዬஇ֏ϙΖߠຫີցΚπൎ֏٥ข᤻ऱ࢘ᇨრᢝρΔሉπޣਢρ2007 ڣร 9 ཚร 55 Ζ
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ױ౨࿇سऱ᧢ฆՈ᠆༄ڍΔൕۖגףޓ࣍ܗڶาەچኘ৸უਙएඒߛፖࡲඒ᧯᧭հၴऱ
ᣂএΖۖࡲאඒॾٛ 312 ԳऱᑌءၦঞᣄאࠩຍԫរΖ
Table3

൞ਢܡขسመਬጟ壀Ժ᧯᧭"

1. ڶ
2. ڶ
ٽૠ

N

%

1829
1367
3196

42.77
57.23
100

൷ՀࠐᏁەᐞऱംᠲਢΔݺଚᚨᇠൕୌࠄֱ૿ࠐەኘࡴֱऱࡲඒႚኙ壀Ժ᧯᧭ऱᐙ
Δ֗אຍጟᐙऱ࿇سᖲࠫΛᣂ࣍ࡲඒ᧯᧭ڶאৰڍᣊীᖂऱࢨ༴૪ࢤऱઔߒ(for
example, Cole 1926; Hay 1979; Hood 1973; Margolis and Elifson 1979)Ζۖኙ࣍ᐙࡲඒ᧯᧭ऱ
ైڂΔאऱઔߒႃխ֨ڇ(for example, Hood 1974; Lyman 1924)Ε୮அᛩቼ(for
example, Allison 1969; Gibbons and Jarnette 1972; Harms 1944; Nelson 1997)Εषᄎᣂএጻሁ
(Nelson 1997; Yang 1998)Ε֮֏(Lazar 2004; Yang 1998)ࢨ۞ྥᛩቼ(Rosegrant 1976)ֱ૿Δ
ࡲ֗אඒ᧯᧭ፖࡲඒ೯հၴऱᣂএ(Hood, Morris, and Watson 1989; Lowenthal 1978)Ζۖᣂ
࣍ഏ୮ਙएኙ࣍ࡲඒ᧯᧭ऱᐙΔঞ༓ྤԳ௫֗Ζࠌܛਢറ॰ᣂ࣍խഏԳࡲඒ᧯᧭ऱઔߒ
(see McClenon 1988; McClenon 1990)ΔՈਢਙएՂֺለඕტऱᒴਚΔՈڶຍֱ૿ऱᓵ
૪Ζഗ࣍ຍᑌԫጟઔߒणउΔຍᇙലࠉᔾषᄎᖂᣂ࣍խഏ᠏ীऱڶᣂઔߒ༼ࠎױנᛀ᧭
ऱᓵΖ
ଈ٣ΔՈਢ່ऴ൷ऱֱ૿Δਢەኘࡴֱऱྤ壀ᓵඒߛኙ壀Ժ᧯᧭ऱᐙΖ܀Ꮑࣹრ
ऱਢΔאڕإऱઔߒࢬ༿قऱΔࡲඒ᧯᧭ऱ࿇ࠩ࠹س୮அΕ֮֏ΕषᄎᣂএΕ۞ྥᛩቼ
ڍጟైڂऱᐙΖٵᑌΔྤ壀ᓵඒߛՈױ౨ਢᐙխഏԳࡲඒ᧯᧭ऱڍጟైڂհԫΖڼڂΔ
ࣔྤ壀ᓵඒߛऱᐙΔؘႊٵழᵏ堚ࠡైڂהऱᐙΖڇڶፖࠡהषᄎైڂऱઌኙᣂ
এխΔྤ壀ᓵඒߛኙࡲඒ᧯᧭ऱᐙթ౨ࠩৰړऱᇞᤩΖᐙࡲඒ᧯᧭ऱైڂৰڍΔ֮ء
լױ౨ԫԫەኘΖ֮ءٽऱᓵᘋᔊࡉ 2005 ڣᓳऱᇷறൣउΔ֮ءലەኘྤ壀ᓵ
ඒߛΕਙएߪٝΕषᄎᆖᛎۯچΕسࢉ壂ტࡉპᨠࡲඒᛩቼైڂኙࡲඒ᧯᧭ऱᐙΔݦ
ඨຏመٺق༼ڇጟైڂऱᐙ֗ࠡઌյᣂএऱഗ៕Ղኙխഏྤ壀ᓵඒߛऱګඓ֗ࠡڶڂ
ړޓऱ༽ނΖ៥Ղ૪ֱ૿Δ֮ء։ܑ༼אנՀᓵΚ
ΰ1αྤ壀ᓵඒߛ
ڕছࢬ૪Δ९ཚࠐאΔխഏࡴֱԫऴڇᖂீΕהࠡࡉۯࢬၞ۩ྤ壀ᓵႚΔ࣠ڕຍ
ጟႚਢڶயऱΔ߷ᏖΔᚨᅝڶΚ
ᖂீࡉิ៣ऱ৸უਙएՠ܂ኙࡲඒऱኪ৫။૿Δ߷Ꮦᇠᖂீࡉิ៣ऱګ࿇س壀Ժ᧯
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᧭ऱױ౨ࢤ။՛ΰ 1αΖ
ΰ2αਙएߪٝ
ຍᇙࢬᎅऱਙएߪٝץਔࠟଡֱ૿Κଈ٣ਢଡԳऱਙएߪٝΔץਔਢ᤻ܡࡉਢܡᖑڶ
۩ਙ్ܑΙࠡڻਢଡԳࢬิڇ៣ऱਙएߪٝΔิܛ៣ऱਙए᥆ࢤΖڇխഏΔਙएߪٝױ౨ኙ
ଡԳऱ壀Ժ᧯᧭࿇ૹسᐙΖൕଡԳऱߡ৫ࠐᎅΔຍጟᐙ࣍ڇԿଡֱ૿Κଈ٣Δ ڇ1978
אڣছΔ᤻ࡉ۩ਙ్ܑԫऴਢԫጟૹऱषᄎᆖᛎۯچΔ᤻ࡉ۩ਙ్ܑრ࠺ထړޓऱৱ
ሖࡉڍޓऱ֒ᔢᖲᄎΖڼڂΔԫࠐᎅΔ᤻ࡉᖑ۩ڶਙ్ܑऱიຝֺॺᖂࡉ۩ڶਙ్
ܑऱཏຏᆢฒسයٙޓᚌ။(Parish and Whyte 1978; Whyte and Parish 1984)Ζຍᑌԫጟൣ
उΔࠀآᙟထ 1978 ࠐאڣऱؑ֏ڶۖޏࢤءऱ(᧢ޏsee Bian and Logan 1996; Parish
and Michelson 1996; Walder 2002)Ζᖕ್܌৸ᆠऱࡲඒᓵΔषᄎᆖᛎޓۯچऱԳΔ
ᚨᅝขࡲسඒ᧯᧭ऱױ౨ࢤ။՛Ζ
ࠡڻΔ᤻ࡉ۩ਙ్ܑຍࠟጟਙएߪٝຟਢଡԳٻՂੌ೯ऱૹයٙΔۖ࠷ຍࠟጟ
ਙएߪٝΔؘႊኙࡴֱრᢝݮኪΰ۞ྥՈץਔኙྤ壀ᓵα।࢘قᇨΔࡴֱڇᙇᖗ᤻ࡉიຝ
ழՈॺൄൎᓳຍጟ࢘ᇨऱૹࢤΖڼڂΔݺଚՈڶطΔ᤻ࡉიຝኙྤ壀ᓵޓ࢘ᇨΔ
ൕۖࡲඒ᧯᧭֟ޓΖ
່৵Δڇխഏऱਙए᧯ߓխΔ᤻ࡉᖑ۩ڶਙ్ܑऱიຝലֺࠡהषᄎګ൷࠹ڍޓऱ
৸უਙएඒߛΰץਔࡲඒֱ૿αΔൕۖױڶޓ౨൷࠹ྤ壀ᓵ৸უΖᖕڼΔݺଚઌॾΔྤ壀ᓵ
ႚ᤻ڇࡉიຝߪٝய࣠ޓ᧩ထΖ
ጵՂࢬ૪Δ֮ءΚ
ઌኙՊॺ᤻Δ᤻࿇س壀Ժ᧯᧭ऱױ౨ࢤ܅ޓΙઌኙՊཏຏᆢฒΔᖑ۩ڶਙ్ܑऱი
ຝ࿇س壀Ժ᧯᧭ऱױ౨ࢤ܅ޓΰ 2αΖ
ิ៣ऱਙएߪٝՈᄎኙଡԳऱ壀Ժ᧯᧭ขسᐙΖ࣍ڇڂΚรԫΔ1978 ޏڣၲ࣋
אছऱϘ٦։᧯ࠫϙ(Nee and Sijin 1990; Nee, Stark, and Selden 1989)ՀΔխഏषᄎऱഗء
ิ៣ݮኪਢϘࠫۯϙΔܛषᄎ೯࣠ኔଈ٣ݙ٤ႃխࠩഏ୮֫խΔ٦طഏ୮ᖕ۞աऱᏁ
ࡉೣ۞ړՂۖՀ։Ζڼڇ։መ࿓խΔϘۯϙ࿇ཀထ۟ᣂૹऱ٘տش܂Ζڂഏ୮
ࠀլऴ൷૿ኙଡԳΔۖਢ٣ലತ༄ࡉᖲᄎ։ࠩۯΔ٦طۯ։ࠩଡԳΖڇຍᑌԫጟ᧯
ࠫՀΔଡԳ৫ࠉॵ࣍ۯΔۯঞ৫ࠉॵ࣍ഏ୮ΖଡԳ౨ജ࠷ऱತ༄ࡉᖲᄎऱٝᠰ࠷
࠷ެ࣍ۯΔۖ࠷ࢬۯऱತ༄ࡉᖲᄎऱٝᠰঞ࠷ެ࣍،၏ᠦഏ୮ਙएխ֨ऱ२Δᠦਙ
एխ֨ऱ၏ᠦ။२Δᛧ࠷ऱತ༄ࡉᖲᄎ۞ྥՈ။(ڍsee Walder 1986; ሁଅ 1989)ΖڇխഏΔ
ᖕຍԫ၏ᠦΔط२֗Δނۯቤ։᤻ਙᖲᣂΕഏᛜٞࠃۯΕႃ᧯ٞࠃᄐࡉۯ
ߏᛜٞࠃᄐۯጟᣊীΖ1978 ࠐאڣΔϘࠫۯϙឈྥ࿇سԱৰՕ᧢Δڇ܀ৰڍष
ᄎᖂ୮ࠐΔאഏ୮խ֨ऱآࠀݝ࿇سޕ(᧢ޏءሁሁΕޕዧࣥ 1999; ޕሁሁΕޕዧ
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ࣥ 2000a; ޕሁሁΕޕዧࣥ 2000b)ΖڻڍڇषᄎᓳխΔ࣍ۯषᄎٺၸᐋհଈऱᝫਢϘഏ୮
ፖषᄎጥृၸᐋϙ(խഏषᄎઝᖂೃϘᅝזխഏषᄎዌ᧢ᔢઔߒϙᓰᠲิ 2002)Ζط
ڼΔݺଚאױංឰΔۯऱਙए᥆ࢤڇৰՕ࿓৫ՂެࡳထଡԳऱषᄎᆖᛎۯچΔۯऱਙए
࿇୶။ൎΔଡԳऱषᄎᆖᛎۯچՈ။Δᖕ್܌৸ᆠऱࡲඒᓵΔขࡲسඒ᧯᧭ऱױ౨
ࢤՈ။՛Ζ
รԲΔڇխഏऱਙए᧯ࠫխΔۯऱਙए᥆ࢤ။ൎΔഏ୮ኙ،ଚऱ൳ࠫ౨ԺՈ။ൎ(႑
דਙ 2006)ΔઌᚨچΔഏ୮ࠡڇխං۩ྤ壀ᓵඒߛऱൎ৫Ո။Δய࣠Ոᚨᇠ။ړΖ
ጵٽՂ૪ࠟଡֱ૿ΔԫଡٽऱਢΚ
ิ៣ऱਙए᥆ࢤ။ൎΔࠡګ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။՛ΰ 3αΖ
ΰ3αषᄎᆖᛎۯچ
խഏࡴֱԫऴല್܌৸ᣂ࣍ࡲඒऱԫᓵ૪࡚టΚϘࡲඒᇙऱેᣄਝਢኔऱેᣄ
ऱ।ΔԾਢኙຍጟኔऱેᣄऱݼᤜΖࡲඒਢᚘ૰سᨋऱᑜஒΔਢྤൣऱ֨ቼΔإ
ቝ،ਢྤ壄壀Ժऱࠫ৫ऱ壄壀ԫᑌΖࡲඒਢԳاऱᕛׂΖϙངᇩᎅΔ܌್ڇ৸ᆠऱრ
ᢝݮኪխΔࡲඒԫऴᎁਢՀᐋԳاԱᇖᚍኔسխऱેᣄۖขسऱԫጟ壄壀֤უΖ
Ա᧭ᢞຍԫ᧤ᙀΔ֮ءΚ
षᄎᆖᛎۯچ။܅Δ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။ΰ 4α
Ζ
ΰ4αسࢉ壂ტΰPerceived happinessα
ೈԱড়ᨠऱषᄎᆖᛎۯچհ؆Δࠐ۞ඒߛΕᄐΕگԵড়ᨠ֗אۯچଡԳسࡉ壄壀
णउऱسࢉ壂ტΔᖕ್܌৸ᆠऱࡲඒᓵ᧤ᙀΔٵᑌᄎኙଡԳऱ壀Ժ᧯᧭ขسᐙΖ
ኙ࣍ٵᑌऱषᄎᆖᛎ᧯ߪࢨۯچणउΔޢଡԳऱტ࠹ՈᄎࢬڶլٵΖڼڂΔڇ 4 հ؆Δ
֮ء٦༼נ 5Κ
سࢉ壂ტ။܅Δ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။ΰ 5αΖ
ΰ5αპᨠࡲඒᛩቼ
ຍᇙࢬᎅऱპᨠࡲඒᛩቼץਔ୮அΕᘣ᥆ࡉ֖ࣛԿଡֱ૿Ζᖕषᄎᖂऱषᄎ֏
ᓵΔ୮அΕᘣ᥆ࡉ֖ࣛዌګԱଡԳ່ૹऱֲൄسᛩቼΖຍࠄᛩቼਢଡԳᘸאᖂवᢝΕ
塄ګଡࢤࡉႚࢭषᄎᒤऱૹᛩᆏΔ۞ྥՈਢࡲඒषᄎ֏ऱૹࢬΖAllison(1969)Ε
Gibbons and Jarnette (1972)ΕNelson (1997) and Fenggang Yang et al. (1998; 2001)ᣂ࣍ࡲඒ᧯᧭
ऱઔߒՈ।ࣔΔ୮அΕᘣ൯Ε֖ࣛΕषֲൄषᄎᣂএኙ࣍ଡ᧯ऱࡲඒ᧯᧭ࠠૹڶᐙΖ
ᖕڼΔ֮ءΚ
୮அΕᘣ᥆ࢨ֖ࣛࡲࡳܡඒऱᚘԺ။ՕΔଡԳ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။܅ΰ 6αΖ
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֮ءᎁΔڇڶፖਙएߪٝΕषᄎᆖᛎۯچΕسࢉ壂ტΕპᨠࡲඒᛩቼऱઌኙᣂএΔ
ྤ壀ᓵඒߛኙ࣍壀Ժ᧯᧭ऱᐙթ౨ࠩך։ᇞࡉࣔΖൕอૠՂᎅΔݺଚڇڶ൳ࠫਙ
एߪٝΕषᄎᆖᛎۯچΕسࢉ壂ტΕპᨠࡲඒᛩቼైڂኙ壀Ժ᧯᧭ऱᐙհ৵Δྤ壀ᓵ
ඒߛऱᐙթ౨ࠩ堚ཐऱ୶Ζ
Հ૿ݺଚല شܓ2005 ڣϘխഏዧاගऱࡲඒ᧯᧭ϙᓳࢬᛧऱᇷறኙՂ૪ᓵ
ၞ۩ᛀ᧭Ζ

DATA AND MEASUREMENT
ຍᇙࢬࠌشऱᇷறࠐ۞ᄅխඒՊ 2005 ิڣ៣ኔਜऱϘխഏዧاගऱࡲඒ᧯᧭ϙᓳ
Ζᇠᓳ።ࠇקΕᙉኑΕ՞ࣟΕۂᤕΕྋতΕೇ۫ΕૹᐜΕ壂৬ΕࣾতΕྋק 10 ଡ
ઊΕؑΕ۞एऱ 13 ଡᗼΰؑαΕ19 ଡၢΖڇਗᙇຍࠄᓳچរழΔࢼᑌழך։Աەᐞ
ԱխഏऱچฆࡉࡲඒฆΖᓳऱૠᑌءၦ 3000 ԳΔ৵ࠐԱؓᘝߊՖֺࠏΔԾ
ᇖךԱຝ։ᑌءΔຍᑌΔᆖመᇷற堚৵ऱ່ึᑌءၦ 3196 ԳΖ

Dependent Variable
֮ءऱ᧢ڂᑇਢϘSpiritual powerϙΖຍਢԫଡԲ։᧢ᑇΖڕ। 2 ࢬقΔڇᓳխݺଚ
ԫ٥٨ᜰԱ 8 ጟ၌ൄऱ壀ఽԺၦΔᇬംᓳृਢܡམᆖ᧯᧭ࠩΖ࣠ڕᓳृܫམᆖ᧯
᧭ࠩࠡխٚ۶ԫጟԺၦΔঞϘ壀Ժ᧯᧭ϙᓿଖ 1Δܡঞᓿଖ 0ΖڼڂΔϘSpiritual
powerϙਢԫଡ dummy variableΔ0 ।ڶقٚ۶壀Ժ᧯᧭Δۖ 1 ঞ।ڶ֟۟قመԫጟ壀Ժ᧯
᧭Ζ

Independent Variables
ᖕছ૿ऱᓵΔ֮ءऱ independent variables ٥։ 5 ิΚ
ΰ1αPolitical disciplining
ྤ壀ᓵඒߛץਔࠟଡֱ૿ΔԫଡਢᖂீऱࡲඒඒᖂΔԫଡਢۯᣂ࣍ࡲඒऱ৸უਙए
ՠ܂Ζኙ࣍ຍࠟଡֱ૿ΔຟᇬംԱڶᣂඒᖂփ୲ࢨ৸უਙएՠ܂ኙࡲඒऱഗءऄਢϘ्
ࡳϙΕϘࡳܡϙΕᝫਢϘਝլ्ࡳՈլࡳܡϙΖᖕڼΔݺଚګسԱࠟଡ᧢ᑇΚ
Religious schoolingΔdummy variableΖ࣠ڕኙࡲඒࡳܡኪ৫Δᓿଖ 1Ιܡঞᓿଖ 0Ζ
Organizational religious worksΔdummy variableΖ࠷ଖֱऄٵϘᖂீࡲඒඒߛϙΔࡳܡ
ኪ৫ᓿଖ 1Δܡঞ 0Ζ
ΰ2αPolitical identification
Party membershipΔdummy variableΖ࣠ڕਢխഏ٥ข᤻᤻Δᓿଖ 1Δܡঞ 0Ζ
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Bureaucratic levelΔdummy variableΖ్ܑڶᓿଖ 1Δܡঞ 0Ζ
Type of OrganizationΖൕ᤻ਙᖲᣂΕഏڶٞࠃᄐۯΕႃ᧯ࠃᄐߏࠩۯᛜٞࠃᄐࢨࠡ
ิה៣Δ։ܑᓿଖ 3Δ2Δ1Δ0Ζ
ΰ3αSocio-economic status
Year of educationΔຑᥛ᧢ᑇΖᖕխഏऱඒߛ᧯ࠫΔല՛ᖂΕॣխΕխΰܶீݾΕխ
റαΕՕറΕՕᖂΕઔߒא֗سՂඒߛ࿓৫ऱ࠹ඒߛڣᑇ։ܑᓿଖ 6Δ9Δ12Δ15Δ16Δ
19 ڣΖ֮ळࢨ࠹آመڤإඒߛृঞᓿଖ 0Ζ
Personal yearly incomeΖشն։ऄؓ݁։ 5 ᐋΔൕࠩ܅ࠉڻᓿଖ 0~ 4Ζ
EmploymentΔቤ։ԮጟᣊীΚa) unemployed or laid-off workerΙb) blue-collarΙc) junior
serviceΙd) professionalΙe) cadreΙf) retiredΙg) studentΖ
ΰ4αPerceived happiness
։ Income SatisfactionΕJob satisfactionΕPerceived Physical Health ΕMental Status 
ଡֱ૿Ζኙ࣍گԵየრ৫ࡉՠ܂የრ৫։ܑ ش1~5 ।قϘৰլየრϙΕϘլ֜የრϙΕϘԫ
ϙΕϘֺለየრϙࡉϘॺൄየრϙնଡᐋڻΙኙ࣍ൈणउࡉ壄壀णउΔ1~5 ।قϘৰ
լړϙΕϘլ֜ړϙΕϘԫϙΕϘֺለړϙࡉϘॺൄړϙնଡᐋڻΖ
ΰ5αReligious niche
Family religious indexΖݺଚᓳԱᓳृۯޢ୮அګኙࡲඒऱኪ৫Δྥ৵ᖕהଚ
ऱኪ৫ዌທԱ୮அࡲඒᛩቼਐᑇΖዌທֱऄڕՀΚኙۯޢ୮அګΔ࣠ڕϘ֘ኙϙࡲඒΔ
1 ։Ι࣠ڕϘॾٛϙࡲඒΔЁ1 ։Ι࣠ڕϘխمϙΔ 0 ։Ζྥ৵ലࢬڶ୮அګऱ։
ઌףΔܛϘ୮அࡲඒਐᑇϙΖ
Relatives’ religious indexΖݺଚᓳԱᓳृᎁ່ᑵ൜ࡉᘣ२ऱᘣ൯ΰ່אױڍ
Ⴤ 8 ۯαኙࡲඒऱኪ৫Δྥ৵شፖՂ૿ઌٵऱֱऄዌທԱᘣ൯ࡲඒਐᑇΖ
Friends’ religious indexΖݺଚᓳԱᓳृᎁٌ່യ֊ऱ֖ࣛΰ່אױڍჄ 5 ۯα
ኙࡲඒऱኪ৫Δྥ৵ٵشᑌऱֱऄዌທԱ֖ࣛࡲඒਐᑇΖ

Controlling Variables
Sex, dummy variable, male=1, female=0.
Age, continuous variable, ranging from 18 to 65.
Hukou (household registration), rural=0, urban=1.
ᣂ࣍᧢شࢬ֮ءᑇऱอૠ༴૪ߠ। 4Ζ
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Table 4 Explanations and Descriptive Statistics of Variables for Logistic Models
Predicting Experiences of Spiritual Power in China
Variable

N Mean

S.DΗ

Min

Max

Spiritual Power

3196

.57

.49

0

1

Sex
Age
Hukou
Rel. Schooling
Originational Rel. Works
Party Membership

3196
3196
3184
3196
3196
3196

.49
42.69
.46
.01
.01
.13

.50
12.98
.50
.10
.08
.34

0
18
0
0
0
0

1
65
1
1
1
1

Type of Organization

3196

.59

.88

0

3

Bureaucratic Rank

3196

.32

.17

0

1

Year of Education
Employment

3196
3152

9.34
3.04

3.73
1.80

0
1

19
7

Personal yearly Income

2236

1.92

1.38

0

4

Income Satisfaction

2738

2.78

1.01

1

5

Job Satisfaction

2621

3.13

.92

1

5

Perceived Physical Health

2754

3.65

.96

1

5

Mental Status

2754

3.79

.86

1

5

Family Rel. Index
Kinship Rel. Index
Friend Rel. Index

3196
3196
3196

-.04
-.23
-.15

1.02
1.39
0.82

-7
-8
-5

7
8
5

Note: Rel.= Religious
12

Explanation
Dummy,
1=having
experience(s)
of spiritual power
Dummy, 1= male
Continuous
Dummy, 1=urban
Dummy,1= negative
Dummy, 1= negative
Dummy,
1=
party
membership
Ordinal (0-3), used as
continuous
0Јprivate, 1=collective
2=state firms or non-profit
3=governmental agencies
Dummy,
1=
having
Bureaucratic Level
Continuous
Categorical, 1=unemployed,
2=blue
collar,
3=junior
service,
4= professional, 5=cadre,
6=retired,
7=student
Five classes (0-4), used as
continuous, 0= lowest.
Five classes(1-5), used as
continuous,
1=
most
unsatisfactory
Five classes (1-5), used as
continuous,
1=
most
unsatisfactory
Five classes (1-5), used as
continuous, 1= worst
Five classes(1-5), used as
continuous, 1= worst
Continuous
Continuous
Continuous

FINDINGS
1ΕࠟᣊԳᆢऱᐛֺለ
ଈ٣ֺለԫՀڶመ壀Ժ᧯᧭ࡉڶ壀Ժ᧯᧭ຍࠟᣊԳᆢ֮ءڇ௫֗ऱ᧢ٺᑇՂऱ
ฆΔ࣠ڕ। 5 ࢬقΚ

Table5 ڶ壀Ժ᧯᧭Գᆢፖྤ壀Ժ᧯᧭Գᆢհၴऱᐛֺለ
ਢܡขسመ壀Ժ᧯᧭Λ




Yes

No

݁ଖ

ᑑᄷ

݁ଖ

ᑑᄷ

.48*
42.22*
.51**

.50
12.96
.50

.50
12.98
.49

.01

.10

.52
43.30
.40
ʳ
.01

.00*

.06

.11

.11**
.03
.67**

.31
.16
1.00

9.19*
2.97*
1.89

3.78
1.78
1.40

.01
ʳ
.16
.04
.81
ʳ
9.54
3.15
1.97

Demographic

Sex (1=male)
Age
Hukou (1=urban)
PoliticalDisciplining

Rel. Schooling
Organizational Rel. Works
PoliticalIdentification

Party Membership
Bureaucratic Level
Type of Organization
SocioͲEconomicStatus

Year of Education
Employment
Personal Yearly Income
PerceivedHappiness

Income Satisfaction
Job Satisfaction
Perceived Physical Health
Mental Status

2.75
3.14
3.64
3.76*

1.02
.94
.96
.87

-.17**
-.42**
-.22**

1.28
1.51
1.00

Rel.Niches

Family Rel. Index
Kinship Rel. Index
Friend Rel. Index
Note: * p<.05, ** p<.01

ൕ। 5 אױנΔ
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ʳ
2.79
3.12
3.65
3.83
ʳ
.13
.02
-.07

.09

.36
.19
1.01
3.65
1.82
1.34
1.00
.89
.96
.85
1.06
1.16
.47

ΰ1αڇԳՑᖂહནՂΔڶመ壀Ժ᧯᧭ऱԳᆢխՖࢤࡺڍΰ.48<.52αؓ݁ྤֺڣհृ
ؓ݁՛ 1.08 ᄣΰ=43.30-42.22αΔৄؑԳՑऱֺࠏޓΰ.51>.40αΖ
ΰ2α ڇpolitical disciplining ՂΔڶ壀Ժ᧯᧭ृڍޓ൷࠹૿إऱۯඒߛΰ.00<.01α
Ιۖ
ᖂீࡲඒඒߛࠟڇᣊԳᆢխܑڶΰ.01=.01α
ΙΖ
ΰ3α༉ political identification ࠐΔڶ壀Ժ᧯᧭Գᆢઌኙ࣍ྤ壀Ժ᧯᧭ऱԳᆢࠐᎅΔ᤻
ֺࠏ܅ޓΰ.11<.16α
Δ۩ڶਙ్ܑऱԳڍޓΰ.03<.04αΔڍޓڇഏ୮᥆ࢤೣஇऱ
ۯխΰ.67<.81αΖ
ΰ4α ڇSocio-economic status ֱ૿, ڶመ壀Ժ᧯᧭ऱԳᆢ࠹ඒߛڣᑇ֟ޓΔؓ݁֟ 0.35
ڣΰ=9.54-9.19αΖڇՠ܂ᣊীՂΔ࣍طᇠ᧢ᑇߪءਢԫଡ։ᣊ᧢ᑇΔৰᣄࣔᒔ։ٺנᣊ
ܑհၴऱषᄎᆖᛎۯچഩഩ܅Δ܀ൕ। 6 խݺଚᝫਢאױ࿇Հൂ؈ᄐᆢ᧯ขࡲسඒ᧯
᧭ऱֺࠏ່Δឈྥ៴ᏆՠԳࡉॣ్ࣚ೭ԳհၴΔ֗אറᄐԳࡉᏆᖄհၴषᄎᆖᛎچ
ۯ܅լࣔ᧩Δ܀ലࠡ܂ࠟิࠐֺለΔറᄐԳࡉۯຂԳऱषᄎᆖᛎ᧩ࣔۯچ࣍
៴ᏆՠԳࡉॣ్ࣚ೭ԳΔٵழ। 6 խᇷற᧩قΔছԫิᆢ᧯ڶመ壀Ժ᧯᧭ऱֺࠏ࣍܅৵
ԫิᆢ᧯ΖଡԳگڣԵֽᄷ܅ޓΰ1.89<1.97αΖ

Table 6 Employment and Spiritual Power



Spiritual Power
Yes

No

Employment

Freq.

%

Freq.

%

1. Unemployed
2. Blue collar
3. Junior service
4. Professional
5. Cadre
6. Retired
7. Student
Total

299
683
378
87
28
233
95
1803

60.2%
58.6%
60.1%
44.4%
50.9%
51.8%
59.4%
57.2%

198
482
251
109
27
217
65
1349

39.8%
41.4%
39.9%
55.6%
49.1%
48.2%
40.6%
42.8%

ΰ5αᨠტ࠹ֱ૿Δڶ壀Ժ᧯᧭ृگԵየრ৫܅ޓΰ2.75<2.79αΔ۞ေऱൈणउ
ΰ3.64<3.65αࡉ壄壀णउΰ3.64<3.65αޓΔۖՠ܂የრ৫ঞ࿑ΰ3.14<3.12αΖ
ΰ6αRel. Niches ֱ૿Δڶ壀Ժ᧯᧭ृ࠹ࠩࠐ۞୮அΕᘣ൯ࡉ֖ࣛऱ֘ኙࡲඒऱᚘԺޓ
՛ΰ-.17<.13Ι-.42<.02Ι-.22<-.07αΖ
᜔᧯ࠐΔࠟᣊᆢ᧯ฆࠠڶอૠ᧩ထࢤऱ᧢ᑇ ڶSex, Age, Hukou, Organizational Rel.
Works, Party Membership, Type of Organization, Year of Education, Employment, Personal
Yearly Income, Family Rel. Index, Kinship Rel. Index, and Friend Rel. Index. ࠀฆ।נ
ऱႨፖ֮ີছ૿༼נऱԫࠄԫીΔڕਙएߪٝΕषᄎᆖᛎࡉۯچპᨠࡲඒᛩቼΙڶԫ
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ࠄຝ։ԫીΔྤڕ壀ᓵඒߛՂΔۯඒߛႨፖԫીΔ܀ᖂீඒߛ༓ྤฆΙ
ᨠტ࠹ֱ૿ऱگԵየრ৫Εൈࡉ壄壀णउፖႨԫીΔ܀ՠ܂የრ৫ऱႨঞઌ֘Δ
լመ،ଚڇอૠՂࠀլ᧩ထΖ
ԱޓԵΕޓ壄ᒔچᛀ᧭֮ءছ૿༼נऱᓵΔࢬەኘ߷ࠄ᧢ᑇኙ壀Ժ᧯᧭
࿇سൣउऱࠠ᧯ᐙΔ൷Հࠐ֮ءආ شLogistic ូڃᑓীࠐၞ۩ுኙ᜔ࡉ։࣫Ζ։࣫ऱഗء
ઔߒ৸ሁਢΔലृ։ڶ壀Ժ᧯᧭ࡉڶ壀Ժ᧯᧭ࠟิΔྥ৵ࢬ֮ءەኘ߷ࠄ᧢ᑇ
ኙ壀Ժ᧯᧭࿇سൣउऱᐙΖ

2. ᐙ᧯ࠠైڂ։࣫
Logistic ូڃ։࣫ऱ࣠ڕ। 7 ࢬقΖ। 7 ԫ٥ܧԱ 6 ଡᑓীΔࠡխรԫଡᑓীਢഗ
ᄷᑓীΔ࣋ԵԱࢤܑΕ֪ࡉڣՑԿଡഗءऱԳՑᖂ᧢ᑇΖڼڇഗ៕ՂΔא৵ऱ 5 ଡᑓ
ী։ܑڇছԫଡᑓীऱഗ៕ՂףԵᖕছ૿ऱᓵەᐞࡉᏁەኘऱ᧢ᑇΖൕอૠऱ
࣠ࠐΔڇᑓী 1 խΔࢤܑࡉ֪Ցࠟଡ᧢ᑇኙ壀Ժ᧯᧭ࠠ᧩ڶထᐙΖࠠ᧯ࠐᎅΔਢՖࢤֺ
ߊࢤ࣐୲ޓขس壀Ժ᧯᧭ΔՖࢤ壀Ժ᧯᧭ऱ࿇ࢤߊֺֺس נ15.63%ΰ=e-.17-1αΙ5 ৄؑԳ
ՑֺልޘԳՑ࣐୲ޓข᧯سԺ᧯᧭Δࠡ࿇ֺֺسልޘԳՑ נ33.64%ΰ=e-.41-1αΖ

Political disciplining
Աەኘᖂீࡉۯᣂ࣍ࡲඒऱ৸უਙएՠ܂ኙ壀Ժ᧯᧭ऱᐙΔᑓী 2 ڇᑓী 1 ऱഗ
៕ՂףԵԱϘᖂீࡲඒඒߛϙࡉϘࡲۯඒඒߛϙࠟଡ᧢ᑇΖൕ࣠ࠐΔᖂீࡲඒඒߛऱ
এᑇإΔ।ࣔᖂீඒߛխኙࡲඒऱ૿ኪ৫ࠀ܅૾آΔ֘ۖਢ༼Ա壀Ժ᧯᧭ऱ࿇سᄗ
ΫΫຍፖ 1 ऱቃྒྷړإઌ֘Δ܀ਢຍԫ᧢ᑇऱএᑇڇอૠՂຟլ᧩ထΔࢬݺאଚᣄא
ܒឰڇอૠᑇق᧩ࢬڗऱຍࠟጟైڂኙ壀Ժ᧯᧭ऱᐙਢᒴ࣍ኔᔆࢤฆᝫਢࢼᑌᎄ
ΙۖࡲۯඒඒߛऱএᑇΔ।ࣔۯ৸უਙएඒߛխኙࡲඒऱ૿ኪ৫ނ壀Ժ᧯᧭૾
܅Ա 66.04%ΰ=e-1.08-1α
ΖຍԫႨ ڇ6 ଡᑓীխຟঅԱՀࠐΔࠀຟࠠڶอૠ᧩ထࢤΖڼڂΔ
᜔ऱࠐᎅΔ 1 ࠩԱຝ։ऱ᧭ᢞΔܛۯᣂ࣍ࡲඒऱ৸უਙएՠ܂ኙ壀Ժ᧯᧭ऱ࿇سข
سԱ᧩ထᐙΖ
Political identification
ڇᑓী 2 ऱഗ៕ՂΔᑓী 3 ףԵऱਢڶᣂਙएߪٝऱԿଡ᧢ᑇΚ᤻Ε۩ਙ్ܑࡉۯ
ਙए᥆ࢤΖڕإ 2 ࢬቃྒྷऱΔֺ᤻ॺ᤻ޓլ୲࣐ขس壀Ժ᧯᧭Δࠡ࿇᤻ॺֺֺس
 ܅20.55%ΰ=e-.23-1αࠩ 28.82ΰ=e-.34-1αΖፖ᤻ߪٝԫᑌΔ۩ਙ్ܑऱএᑇՈਢଖΔ।
ࣔ۩ڶਙ్ܑऱԳֺ۩ڶਙ్ܑऱԳޓլ୲࣐ขس壀Ժ᧯᧭ΔࠡႨאڇ৵ऱٺଡᑓী
5

Odd ratio ਬࠃٙ࿇سऱᄗፖլ࿇سऱᄗհֺΔܛਬࠃٙ࿇سऱᄗ p, ߷Ꮦ odd ratio= p/(1Ё
p)Ζࠡૠጩֆڤ eb-1Δࠡխਐᑇ b ઌᚨ᧢ᑇऱ Coefficient of Logistic RegressionΖ
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խԫऴঅࡳΖຍᑌԫጟႨፖ 2 ऱቃྒྷਢԫીऱΔਢ،ڇอૠՂࠀլ᧩ထΔᣄא
ܒឰຍԫጟႨਢᒴ࣍ࢼᑌᎄᝫਢኔᔆࢤฆΖ
ڇۯऱਙए᥆ࢤֱ૿ΔࠡএᑇإΔ।ࣔፖ 3 ऱቃྒྷԫીΔۯऱਙए᥆ࢤ။இΔ
ࠡګ࿇س壀Ժ᧯᧭ऱᄗ။ΔլመڇอૠՂլ᧩ထΖ
۩ਙ్ܑࡉۯਙए᥆ࢤڇհছऱࠟᣊᆢ᧯݁ଖֺለ࣠խຟࠠ᧩ڶထฆΔ܀ຍᇙอ
ૠ᧩ထࢤ༉؈ԱΖڂৰױ౨ਢ࣍طᑓী 3 ൳ࠫԱࠡ᧢הᑇΔۖຍࠟଡ᧢ᑇࡉߪءԳՑอ
ૠᖂ᧢ᑇྤ֗א壀ᓵඒߛհၴڶᣂᜤࢤΔڼڂᅝ൳ࠫ۰ຍࠄ᧢ᑇհ৵Δ۩ਙ్ܑࡉۯਙए
᥆ࢤՂऱฆՈ؈ԱΖ֮ۖءՈ܂Աઌᚨऱઌᣂ։࣫Δ࿇ຍࠟଡ᧢ᑇፖ壀Ժ᧯᧭հၴऱ
ઌᣂএᑇਢऱΔڶࠠอૠ᧩ထࢤΔڇ܀൳ࠫԱԳՑอૠᖂ᧢ᑇհ৵Δ᧩ထࢤ༉؈ԱΖ

Socio-economic status
Աەኘषᄎᆖᛎۯچኙ壀Ժ᧯᧭ऱᐙΔᑓী 4 ףԵԱԿଡ᧢ᑇΚ࠹ඒߛڣᑇΕᄐ
णኪࡉଡԳگڣԵΖൕ࣠ࠐΔ࠹ඒߛڣᑇኙ壀Ժ᧯᧭༓ڶᐙΫΫএᑇ२࣍ሿΖ
ڇխഏऱඒߛ᧯ࠫՀΔ࠹ඒߛऱڣᑇ။९Δࢬ൷࠹ऱྤ壀ᓵඒߛࡉႚՈ။ڍΖڇ࿇࠹
ඒߛڣᑇኙ壀Ժ᧯᧭༓ڶᐙΔኔᎾՂൕ؆ԫଡߡ৫ᢞࣔԱছ૿ऱԫଡ࿇Δܛᖂீ
ඒᖂփ୲ኙࡲඒऱ૿ኪ৫ࠀլᄎ૾܅ΰ۟ױڶ౨༼αᖂس壀Ժ᧯᧭ऱ࿇سᄗΖຍ।
ࣔΔ࠹ڇඒߛ࿓৫ຍଡषᄎۯچՂΔ 4 ڶࠩᢞኔΖ
ڇᄐֱ૿Δઌኙ࣍؈ᄐࢨՀൂԳ6Δ߷ᏖΔࢬڶ༉ᄐԳᆢຟ֟ޓ࿇س壀Ժ᧯᧭ΰࠡ
ڶࢬה༉ᄐᣊীऱএᑇຟਢᑇαΖຍᑌԫଡ࣠ڇԫࡳ࿓৫ՂᢞࣔԱ 4Δܛᄐۯچ
။Δ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။܅ΖլመΔڶᔊऱਢΔڶࢬڇᄐᆢ᧯խΔ៴אᏆՠԳࡉറ
ᄐݾԳፖ؈ᄐࡉՀൂԳऱኙֺ່᧩ထΚ៴ᏆՠԳᆢ᧯ऱ࿇ֺֺس؈ᄐࡉՀൂԳ܅
36% (=e-.44-1)Δ܀ຍጟڇش܂ᨠየრ৫᧢ᑇၞԵᑓী৵༉؈ԱΔრ࠺ထ៴ᏆՠԳፖ؈ᄐ
ՀൂԳऱฆਢຏመᨠየრ৫ขسऱΖറᄐݾԳঞ ܅54.62% (=e-.79-1)۟ 44.57%
(=e-.59-1)Ζֱۖࡴ࣠ڕऱྤ壀ᓵඒߛਢפګऱΔᚨᇠਢۯຂԳᆢ᧯ፖ؈ᄐԳᆢऱኙֺ່
᧩ထΔڂהଚऱਙए່ۯچΔ൷࠹ऱྤ壀ᓵඒߛՈ່ڍΖࠃ܀ኔࠀॺڼڕΔՈڇԫࡳ
࿓৫ՂԱᢞࣔԱྤ壀ᓵඒߛऱ؈ඓΖ
گڇԵֱ૿Δፖ 4 ऱቃྒྷړإઌ֘Δ֘ଙਢگԵᐋڻ။Δ࿇س壀Ժ᧯᧭ऱױ౨ࢤ
။ΰএᑇإᑇαΔگԵ༼ޢԫଡᐋڻঞ࿇س壀Ժ᧯᧭ऱױ౨ࢤ༼ 8.61% (=e.09-1)۟
10.42%(=e.11-1)ΖຍԫႨऴࠩڇᑓী 6 խ൳ࠫԱፖ Religious Surroundings ڶᣂऱԿଡ᧢ᑇ
৵Δթ࿇سԱಭ᠏Δ܀ຍழऱڇش܂อૠՂࠀլ᧩ထΖ

6

հࢬאᙇᖗא؈ᄐࡉՀൂԳᅃิΔਢڂהଚऱषᄎᆖᛎ܅່ۯچΔהଚፖٚ۶ԫิ༉ᄐԳᆢऱ
ֺܑ༉ᄐԳᆢխٚრࠟิհၴऱܑຟՕΔהאଚ܂ᅃิ౨ജޓ堚ᄑق᧩چ༉ᄐणኪኙᆢ᧯ऱ
ᐙΖ؆Δڼᖂسᆢ᧯ڶၞԵᑓীΔ࣍ڇڂᖂسᆢ᧯ڶᇬംگԵ֗אᨠየრ৫Δڶڼڂၞ
ԵૠጩΖ
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Perceived happiness
אছ૿ଡᑓীऱഗ៕ՂΔᑓী 5 ףԵऱਢፖ Perceived Life Quality ڶᣂऱଡ᧢ᑇΚ
گԵየრ৫Εՠ܂የრ৫Εൈणउࡉ壄壀णउΖڇຍଡ᧢ᑇխΔፖ 5 ऱቃྒྷԫીΔ
گԵየრ৫ࡉ壄壀णउፖ壀Ժ᧯᧭ܧઌᣂᣂএΔگܛԵየრ৫။Δࢨ壄壀णኪ။ړΔ壀
Ժ᧯᧭࿇سऱױ౨ࢤ။܅ΖࠡխΔ壄壀णउڇอૠՂਢ᧩ထऱΚ א࣠ڕ5 ଡ్ૠΔ༼ޢ
ԫଡ్Δאױല壀Ժ᧯᧭ऱ࿇ ܅૾ֺس16.47% (=e-.18-1)ΖፖڼլٵΔՠ܂የრ৫ࡉൈ
णउኙ壀Ժ᧯᧭ऱᐙፖ 5 ऱቃྒྷ৾৾ઌ֘Δ֘ۖਢየრ৫။ࢨणउ။ړΔ࿇س壀Ժ
᧯᧭ऱױ౨ࢤ။Ζ

Religious niches
່৵ԫଡᑓীΔܛᑓী 6ΔףԵऱਢፖ Religious Surroundings ڶᣂऱԿଡ᧢ᑇΚ୮அࡲ
ඒ࠷ٻΕᘣ൯ࡲඒ࠷ٻΕ֖ࣛࡲඒ࠷ٻΖ࣠᧩قΔፖ 6 ऱቃྒྷԫીΔࠐ۞୮அΕᘣ൯
ࢨ֖ࣛऱ֘ኙࡲඒऱᚘԺ။ՕΔଡԳ࿇س壀Ժ᧯᧭ऱױ౨ࢤ။՛ΖࠡխΔᘣ൯ࡉ֖ࣛऱࡲඒ
࠷ٻऱᐙֺ୮அޓ᧩ထΖᘣ൯խ֘ኙࡲඒऱਐᑇ༼ޢ 1 ։ΔଡԳ壀Ժ᧯᧭ऱ࿇ֺسല
૾ ܅17.30% (=e-.19-1)Ι֖ࣛխ֘ኙࡲඒऱਐᑇ༼ޢ 1 ։ΔଡԳ壀Ժ᧯᧭ऱ࿇ֺسല૾܅
22.90% (=e-.26-1)Ζ

Table 7 Coefficients of Logistic Models Predicting Experiences of Spiritual Power in
China
(1)

(2)

(3)

(4)

(5)

(6)

Sex

-.17*

-.17*

-.14*

-.24

-.25*

-.22*

Age

-.00

-.00

-.00

-.00

-.00

-.00

Hukou

-.41**

-.41**

-.38**

-.73**

-.75**

-.64**

Demographic

Political Disciplining
Rel. Schooling

.33

.32

.55

.47

.57

-1.08*

-1.04*

-1.12*

-1.08*

-1.06*

Party Membership

-.23*

-.30*

-.32*

-.34*

Bureaucratic Level

-.01

-.07

-.07

-.12

.01

.01

.01

.04

.01

.01

.01

-.44*

-.34

-.18

Organizational Rel. Works
Political Identification

Type of Organization
Socio-Economic Status
Year of Education
Employment(0=unemployed)
Blue Collar
Junior Service

-.25

-.18

-.11

Professional

-.79**

-.70**

-.59**
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Head of Organization

-.45

-.37

-.29

Retired

-.36

-.35
.11*

-.27

-.07

-.06

Job Satisfaction

.06

.06

Perceived Physical Health

.04

.05

-.18*

-.20*

.09*

Personal Yearly Income

.07

Perceived Happiness
Income Satisfaction

Mental Status
Rel. Niches
Family Rel. Index

-.08

Kinship Rel. Index

-.19**

Friend Rel. Index

-.26**

Constant

.38**

N
-2LL(df)
2

X

.38**

.38**

3184

3184

3184

4304.76(3)

4297.99(5)

4293.31(8)

42.51

49.28

53.96

0.41

0.87*

.70

2198

2099

2099

2767.04(19)

2697.37(22)

2916.58(15)
80.77

92.89

162.56

Note: * p<0.05, ** p<0.01
Rel.=Religious, Org.=Organizational, Party= Party membership

DISCUSSION AND CONCLUSION

Is the political disciplining effective?
ଈ٣ࠐಘᓵ֮ءऱு֨ംᠲΚIs the political disciplining effective? ൕছ૿ऱ࿇ࠐΔ
ݺଚאױנຝ։्ࡳऱூΖ࣍ڇطΔᖂீऱࡲඒඒᖂኙ壀Ժ᧯᧭ڶข᧩سထᐙ
Δ܀ਢۯᇙᣂ࣍ࡲඒऱ৸უਙएՠ܂ขسԱ᧩ထᐙΔڇࠌܛ൳ࠫԱڍጟહནైڂհ
৵Δຍጟش܂Ⴈࡉ᧩ထࢤࠉ៱Δܛۯ৸უਙएඒߛխኙࡲඒऱ૿ኪ৫ऱᒔ૾܅Ա壀Ժ
᧯᧭ऱױ౨ࢤΖڼڂΔאױᎅࡴֱڇᖂீऱྤ壀ᓵඒߛࠀڶขش܂سΔۖڇۯऱࡲඒՠ
܂ঞದࠩԱش܂Ζ
ٵழΔຍᇙᏁࣹრऱԫଡࠃኔਢΔ᤻ߪٝኙ壀Ժ᧯᧭࿇᧩ڶࠠسထᐙࠀᐙԫ
ऴৰࡳΖ߷ᏖΔຍԾᇠڕ۶ᇞᤩࡋΛ
ڕছࢬ૪ΔڇխഏΔ᤻ኙ壀Ժ᧯᧭ऱᐙڶԿጟױ౨ऱຜஉΚԫਢຏመषᄎᆖᛎۯچ
ຍଡ٘տైڂΔ᤻ܛױڶޓ౨ᛧޓऱषᄎᆖᛎۯچΔۖޓऱषᄎᆖᛎױڶۯچ౨૾
܅壀Ժ᧯᧭࿇سऱױ౨ࢤΙԲਢຏመ᤻ऱᙆᙇຍଡ٘տైڂΔܛଡԳԱԵ᤻ۖ೯൷࠹
᤻ऱრᢝݮኪΰץਔྤ壀ᓵαΙԿਢ᤻ຏመ৸უਙएඒߛΔނԫଡԳൕڶ壀ᓵृ᧢ګԱྤ壀
ᓵृΖڇຍԿጟຜஉխΔڶรԲΕԿࠟጟຜஉאױ܂ਢࡴֱᣂ࣍ࡲඒऱ৸უਙएՠ܂ኙ
壀Ժ᧯᧭࿇سԱᐙΖ
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ڇᑓী 4 խΔ൳ࠫԱگԵΕඒߛΕᄐૹषᄎᆖᛎۯچ৵Δ᤻ऱএᑇਢฃ૾ڶ
܅ΔڇอૠՂսྥ᧩ထΔڼڂรԫጟຜஉഗאױءඈೈΖໍՀऱڶԲΕԿࠟጟຜஉΖ
Ա᧭ᢞຍࠟጟຜஉऱױ౨ࢤΔԫଡֺለױᔾऱຜஉਢەኘ᤻ኙྤ壀ᓵऱ൷࠹࿓৫Ζ᤻࣠ڕ
ኙྤ壀ᓵऱ൷࠹࿓৫᧩ထ࣍ॺ᤻Δ߷ᏖΔݺଚאױᎅ᤻ߪٝኙ壀Ժ᧯᧭ऱ᧩ထᐙ
ਢ political disciplining ऱ࣠ΖࠃኔՈਢڼڕΖ ڇ2005 ڣᓳխΔݺଚૠԱԫଡྒྷၦྤ
壀ᓵᨠ࢚ऱၦ।Δԫ٥ץਔ 11 ଡᠲΖشܓຍଡၦ।ݺଚዌທԱԫଡϘྤ壀ᓵਐᑇϙ7Δشܓ
। 4 խᑓী 6 ऱࢬ֧ڶᑇኙྤ壀ᓵਐᑇၞ۩ᒵࢤូڃΔ࣠᧩قΔ᤻ऱএᑇ 1.07Δࠠ
ڶอૠ᧩ထࢤΔᖞଡᑓীऱ R2  0.15Ζຍ।ࣔΔ᤻ߪٝኙ壀Ժ᧯᧭ऱ᧩ထᐙኔᎾՂਢ
political disciplining ऱ࣠ΖߠױΔխഏ٥ข᤻ኙ᤻ྤ壀ᓵඒߛਢפګऱΔ܀ฅຶխ٥᤻
᜔ԳՑऱ 5.54%Δڼڂຍࠀլ࣍ྤ壀ᓵඒߛڇᖞ᧯ՂऱפګΖ

Alternative Interpretations
 ࣠ڕpolitical disciplining ኙ壀Ժ᧯᧭᧩ڶထᐙΔ߷ᏖΔᐙ壀Ժ᧯᧭ऱԾਢୌࠄڂ
ైࡋΛԾᇠڕ۶ᇞຍࠄైڂኙ壀Ժ᧯᧭࿇سᐙऱ᧤ᙀࡉᖲࠫࡋΛ
ڕছࢬ૪Δኙ壀Ժ᧯᧭ࠠૹڶᐙऱץైڂਔΚԫਢᄐΔઌኙՊ؈ᄐԳΔڇᄐԳ
࿇س壀Ժ᧯᧭ऱױ౨ࢤ܅ޓΔۖࠡխԾ៴אᏆՠԳࡉറᄐԳՓ່ࣔ᧩ΖറᄐԳՓለ֟࿇
س壀Ժ᧯᧭Ո܌್شאױ৸ᆠऱࡲඒᓵࠐᇞᤩΚΰ1αהଚऱषᄎᆖᛎۯۯچઌኙለ
Δൕۖ૿֟ޓኙેᣄࡉլؓΙ
ΰ2αהଚ൷࠹ԱڍޓऱઝᖂवᢝΔൕۖ֟ޓኙขسϘᣌ
ଙऱრᢝϙΖۖ៴ᏆՠԳऱ֧ڇش܂Ե֨णउ᧢ᑇ৵༉؈ԱΔ៴ڼڂᏆՠԳਢຏመ
֨ტ࠹Δ֠ࠡਢ壄壀णኪΔኙ壀Ժ᧯᧭ขسᐙऱΖ
Բਢ֨ైڂΖอૠ࣠।ࣔΔ߷ࠄ۞ᎁ壄壀णउլړऱԳ࣐୲ޓขس壀Ժ᧯᧭Δۖ
ኙ࣍گԵΕՠࡉ܂ൈणउऱየრ৫ঞኙ壀Ժ᧯᧭᧩ڶထᐙΖຍᑌԫଡࠃኔٵழٱᢞࡉ
֘ᏍԱ್܌৸ᣂ࣍ࡲඒऱᓵឰΚԫֱ૿Δ壄壀णኪ။ऱԳ࣐୲ޓขس壀Ժ᧯᧭Δڇԫࡳ࿓
৫ՂᎅࣔࡲඒਢϘྤൣऱ֨ቼϙΔਢϘᣌଙऱრᢝϙΔ܀ՠࡉ܂ൈየრ৫ऱྤ᧩
ထᐙΔٵழگԵ᧢ᑇᐙऱֱڤፖઌ֘ΔຍᑌऱणउۿԾڇԫࡳ࿓৫Ղፖ್܌৸
ᆠऱᆖᛎެࡳᓵᨠહሐۖቍΖڂ࣠ڕటऱਢᆖᛎഗ៕ެࡳრᢝݮኪऱᇩΔ߷ᏖΔᚨᇠਢ
گԵΕՠࡉ܂ൈየრ৫ኙ壀Ժ᧯᧭ऱᐙޓ᧩ထΔۖլਢઌ֘Ζ
ԿਢპᨠࡲඒᛩቼΖอૠ࣠।ࣔΔᘣ൯ࡉ֖ࣛऱࡲඒ࠷ٻኙଡԳऱ壀Ժ᧯᧭ࠠ᧩ڶထ
ᐙΖຍԫ࿇ฤٽषᄎᖂऱࡲඒषᄎ֏ᓵΔՈฤٽႃ᧯۩ፖषᄎሎ೯ऱڶᣂᓵΖ
Snow, Zurcher, and Ekland-Olson Գ(1980)ऱઔߒ࿇Δભഏքጟࡲඒ 60~90%ऱګਢຏ
መᘣ൯Ε֖ࣛषᄎᣂএጻሁگܮऱΖֲൄऱषᄎᣂএጻሁኙଡԳ۩ऱᐙԺֺਙएิ៣
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ዌທֱऄΔኙ࣍ޢଡᠲؾΔ࣠ڕᓳ।قϘٵრϙΔ 1 ։Δ।قϘԫϙΔ 2 ։Δ।قϘլٵ
რϙ 3 ։Ζྥ৵ലࢬڶᠲؾऱ։ઌܛףϘྤ壀ᓵਐᑇϙΖࠡ᧢֏ᒤ 11~33.
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ޓൎՕΔຍՈڇৰՕ࿓৫ՂאױᇞᤩչᏖֱࡴڇൎ৫ऱ political disciplining ՀΔϘچ
Հࡲඒϙսྥ౨ജᓒড࿇୶ऱڂΖ

Brief Conclusion
່৵Δ࣠ڕ១ԫଡᓵऱᇩΔ߷ᏖΔݺଚאױᎅΚࡴֱኙ࣍ࡲඒऱ political
disciplining ऱய࣠ለૻڶΖૹޓऱਢΔݺଚࠩࡲඒ᧯᧭սچฮ࣍Գଚऱᆖᛎण
उΕ壄壀णኪࡉषᄎᣂএጻሁխΖᐙࡲඒΔઌኙ࣍ऴ൷ࠫԳଚऱ৸უΔޓءऱਢޏ
᧢ԳଚऱᆖᛎणउΕ壄壀णኪࡉषᄎᣂএጻሁΔۖຍࠄΔਢ٦ൎՕऱਙएᖲᕴՈᣄڇאԫཛ
ԫՔհၴ᧢ޏऱΖ
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Diasporic Displacement/ Chen

One of the most striking ways that religion among Taiwanese in the United States
differs from their counterparts in Taiwan is in the remarkable growth of Protestant
Christianity. According to the REST data, Taiwan is 4.9% Christian, with 3.6%
Protestant and 1.3% Catholic. Although there are no solid surveys of religion among the
Taiwanese Americans1, scholars estimate Taiwanese Americans to be 20%-25%
Christian. The proportion of Buddhists among Taiwanese in Taiwan and the United
States is fairly stable, at 18.6% and 20% respectively.2 The popularity of Protestantism,
and in particular, evangelical Protestantism, is notable among East Asian communities in
the United States. The prominence of the Protestant church in Korean immigrant
communities is already legendary. 89% of Korean Americans claim a Christian identity
in the United States (Lien and Carnes 2004). Among immigrants from China who claim a
religious identity, Christians are the majority (Lien and Carnes 2004). Immigrants from
Taiwan, however, are unlike immigrants from China and Korea, where the contemporary
growth of Christianity in their respective diasporas is mirrored in the home country.
Christians are a mere 2.9% of the population in Taiwan. The majority of Taiwanese
American Christians convert after migrating to the United States.
Taiwanese American Christianity is ubiquitous in Southern California’s San
Gabriel Valley – a region that holds the largest Taiwanese population outside of Taiwan.
Churches occupy a good one-third of the advertisements in the local Chinese newspaper.

1

In a 2001 survey of Taiwanese in Southern California, 18% identified as Protestant Christian and 24% as
Buddhist (Lien 2001). However, with a sample size of only 68, these findings are inconclusive.
2
American religious survey instruments are woefully limited in measuring the religions of Asian
Americans, and do not account for religions such as Daoism or folk religion. Many who would fit into
these categories likely respond as either “non-religious” or “don’t know,” which make up about 50% of the
Taiwanese-American population.
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Taiwanese Christians unabashedly display Christian bumper stickers and the Christian
fish symbol on their automobiles. And churches that were once occupied by white
mainline Protestants are now supplanted by more fervent Chinese and Taiwanese
congregations. Although the public face of Taiwanese American religion appears to be
Buddhism, Chinese Protestant churches3 actually outnumber Buddhist and Taoist
organizations four to one in Southern California. Every Taiwanese immigrant has at least
one family member who has converted to Christianity. And most Taiwanese Americans
have attended church at least once. Even when Chen Shui-bian, a Buddhist, campaigned
for his presidency in Southern California, he spoke of his mission as “carrying the cross,”
an explicitly Christian reference. This allusion makes little sense to most in Taiwan,
where Christians are such a small minority of the population. But Taiwanese change in
the process of migration to the United States, and most notably, in their faith traditions.
Buddhism, too, has played an enhanced role in the lives of Taiwanese in the
United States. Although Taiwan has experienced a revival in Buddhism in the last fifty
years, the majority of Buddhists that I spoke to claim that they only became practicing
Buddhists after migrating to the United States. For example, at the temple I studied, an
estimated 70% of the devotees participated in the practice of taking refuge only after
migrating to the United States. Like the Buddhists in the REST data, it is likely that most
of Taiwanese Americans who claim to be Buddhist are also devotees of Daoism or other
folk religions. Among these, there is a minority of “practicing Buddhists,” who, like the
“pure Buddhists” (59) in the REST, venerate Buddhist deities and incorporate Buddhist
practices and ritual in their everyday lives. In part, goaded on by vocal co-ethnic

3

These churches are, for the most part, theologically conservative and evangelical. They are networked
into the larger international Chinese evangelical and American evangelical subcultures.
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Christians who accuse Buddhists of being superstitious, these practicing Buddhists draw
a clear distinction between the folk religion that is mistaken for Buddhism, and what they
call true Buddhism. For example, one Buddhist respondent who converted from
Christianity said, “A lot of people from Taiwan worship Ma-tsu and they think that’s
Buddhism. But actually that’s not Buddhism, but on the surface it looks like it.”
The rediscovery of, or conversion to, Buddhism among Taiwanese Americans is a
result of Taiwanese Buddhist organizations like Fo Guan Shan, Tzu Chi, and Dharma
Drum Mountain establishing faith communities in the United States. These Buddhist
temples and dharma centers are vital and vibrant centers of Taiwanese-American cultural,
social and civic life. Notably, these Buddhist organizations have attracted Taiwanese
immigrants and other Chinese immigrants, but less so, the second generation and beyond.
Interestingly, both Buddhist and Christian Taiwanese immigrants told me that had
they stayed in Taiwan religion would not have been so important to them, and they would
have continued with their nominal religious/spiritual practices. Christians told me that
they would not have converted to Christianity because it would have been considered
disrespectful to one’s ancestors since Protestant Christianity prohibits ancestral
veneration. Buddhists told me that they had neither the interest in, nor the time to devote
to, Buddhism in Taiwan. Why, then, do Taiwanese turn to religion in the United States?
Understanding Taiwanese American religious conversion requires an examination
into both the historical contexts that produced large-scale Taiwanese emigration, and the
contemporary experiences of Taiwanese migration that influence religious choices. In
this essay, I argue that the post-WWII modernization of Taiwan set the stage for the
large-scale displacement, or migration, of educated Taiwanese to the United States.
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Importantly, post-war modernization displaced a certain type of Taiwanese – nonreligious Taiwanese – and encouraged a certain type of immigration – individual or
nuclear migration – that created particularly favorable conditions for eventual Christian
conversion among Taiwanese immigrants. Based on my contemporary ethnographic
fieldwork at a Taiwanese immigrant church and Buddhist temple in Southern California,
as well as fifty in-depth interviews with Taiwanese immigrant Christians and Buddhists, I
further suggest that the experiences of displacement and diaspora change the meaning
and functions of religion in the United States. The search for community and the desire
to maintain culture underlie much of the immigrant religious quest. Taiwanese
immigrants, I argue, turn to religion because it fulfills these needs best.

The Modernization of Post-war Taiwan and the Creation of Highly-skilled Emigrants
To understand Taiwanese American religious experience, one must first
understand who among Taiwanese came, why they came, and how they came to the
United States. The particular political, social and economic events that occurred in postwar East Asia created the conditions for a distinct Taiwanese American immigration –
one that I argue has been favorable towards Christian conversion.
Taiwanese first came to the United States on a noticeable scale in the mid 1960’s.
Having been a Japanese colony for nearly fifty years beginning in 1895, Taiwan was
returned to Chinese control after the Japanese were defeated in World War II. At the
time, China was embroiled in a civil war between the Nationalists or the Kuomintang, led
by Chiang Kai Shek, and the Communists under Mao Zhedong. In defeat, Chiang Kai
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Shek and roughly two million mainland Chinese retreated to the island of Taiwan in
1949.
With the onset of the Korean War in 1951, Taiwan and the survival of “Free
China” became central to American political interests. The United States offered Taiwan
more than $4 billion in aid from 1951-1965. The U.S. Navy was sent to patrol the
Taiwan Strait. The Kuomingtang used American aid to build an impressive economic
infrastructure. In the 1950s, the Kuomintang instituted major land reform, leading to
increased agricultural productivity (Rubinstein 1994). Agricultural profits generated the
capital to finance labor-intensive manufacturing industries beginning in the 1960s and
throughout. As Western industrialized nations were beginning to outsource
manufacturing, Taiwan was perfectly poised to meet their demands. By the 1970s,
Taiwan had transformed into an export economy specializing in labor-intensive and
service-oriented industries (Aspalter 2001). With the development of an industrial
economy, Taiwanese society exhibited the typical transformations that accompany
development and modernization – the shifting of jobs from the agricultural to industrial
sphere, rural to urban migration, and the increased participation of women in labor force
(Rubinstein 1994; Thornton and Lin 1994).
Aid from the United States allowed Taiwan to focus its own resources on building
a solid education system. Starting from the 1950s, Taiwan began investing in basic and
vocational education at a rate that outperformed nations with comparable resources. Its
vocational educational program filled the need for its increasingly semi-skilled labor
force (O’Neil 2003). Taiwan’s concentrated investment in basic and vocational
education, however, left those seeking higher education to go elsewhere. The emergence
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of a middle class and the rising affluence of Taiwan created a growing number of
Taiwanese seeking higher education that outsized the local supply of universities.
Starting from the 1960s till today, the majority of Taiwanese who seek education abroad
have come to the United States. And many decide to stay. Among my own subjects,
over seventy percent of the men came to the United States for higher education. In fact,
only recently has Taiwan seriously invested in building up its universities, having
preferred all along to outsource its higher education to the West and Japan. Sending the
Taiwanese elite to study in universities abroad, and particularly the United States, served
the dual purpose of relieving Taiwan of the cost of supporting an extensive higher
education system, while simultaneously promoting Taiwan’s cause for international
diplomatic status.
The first wave of Taiwanese immigrants in the 1960s and 1970s was largely
students, whose objectives were not to settle in the United States, but receive a degree
and return home. But these highly educated émigrés were not so easily absorbed into
Taiwan’s now manufacturing export economy. And highly skilled professionals could
command ten times their salary in Taiwan if they stayed in the United States. On top of
that, the United States’ own immigration policies had shifted dramatically in 1965 with
the Hart Cellar Act, removing earlier race-based quotas barring Asians and establishing a
preference policy that prioritized highly-skilled immigrants, and the family members of
existing citizens. This turn in immigration policy, which was largely due to American
Cold War concerns of building up its scientific armor against the Soviet Union, was
favorable to the very Taiwanese who wanted to leave Taiwan –educated, highly-skilled
professionals. The percentage of Taiwanese immigrants who have entered the U.S.
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through an occupational preference category is quite high – ranging from 30%-45%.
Taiwan is a classic case of the brain drain. Since the 1950s, over 100,000 Taiwanese
have pursued higher education in the United States, and only 20 percent have returned to
Taiwan (Chang 1998; O’Neil 2003). Ironically, the United States had to rely on an
educated immigrant labor force to fight its Cold War – one, that it had a hand in creating,
and displacing, abroad.
Taiwan’s contentious relationship with China and its lack of international
recognition as a nation-state has also been an important issue motivating many Taiwanese
to migrate, or at least to establish residency in a foreign country, since the 1970s. Prior to
1971, the United States, along with the United Nations, recognized the Kuomingtang in
Taiwan as the legitimate government of China. All of this changed in the early 1970s
when the United States and the United Nations switched and recognized Mao’s People’s
Republic of China, and not Chiang’s Kuomintang, as the legitimate state of China. This
sudden drop in diplomatic status created a sense of political uncertainty that has been an
important factor in motivating large-scale emigration from Taiwan ever since. From the
1970s onward, the majority of Taiwanese immigrants has entered the United States
through family reunification.

Class, Migration, and Religion in the United States
Post-war political and economic transformations in Taiwan created the critical
push factors that initiated large-scale emigration from Taiwan to the United States. These
post-war events also determined who could migrate to the United States – a class of
Taiwanese who, I argue, are more favorably disposed to Christian conversion than the
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average Taiwanese. Taiwanese immigration draws largely from the educated and highlyskilled, even among those who immigrated through family reunification. For example, in
Southern California, over 70% of Taiwanese adults have a college degree. In the
Taiwanese population, the educated are also the least likely to be religious, (As evidenced
in the REST data.) (Yang, Thornton, and Fricke 2000). Many immigrants are simply not
religious prior to coming to the United States. In my own study, this was particularly the
case among men, the majority of whom come from science and engineering backgrounds.
As scientists, they find traditional Taiwanese religion to be “superstitious” and
“supernatural.” Although they do not “believe” in these rituals, they participate in them
for the sake of family tradition. They do so, however, only when they are in Taiwan, but
not on their own. Away from their extended families in the United States, they have little
personal investment in these traditions. Taiwanese Americans draw from a larger
Taiwanese population that is “religiously unattached,” and therefore, theoretically at
least, more open to new religious traditions such as Christianity.
Taiwanese immigrants who are religious, but not Christian, face challenges in
maintaining their religion in the United States. In the United States, popular Taiwanese
religious practices are difficult to maintain. Taiwanese popular religion temples are
strikingly absent in Taiwanese American communities, particularly compared to their
numbers in Taiwan and other Chinese-American populations. This particularity is
another factor of class. The educated Taiwanese who migrate to the United States tend
not to be adherents of popular religious beliefs and practices. They therefore have not
imported these institutions to the United States. In contrast, popular religion and Daoist
temples are far more likely to exist among working-class Chinese immigrant groups
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from China or Southeast Asia, and are more popular in urban Chinatowns rather than the
middle-class suburbs where Taiwanese reside (Guest 2003).
The temples that Taiwanese Americans visit are, for the most part, Buddhist. But
the lack of temples makes religion difficult, and at the least, inconvenient, to practice.
For many Taiwanese immigrants, there simply is no temple to worship at. This was
especially the case before the 1990s. Today, there are temples (which are mostly
Buddhist) in areas like Southern California with a sizable Taiwanese population. But
they are hardly so plentiful and convenient as they were in Taiwan. For example, in
Southern California, most Taiwanese immigrants must drive anywhere from thirty
minutes to an hour to reach a temple. In Taiwan, most live within walking distance from
a temple. Partly due to the inconvenience, the majority of Southern California Taiwanese
limit their temple visits to special holidays like the Lunar New Year. Other public
religious practices, such as the burning of paper money outside of businesses, are outright
illegal in the United States. And important Taiwanese religious holidays simply do not
coincide with holidays in the American Judeo-Christian calender.
Now a minority of immigrants does come to the United States as practicing
Buddhists. And most of the non-Christian religious outlets for the Taiwanese are
Buddhist. This is a direct consequence of the more recent development of modern
Chinese Buddhism in Taiwan, particularly among the middle class who can migrate to
the United States. Approximately 20%-25% of Taiwanese Americans claim a Buddhist
identity, although the majority is nominal and not practicing Buddhists. Taiwanese
Buddhist organizations like Fo Guang Shan and Tzu Chi are now household names and
have vast transnational media empires reaching into the lives of Taiwanese around the
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world. As Taiwanese have migrated to the United States, so too have these Buddhist
organizations, building temples and communities. Perhaps the most well-known of these
is the Hsi Lai Temple – a vast and stunning Ming Dynasty temple jutting outside of the
hills in Hacienda Heights. The largest temple in North America, it is also the site of the
notorious 1992 Clinton-Gore finance campaign scandal.
Largely because of stereotypes and the media savviness of Taiwanese Buddhist
organizations, the public face of Taiwanese American religion continues to be Buddhist
(Chen 2002). Yet despite appearances, there are 195 Chinese Protestant churches
compared to only 45 Buddhist and Taoist temples and organizations in Southern
California. Furthermore, churches yield a powerful influence over the moral, cultural,
political and social life of the Taiwanese American community.
The disproportionate number of churches to temples reflects the particular
historical circumstances of Taiwanese immigration and the early advantage that
Taiwanese Christians had in establishing churches. Christians were disproportionately
represented among the early wave of Taiwanese immigration because they tended to be
more educated than the general Taiwanese population. For example, in 1971, 32 percent
of Christians had a college education compared to 9 percent of the general Taiwanese
population (Swanson 1981). These early Christian Taiwanese immigrants, who were
predominantly graduate students, set up Bible studies and Christian fellowships in the
1960s (Chao 1965). Furthermore, Protestant Christianity has an institutional advantage
in propagating lay organizations over Chinese Buddhism. As a lay congregational
religion, Protestant Christianity can establish lay religious communities and scriptural
study groups far more easily than Chinese Buddhism, a more hierarchical and monastic-
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based religion.4 In fact, Taiwanese American Buddhists often remark on having attended
Taiwanese American Christian events. Taiwanese American Christians in the 1960s and
70s were critical in establishing Taiwanese churches as the central Taiwanese American
ethnic institution early on. Other Taiwanese American associations, such as political
clubs, hometown associations, or alumni associations, were and still are dependent on
Taiwanese American churches to publicize their events, and to use their space for
meetings. Churches established their centrality to Taiwanese American community life
very early on, and have continued to maintain that importance. For this reason, the
common wisdom among Taiwanese Americans is that the best place to go to makes
friends is a Chinese/Taiwanese church.
The draw of the church as a social outlet is particularly attractive to many
Taiwanese because of the way they migrate to the United States. A significant number of
Taiwanese immigrate through the skilled preference categories, or migrate through
temporary visas such as student or H-1B visas, and then choose to stay. These students
and highly-skilled workers who migrate for school or work tend to come alone, or as
nuclear families, and often do not have family close by in the U.S. Migration is already a
lonely process. Being separated from kinship networks, these Taiwanese immigrants are
especially drawn to the church to seek community and support, as I will discuss.
Taiwanese immigrants without family close by are also more likely to convert to
Christianity than immigrants who have family in the United States. These three factors
taken together – the non-religiousness of most Taiwanese immigrants, that many
immigrate alone, and the general difficulty in maintaining traditional Taiwanese practices
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With modern reforms in Chinese Buddhism, far more emphasis and power is given to the laity. Still,
however, monastics have an overwhelming authority over the laity in the temple community.
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– make Taiwanese immigrants predisposed to/ a ripe “mission field,” so to speak, for
religious conversion to Christianity/ or the “rediscovery” of Buddhism in the United
States.

Diasporic Displacement: Religious Longing and Social Belonging
Religion means something different for Taiwanese in the United States than in
Taiwan. In diaspora, religion assumes a new dimension because of the experience of
displacement. Uprooted from their families and familiar networks and surroundings in
Taiwan, immigrants are in search of a place to belong. In the United States, religion is,
and has been, the bedrock of communal life for Americans since the country’s founding.
Because of the separation between church and state, religion has always been voluntary
affair, unlike the compulsory religious membership of European states. And due to its
Protestant religious heritage, religions in the United States operate as communities of
believers, or congregations that people voluntarily join and self govern. When
Americans refer to their religious participation, they speak of belonging to community
and being members of a group. In short, religions are uniquely structured in the United
States to give their faithful a sense of community, belonging and identity. And so,
Taiwanese American religious experiences must be understood at this nexus of the
yearning for both spiritual meaning and social belonging.

Taiwanese American Christianity: Religion as Kinship and Community
Perhaps the most important reason that Taiwanese immigrants convert to
Christianity is the absence of the extended family. The family stands at the center of
traditional Taiwanese religious practices. The absence of the extended family makes
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continuing traditions more difficult, but also makes religion less real. Rituals of ancestral
veneration bind the living and the dead into an ongoing relationship of social and material
interdependence. Rituals to the dead, such as the offering of food and the burning of
paper money and incense assure the happiness and well being of those family members
who are deceased. As the beneficiary of their ancestor’s merits, the living present these
offerings to symbolize their reverence and indebtedness to them. Taiwanese religion
morally binds the extended family together, and makes this evident through ritual and
symbol.
The prohibition against ancestral veneration among Protestant Christians is a very
real obstacle to Taiwanese who may consider converting. Refusing to participate in
rituals of ancestral veneration is tantamount to rejecting one’s family and one’s
obligations to the family. For this reason, many of my respondents claimed that they
would have never even imagined becoming Christian in Taiwan. So integral is ancestral
veneration to one’s identification with and membership in the family, that one respondent
remarked, “All your family and friends in Taiwan worship idols. You cannot change.
You change and they see you as a stranger.” In Taiwan, they need their family. They
cannot afford to be estranged from their families. As this respondent emphasized, “you
cannot change.” The calculation for considering Christianity, however, looks very
different in the United States where they are already separated from their families.
The sentiment that immigrants expressed to me time and time again of their
experience in the United States is one of insecurity, even among these educated and
skilled immigrants who are seemingly financially secure. One respondent, Mr. Hou, a
forty-two-year-old immigrant, described it most vividly. He told me, “The first thing you
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have to realize is that when you come to America you no longer have a safety net.
You’re all on your own now.” The safety net that Mr. Hou referred to is that security of
having someone or something to turn to in time of need. In Taiwan, that safety net is
obvious – the family. But in the United States, things are very different. Many
Taiwanese Americans have no family in Southern California to rely on. Eighteen of the
fifty respondents in my sample had no extended family in the area. Half of the Christian
converts had no extended family nearby compared to 20 percent of Buddhists. Many
Taiwanese who immigrate through skill-based or investment visas do not have local
family members compared to those who immigrate through family reunification.
But even among those immigrants who do have family, I was struck by the
reluctance of my respondents to “bother” their relatives for help. Some of my
respondents lived with an extended family member briefly upon first arriving to the
United States, but quickly attempted to establish independence. Immigrants also
complained that the traffic in Southern California prevented them from seeing their
relatives, and relying on them, as often as they liked.
With their own extended families geographically dispersed, Grace Church
members rely upon one another as would rely upon family in Taiwan for emotional,
material, social and spiritual support. Grace and other immigrant churches take pride in
not merely being a community but indeed a family. The church becomes the new family,
replacing the extended kin networks and friendship circles that immigrants had in
Taiwan. Grace cultivates this familial culture as members of the congregation refer to
each other as “sister” and “brother,” and children refer to adults as “uncle” and “aunty.”
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Belonging to a church yields similar benefits to belonging to a large kinship
network. The expanded social network is particularly useful for the newly-arrived who
may be looking for employment. In new immigrant communities that lack the presence
of established families and reputations, a person’s association with a particular church
can vouch for her reputation in the larger Taiwanese American community. Church
networks also share the work of caring for dependents, both children and the elderly.
Some churches have daycare facilities. Informally, church members help each other out
with child care. The church is furthermore a draw for immigrants because it offers a
“Taiwanese public,” an alternative civic space to the American mainstream that
reproduces Taiwanese traditions, culture, and values to the second generation. It is
commonly known within the Taiwanese American community that if you do not want
your children to go astray, meaning become too Americanized, you should send them to
church (Chen 2006).
Finally, the church takes special interest in taking care of the immigrant elderly,
who are among the most vulnerable in the Taiwanese American population. Churches
create elderly meeting groups and education programs. Some churches sponsor elderly
daycare programs. Informally, many elderly will rely on younger church members for
transportation or shopping, things that they would otherwise depend on their “inherited”
kin for in Taiwan.
For diasporic peoples, religious decisions are never merely spiritual choices, but
social and material choices that are wrapped up in larger concerns about kinship and
community. Religion is so attractive to immigrants precisely because it offers the social,
material and spiritual support they need in the absence of their families. These factors do
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not downplay the sincerity or legitimacy of their religious choices, but highlight the very
complex and human ways that religion is negotiated in individual lives.
This sociological reality is strikingly illustrated in the practical considerations that
one family made when deciding to become Christian. Mr. and Mrs. Hsiao and their two
young sons immigrated to the United States in 1995, and settled in the San Gabriel
Valley. Having no family and very few friends in Southern California, the Hsiaos were
eager to make connections with other Taiwanese Americans. They were instructed, like
most immigrants, to find a Taiwanese Church.
The Hsiaos started attending Grace Church soon after immigrating to the United
States. Nearly all of their friends were from the church community, and the family’s
social events were largely organized around the church. Mrs. Hsaio in particular loved
going to church. Away from the comfort of her friends and family in Taiwan, Grace
Church was the place that she felt most happy and most loved. She also enjoyed the
singing and had joined the choir, and learned a lot from the sermons.
After attending Grace Church for over a year, Mrs. Hsiao wanted to get baptized.
Her husband, however, was not ready. He offered no religious or philosophical grounds
for his hesitation. Instead, he asked Mrs. Hsiao to postpone her decision until they
decided whether they were going to settle permanently in the United States. If they
stayed, he had no objection to her getting baptized, but if they were going to return to
Taiwan he felt that she should not become Christian. He pointed out that as the only
Christian in an entirely Buddhist family, she would lead a difficult existence. When they
lived in Taiwan, Mrs. Hsiao helped her mother-in-law to prepare offerings of fruit and
incense every day at the ancestral altar that was housed in Mr. Hsiao’s parents’ home. As
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a Christian, she would no longer be able to fulfill these obligations. Being a Christian
would not only be an extremely uncomfortable position for her, it would be disrespectful
towards the Hsiao family. As it turns out, they remained in the United States and Mrs.
Hsiao got baptized. Her husband soon followed. Why? I think something Mr. Hsiao
told me early in our interview was very instructive. I asked him if he had any relatives in
the United States, and he responded, “our family is the church.”
Like other immigrant converts to Christianity, the decision to convert is rarely
based on religious conviction alone (Douglas 2005; Min 2005; Richman 2005). In the
end, practical matters such as belonging and family obligations determined the Hsiao’s
religious decisions. Given where the Hsiaos lived, in the United States or Taiwan, who
was their “family,” the church or their blood kin? Indeed, the presence of family in the
vicinity makes a big difference, because those without family in Southern California were
more likely to convert, and converted much more quickly than those who had family.

Taiwanese-American Buddhism: A Religious and Cultural Experience
Migration and displacement also explain the shifts in the religious experiences of
Taiwanese-American Buddhists in the United States. Community is a part of Buddhist
religious experience, however, it is not integral to Buddhists’ paths to religion as it is for
their co-ethnic Christians. For one thing, Buddhists are more likely to have had family or
friends in the Southern California area when they arrived. Although they might have felt
isolated as immigrants, they did not turn to religion for community. Instead, their paths
to Buddhism tended to be more of a conventional spiritual quest. People may have
visited the temple multiple times, particular during special holidays, but they did not
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become “practicing Buddhists” until either a friend introduced them to the teachings, or a
life crisis such as death or illness motivated them to seek supernatural help. And similar
to the REST findings, mystical experiences, usually involving Kuan Yin, were critical to
them becoming practicing Buddhists.
Even though Taiwanese Americans do not initially turn to Buddhism for
community, Buddhist temples often serve very social and communal functions that are
more similar to an American church, rather than a Taiwanese temple. For example, in
addition to regular chanting services, sutra study classes, and meditation sessions, the
temple that I studied also runs an after-school daycare program, English classes, a
Chinese language class, art classes and a vegetarian cafeteria. The temple offers a vibrant
volunteer program that especially attracts housewives and the elderly. Housewives and
the elderly who do not work outside the home, long for company and social interaction.
Most Taiwanese Americans live in single-family homes in the suburbs, where there is no
street life and cars are the dominant form of transportation. Taiwanese immigrants often
remark on how lonely and quiet life is in American suburbia. This is a stark contrast
from Taiwan, where most people live in multitenant buildings, and where the streets and
city center are brimming with social life. Is in this context that Taiwanese immigrant
housewives and elderly may feel especially alienated and be drawn to religions in the
United States. Housewives might volunteer at the temple from once a week to every day.
At lunchtime, the cafeteria is filled with volunteers and temple visitors visiting with one
another over Chinese vegetarian food.
But not all temples are alike and they vary widely in how social they are. Some
temples are adamantly opposed to being a “social club” as they perceived Taiwanese and
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Chinese churches to be. These temples and communities instead focus on religious
education and ritual. Not surprisingly, these communities are composed of a much
smaller, albeit, very pious following of devotees.
Buddhist temples in the United States also function as cultural organizations,
whereas in Taiwan they are purely religious spaces. Indeed, Chinese culture and
ethnicity are far more central to the Taiwanese American Buddhist community and their
sense of identity than that of Christians. Buddhists see their religion as an expression of
their Chinese cultural tradition while Christians do not. When I asked Buddhists why
they had not become Christian like so many of their co-ethnic counterparts, the most
popular reply was that Christianity was not a part of their family and cultural tradition.
Despite distinguishing between Taiwanese folk religious traditions and their newfound
true Buddhism, Buddhists often implied in their remarks that they were more
authentically Chinese than Christians, and that they were continuing with cultural
tradition rather than breaking from it.
In a strange and foreign land, immigrants are often very concerned about
preserving and maintaining cultural tradition. In particular, immigrant parents are
preoccupied with the Americanization of their children, the second generation. While
parents appreciate the educational opportunities that the United States offers their
children, they are very concerned about the immoral and dangerous influences of
American society. In particular, American youth are perceived by Taiwanese immigrants
to be sexually promiscuous, disrespectful to elders, and bad students. Taiwanese
immigrant parents, both Buddhists and Christians, are drawn to religion for its traditional
Taiwanese influence (Chen 2006). The cultural emphasis of Buddhists becomes clear in
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the way that they socialize the second generation. Buddhists and Christians take very
different strategies to mitigating the Americanization of their children. Buddhist temples
respond to the threat of Americanization by teaching their children Chinese culture.
Churches, on the other hand, try to temper immoral American influences through
instilling children with Christian teachings.
The temple I studied clearly sees its role as preserving Chinese culture in
American society. Like some Chinese-American Buddhist communities, the very
architecture of its building is expressly Chinese. In contrast, there is nothing visibly
Chinese in most Taiwanese-American church buildings except for Chinese characters.
To the second generation, the temple offers Chinese language classes and its youth
activities often involved the teaching of Chinese cultural practices. To the wider
community, the temple offers Chinese calligraphy and flower-arranging classes, and
frequently exhibits traditional Chinese art.
Buddhists temples are also the sight of Taiwanese cultural celebrations. Typically
in Taiwan, people celebrate holidays like the Autumn Moon Festival and the New Year
with their families. However, in the United States, where these holidays are not
celebrated by mainstream society, they become “ethnic” holidays and TaiwaneseAmericans celebrate these with the ethnic community. Many of the holiday celebrations
will take place in Buddhist temples. Some of the large Buddhist temples attract
hundreds, even thousands, of Taiwanese Americans during the holidays, many of whom
are not Buddhists. Churches, too, celebrate Taiwanese holidays, however they usually
involve the church community and not the larger Taiwanese community.
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Why the Christians are not Buddhists
At around 20%, the Buddhist population is relatively stable among Taiwanese in
the United States and in Taiwan. It is the Christian population, however, that changes
markedly in the United States. If Buddhism has changed in the United States, and offers
many of the same resources as Christianity, why do Taiwanese convert? After all, as
many Buddhists point out, Buddhism is more indigenous to Chinese culture. The answer,
I believe, comes back to community. Christianity creates stronger and more vibrant
communities than Buddhism does. First of all, the notion of community differs widely
between Buddhism and Christianity. In Chinese Buddhism, the community, or the
sangha, refers to the community of monastics. Lay people help the sangha survive
through almsgiving and volunteering, and in turn earn merits to improve their chances of
a higher rebirth. On the other hand, in Protestant Christianity, the congregation is the
community of believers. Believers are accountable to one another, and not the clergy.
Protestant clergy are hired professionals that may stay or go, but the community remains
intact.
These different understandings of religious community deeply affect the ways that
Buddhists and Christians form and practice community. Buddhists have a different sense
of obligation to and ownership over the religious community than Christians. When
Buddhists volunteer at the temple, they tell me that they do so in order to help the
monastics. Buddhists in Southern California worship at multiple temples and do not feel
beholden to any particular one. Furthermore, the majority do not attend the temple
regularly, whereas the majority of Christians I interviewed do. In fact, the most pious
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Buddhists told me that they actively avoid the temples because the crowds and
socializing distract them from their religious practice. Buddhists do not see the temple
community as integral to their spiritual development. Even the Dharma Master of the
temple compared the temple to a gas station, where devotees should come and “fill up”
when they are in need of spiritual fuel. And nor do Buddhists regard the temple as
integral to their social lives. In comparison to the Christians, Buddhists rarely linger to
socialize after religious ceremonies and events. In fact, Buddhists are deeply critical of
Christians for operating like a “social club.” And a minority of temple leaders actively
avoids developing social activities because they do not want their temples to become
places associated with socializing, but rather serious Buddhist practice.
Christians, on the other hand, feel a strong sense of personal identification with
and belonging to their churches. In my sample, Christians faithfully attend one church
regularly. Because of the leadership roles they are given, Christians quickly develop a
sense of indispensability to and accountability to the community. In contrast to the
Buddhists, religious attendance is considered absolutely critical to one’s spiritual
development. And service to the church is considered a badge of piety and spiritual
maturity. As I have already discussed, the church adopts a very different attitude towards
socializing and social activities than the temple. No dichotomy is drawn between the
“social” and “religious.” Socializing is considered “fellowship,” and integral to the
development of one’s personal spirituality and the health of the larger congregation.
Protestant Christians take community so seriously because it is a religious virtue of the
highest order.
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Conclusion
When we compare the religious affiliations of Taiwanese in the United States to
those in Taiwan, we see that a significant number of Taiwanese convert to Christianity in
the United States. I’ve argued that Taiwanese who convert to Christianity are those who,
in a sense, can afford to, or perhaps, cannot afford not to. Post –war modern
development in Taiwan created a highly-educated class of émigrés who were both more
Christian and more non-religious than the general Taiwanese population. The nonreligious, who were not ideologically and spiritually committed to a religion, could be
more open to new religious traditions. The Taiwanese-American church offers something
that few immigrants can refuse – the opportunity to build new kinship and community
ties that have been weakened through migration. The price for Christian conversion can
be steep – sometimes costing Taiwanese immigrants their own blood family ties. But the
benefits are certainly numerous, and for some, even life-saving. The need for community
and belonging among immigrants runs deep, even deeper than the need to maintain
inherited traditions. For this reason, many Taiwanese immigrants in the United States do
what would be inconceivable in Taiwan – they convert to Christianity.
For immigrants, the spiritual is inextricably connected to the material and social
conditions of their existence in diaspora. Most of the Taiwanese immigrants that I
studied admitted that they would not have converted to Christianity, or become practicing
Buddhists, had they remained in Taiwan. One respondent, who is now a very devout
Buddhist, told me that his life in Taiwan was one of decadence and indulgence, where he
would have “wined, dined, partied and probably died of liver disease” at a young age.
Finding a place to belong and preserving a sense of tradition in the midst of change –
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these are some of the needs that animate the religious experiences of Taiwanese
Americans.
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Abstract
In the Western literature on religious politics, religion is often associated with
political conservatism, for instance, anti-abortion, anti-homosexuality, and voting for
conservative parties. The rise of religious fundamentalism also encourages religious
participation in politics. Religious conservatism and their active participation in
politics together pose a potential “threat” to democracy, as perceived by the liberals.
Does the relationship between religion and conservatism also hold true in Asian
countries with multiple religions? This paper presents a pioneering statistical research
on the relationship between religion and political conservatism in Taiwan where
multiple religions co-exist peacefully. The statistical results confirm the general
theory that religious people are more conservative than non-believers. But they vary
across religious beliefs and religious groups. In some cases, religious people are not
more conservative than non-religious people. The relationships between political
conservatism in Chinese societies become even more complicated in light of the fact
that it is always problematic to define Chinese religions only in terms of believers’
self-identification. This difference is probably due to the specific classics, tradition,
and teaching of each religion. This paper also conducts two methodological
experiments based on the respondent’s experience of religious powers and religious
conceptions associated with the major religions in Taiwan in order to explain their
1


differences in political attitude. The statistical results demonstrate that Chinese
religions are multi-dimensional phenomena and should be studied accordingly.

Keywords: Taiwan, religion, politics, conservatism, religious experience.
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I.

Introduction

With the rise of religious fundamentalism worldwide in the 1980s, social
scientists renewed their research interests in religious politics, which had been locked
in the Lockean separation-of-state-and-church closet for more than three hundred
years (Jelen and Wilcox 2002; Locke 1685/1955; Wald and Wilcox 2006; Norris and
Inglehart 2004). In the United States, Ronald Reagan won the presidential elections
with the strong and consistent support of the Religious Right. George W. Bush also
benefitted from the unwavering support of the Religious Right in his two-term
presidency, despite his unpopularity resulted from the Gulf War and worsening
domestic economy (Campbell 2006; Fowler 2010; McDaniel and Ellison 2008; Olson
and Warber 2008; Patrikios 2008; Smidt, Kellstedt and Guth 2009; Wald and
Calhoun-Brown 2007).
In Europe, the “decline of social cleavages” thesis of the 1960s has been rejected
by studies of the past two decades. Religion remains an important factor in
influencing European voting behavior (Broughton and ten Napel 2000; Hanley 1994;
Karvonen and Kuhnle 2000; Knutsen 2004; Lijphart 1977; Lipset and Rokkan 1967).
Among the findings of religious politics, Catholics have been more supportive of the
right-wing parties (for instance, Christian Democratic Parties) and European Union
3


than Protestants (Elff 2007; Nelson, Guth and Fraser 2001). And the large inflow of
Muslims rejuvenates religious politics and creates what Byrnes and Katzenstein (2006)
describe as the “multiple modernities in the era of Europeanization.” Even in the
post-communist states, such as Romania, the Orthodox churches exert increasing
political pressure to uphold traditional values (Turcescu and Stan 2005). Worldwide
comparisons of religious politics also demonstrate that religion matters in politics
(Norris and Inglehart 2004).
One may jump to the conclusion, as liberals and most mass media often do, that
religious believers are always conservative, if not anti-democratic. Therefore, religion
should be sent back to the closet of state-church separation. This paper will not go
into the debate about whether religious people or groups should have equal
constitutional rights to participate in democratic politics (Casanova 1994). But we
may ask whether religious believers are “always” more conservative than
non-religious people. Are some religions more conservative than others, and are some
religious denominations more conservative than other denominations?
Among the most controversial issues that concern religious fundamentalists are
abortion, homosexuality, and their participation in politics. Abortion involves not only
the debate about whether a fetus is a human being or an organ of the mother’s body.
In body politics, it also reflects the redistribution of political, social, economic, and
4


ideological powers between men and women, which the traditional power elites,
including the religious elites, vehemently resent (Thatcher and Stuart 1996).
Homosexuality complicates body politics not only between men and women but also
among men and women. As the guardians and beneficiaries of traditional social ethics,
religious elites tend to oppose homosexuality (Campbell and Monson 2008; Wald and
Calhoun-Brown 2007, chap. 11). Finally, to safeguard their ideological and power
interests, religious elites would actively participate in politics and support
conservative political parties.
Why do different religions and religious groups hold different views toward
these controversial issues? The most direct answer is found in the scripture, tradition,
and catechism of these religions. But current research on religious politics has not
developed theoretical frameworks to analyze the impact of these scripture, tradition,
and catechism on their believer’s attitudes toward these issues. Many “theoretical
frameworks” rely on the simple dichotomy of “conservative theology” and “liberal
theology” of religions to explain their believer’s political attitudes. Some scholars
study the social and political environment of religion in order to explain the rise of
“fundamentalism” (Marty and Appleby 1991; 1993; 1994; 1995). However, these
studies fail to address the major concern of this paper. The major focus of this paper is
to find out how Taiwanese religions take different positions toward these issues. Are
5


there similarities or differences between the Taiwanese case and Western cases? What
are the possible explanations based the scripture, tradition or catechism of each
religion?
So far, there is very little, if any, statistical study on Taiwan’s religious attitude
toward issues of political conservatism.1 Based on the Religious Experience Survey
in Taiwan (REST) of 2009, this paper will argue that religious people in general are
more conservative than non-religious people. But they vary across religions and
religious denominations. A new methodological device is also developed in this paper
to differentiate religions according to religious experience and conception. This
methodological devise provides new information for religious studies in Chinese
societies in general.

II.

Methodology

The dependent variables are Abortion, Homosexuality, Religious Participation in
Politics, and the 2008 Presidential Vote. The Abortion variable is a combined index of
three abortion questions (#91, #92, #93) which ask respectively whether the


1

 Inthispaper,politicalconservatismreferstoconservativesocialattitudestowardabortionand
homosexuality.Italsocontainspoliticalattitudestowardreligiousparticipationinpoliticsandvoting
forconservativeparties.However,Itdoesnotdiscussissuesofpoliticaleconomy,suchasthefree
marketversusthewelfarestate.
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respondent “Agree strongly, agree somewhat, disagree somewhat, disagree strongly,
or decline to answer”: “Women have the right to abortion,” “Unwed women should be
allowed to choose abortion,” and “People should be allowed to have an abortion if
they cannot financially afford the child.” The Abortion variable is the summation of
the first four answers to each question, with recoded values from 3 (agree strongly) to
12 (disagree strongly).
The Homosexuality variable is recoded from question #94, which asks whether
the respondent “Agree strongly, agree somewhat, disagree somewhat, disagree
strongly, or decline to answer”: “Sex between consenting adults of the same sex
should be permitted.” The first four answers are included in calculation, with recoded
values from 1 (agree strongly) to 4 (disagree strongly).
The Religious Participation in Politics variable is based on question #95, which
asks whether the respondent “Strongly agree, Somewhat agree, Disagree to a large
extent, Strongly disagree, Unable to determine, or Decline to answer” to the question:
“Do you support religious figures participating in politics?” The first four answers are
included in calculation, with recoded values from 1 (Strongly disagree) to 4 (Strongly
agree).
The 2008 Presidential Vote is recoded from question #98, which asks “Who did
you vote for in the 2008 presidential election?” The choices are Frank Chang-ting
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Hsieh, May Ying-jeou, Another candidate, Abstention, Did not vote, Unable to
determine, and Decline to answer. Recoded variable value 1 represents vote for Ma
Ying-jeou, the 2008 Presidential candidate of the conservative party Kuomingtang
(KMT); 0 for Hsieh Chang-ting, the candidate of the liberal party Democratic
Progressive Party (DPP). Other answers are treated as system missing data.
The independent variables are divided into three groups according to the
standard 3-B category of Belief, Belonging and Behavior (Kohut et al. 2000; Layman
2001; Leege et al. 2002). Due to the limit of the REST survey data and the difference
in religious context between Western and Asian societies, this paper uses a somewhat
different definition of Belief and Belonging. In the current literature on religious
politics, Belief refers to specific theologies (conservative or liberal), while Belonging
refers to different Judo-Christian denominations (e.g., Evangelicals, mainline
churches, Judaism, or Catholicism, etc.).
In this paper, religious Belief consists of the six major religions in Taiwan,
recoded into Popular Religion (40% of the sample), Daoism (13.1%), Buddhism
(18.6%), Christianity (including Catholicism; 4.9%), Yiguandao (the Unity Sect
combining Confucianism, Buddhism, Daoism, Christianity and Islam into one; 2.4%),
and Buddhism-Daoism Combined (5.1%).2 Because of their differences in scriptural

2

 FortheintroductiontotheseTaiwanesereligionsandtheirpoliticalattitudes,seeKuo(2008).Since
thereareonly23casesofCatholics,constituting1.3%ofall1714cases,theyarenotsuitablefor
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and theological teaching, these major religious traditions are expected to have
different influence on their believers on issues of abortion, homosexuality, and
involvement in politics.
However, given the same religious tradition, different religious denominations or
groups may have different theological interpretations of the common scripture and
develop different relationships with the state. Sometimes, the differences among
religious groups are greater than those among religions. For instance, in their study of
the 2002 and 2003 Houston Area Survey, MaDaniel and Ellison (2008: 187) found
that although Biblical literalism (conservatism) was in general associated with
anti-abortion and anti-homosexuality attitude, black churches with the same Biblical
literalism were more liberal than white conservative churches. Therefore, it is useful
to compare the political effects of Belief and Belonging. In Taiwan the major religious
groups include the Buddhist Ciji, Buddhist Zhongtai Cansi and Foguanshan (merged
together), Christian Churches, Yiguandao, Wangye/Mazu (Popular religious groups),
and Other Religious Groups. Because Christianity and Yiguandao are highly
institutionalized religions, there is a substantial overlap between Belief and Belonging
in these two religions.3

statisticalanalysisasaseparatecategory.Ontheabortionissue,theiraverageoppositionscoresare
higherthanthesampleaveragebutlowerthanthatofChristiansandbelieversofYiguandao.
3
 SomestudieshaveshownthatthePresbyterianChurchinTaiwanhasbeenstrongsupporterofthe
DPP,whileotherChristiandenominationstendtosupporttheKMT(Kuo2008;Rubinstein1991).Due
tothesmallnumberofChristiansamples,ameaningfulstatisticalanalysisofthesedenominations
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Religious Behavior (or Religiosity) is a combined index of three recoded
behavioral questions:4 These three questions (#67, #76, #83) ask respectively “How
often do you conduct worship or prayer?”, “In the past year, did you make any
donation to religious groups such as temples, churches, or monasteries?” and “Have
you served as a volunteer in the past year? Answers to these three questions are
recoded into dummy variables, then added up to form the Religiosity variable with
values 0 representing none, 1 representing one religious behavior, 2 representing two
behaviors, and three representing all three behaviors. Religiosity is often a robust
indicator of political conservatism (Green 2007; Layman 2001; Olson and Warber
2008). The Control Variables are Gender (Male = 1), Age (recoded into five groups),
Education (recoded into six groups), and Income (recoded into five groups).5
The dependent variables of Abortion, Homosexuality, and Religious Participation
in Politics are ratio variables; the OLS Regression is applied. The dependent variable
of the 2008 Presidential Vote is a dummy variable; the Binary Logistics is applied.
When the Belief variables are in equation, they are compared to those who do not
identify with any religious belief. When the Belonging variables are in equation, the


cannotbeconducted.Thereareonly79respondentswhobelongtothe“Wangye/Mazu”group,
althoughthereare1639respondentswhohaveworshiped“Wangye/Mazu.”
4
 InWesternliterature(ascitedinthispaper),politicalscientistsoftenusevariablesofreligious
behavior(e.g.,thenumbersofprayerandchurchͲgoing)asindicatorsofreligiosity.Buttheydisagree
withoneanotherwhichvariableorcombinationofvariablesisappropriate.
5
 Ethnicityisoftenusedasacontrolvariableinsimilarstudies.Unfortunately,RESTdoesnotcontain
thisvariable.
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reference group is those who do not belong to any religious group. Religiosity
variable is included in the Belief equations as well as in the Belonging equations.
There is no colinearity problem among all the independent variables. The statistical
program used is SPSS 17.0.
Finally, given the fact that Taiwan still has a relatively young democracy and
religious people are still learning about democracy, a statistical analysis of this
emerging relationship between religion and democracy should provide more room for
testing. Therefore, in addition to the standard significant levels at 0.01 and 0.05, I also
report those whose significance levels at 0.1. Those significant relationships after
Control Variables are introduced are weighted more in the analysis than those that are
significant before Control Variables are introduced.

III.

Statistical Finding and Analysis

[Tables 1 and 2 about here.]
A. Abortion

Before Control Variables are introduced, except for the Buddhism and Daoism
Combined, all believers are significantly more conservative than those non-religious
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people. Among these religious people, Yiguandao believers and Christians are the
most conservative. The Buddhists are moderately conservative. Popular religion and
Daoism believers are the least conservative. Because the Abortion variable has values
from 3 (agree strongly) to 12 (disagree strongly), the Constant of 6.553 means that
non-religious people in Taiwan are relatively neutral with regard to abortion.
After introducing Control Variables, Yiguandao believers and Christians remain
significantly correlated with conservatism. Although their significance level is below
the 0.05 level, the Buddhists have the third highest B-value (.389) among the
believers. Religiosity is significantly correlated with the anti-abortion attitude. It is
not a surprise to find that both Education and Income are negatively correlated with
conservatism on abortion issues.
Among the religious groups (Belonging), Yiguandao believers are the most
consistently conservative group, before and after the Control Variables are introduced.
Those Christians who belong to a church rank the second after the Control Variables
are introduced. Religiosity remains a good indicator of political conservatism at the
Belonging level.
Therefore, it seems that on the abortion issue, most of Taiwan’s religious
believers are similar to their conservative religious counterparts in Western countries.
Yiguandao believers and Christians tend to be the most conservative among all. Most
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of the Christians in Taiwan adhere to traditional church teaching about (anti-)abortion.
Although Yiguandao scriptures say nothing about abortion, their strong belief in
not-taking-lives, as expressed in their adamant insistence on vegetarianism, probably
explains their anti-abortion attitude. The Buddhists also uphold not-taking-lives. But
their believers do not follow vegetarianism as tenaciously as Yiguandao believers do.
This probably explains why they are weaker abortion opponents than Yiguandao
believers.

B. Homosexuality

On the issue of homosexuality, Taiwan’s religious believers demonstrate an even
stronger conservative attitude than abortion. Before Control Variables are introduced,
without exception, all religious believers tend to disagree with homosexual behavior
between consenting adults. Yiguandao and Christians are the strongest opponents.
After introducing Control Variables, only the Buddhists are not significantly different
from the non-religious people. Religiosity again is significantly correlated with
anti-homosexuality conservatism. The Constant of 2.633 (variable values from 1 to 4)
means that non-religious people in Taiwan seem to be relatively neutral but slightly
toward opposing homosexuality.
13


At the level of Belonging, before Control Variables are introduced, Yiguandao
group members and church members are the strongest opponents to homosexuality.
Group members of the Wang Ye and Mazu beliefs also oppose homosexuality, but
weaker than Yiguandao and church members. Ciji members are not significantly
different from those who do not join any religious group. An interesting anomaly is
those members of Buddhist Zhongtai Canshi and Foguangshan: they are less
antagonistic toward homosexuality than those who do not join any religious group.
After Control Variables are introduced, groups members of churches, Yiguandao,
and Wang Ye/Mazu beliefs remain significantly different from those who do not join
any religious group. It is interesting to note that church members (B = 0.473) now
become the strongest opponents to homosexuality. Other religious group members
become non-differentiable from the reference group. Attention also needs to be paid to
the fact that the B-values of both Ciji and Zhongtai/Foguang Buddhist organizations
become negative, although they are not significantly different from the reference
group. Finally, Religiosity is not significantly associated with anti-homosexuality
attitude.
Differences in theological training in different religions/religious groups may
explain their differences in attitude toward homosexuality. Most of Taiwan’s churches
still regard homosexuality as a sin. Homosexual churches are few and not officially
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recognized by any Christian denomination (Xu 2008). Yiguandao scriptures do not
say anything about homosexuality. But its strong emphasis on Confucianism, which
upholds traditional ethics, probably explains their anti-homosexuality attitude. Very
few passages in Chinese Buddhist scriptures discuss homosexuality. “The Yellow
Disciples cannot join the sangha (Huangmen buke chujia),” says in the scripture of
Mofajing (Moppa),6 where the “Yellow Disciples” refer to homosexual Buddhists.
Even in this passage, the author does not seem to condemn homosexuality per ce, but
rather, the lust in general (Yang 2002). Very few Taiwanese Buddhists even know
about this scripture, not to mention about this passage. This probably explains why
Taiwanese Buddhists are not significantly different from non-religious or
non-religious group members in their attitude toward homosexuality.

C. Religious Participation in Politics

The rise of religious fundamentalists often accompanies a growing interest in
politics on the part of religious leaders. How do Taiwan’s religious believers and
religious groups perceive their role in politics? Question #95 in the REST asks: “Do
you support religious figures participating in politics?” The variable values are


6

 Mofajing,Sifenlu,no.35.
15



recoded: 4 means strongly agree, while 1 means strongly disagree.
The statistical results reveal that most of the religious people are not significantly
from non-religious people in slightly opposing religious figures participating in
politics. Among the religions, only the Daoists are significantly different from those
non-religious respondents. Their B-value .161 is also the highest, which means that
they are the strongest supporters of religious participation in politics. The Constant of
1.606 means that non-religious people in Taiwan slightly oppose religious figures
participating in politics. After introducing Control Variables, the statistical
implications remain the same. However, religiosity is significantly negatively
correlated with the support for religious participation in politics. That is, although
believers of higher religiosity tend to oppose abortion and homosexuality, they also
oppose religious figures participating in politics. They seem to hold an attitude of the
separation of religion and politics.7
The interesting parts lie at the Belonging level. Only two religious groups are
significantly different from non-group respondents. While Ciji group members
strongly disagree with religious participation in politics, members of Zhongtai Cansi
and Foguangshan strongly agree. After introducing Control Variables, the statistical
implications remain the same. Religiosity again is negatively associated with religious

7

 ThepopularChinesetranslationof“separationofreligionandpolitics”is“isolationbetweenreligion
andpolitics”(zhenjiaofenli)whichignoresthe“checksandbalances”dimensionoftheoriginal
meaning.SeeBizzocchi(1995),Brown(2000),Jelen(2002),Jones(1999),Yen(1998)andKuo(2005).
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participation in politics.
It is well-known that Ciji leader, Venerable Zhengyen, strictly forbids her
followers to associate the organization with politics. Ciji members running for an
elected office would not be allowed to campaign within the organization, or to
mention their Ciji membership on campaign advertisement. Otherwise, they would be
expelled from the organization. By contrast, the leaders of Zhongtai and Foguangshan
have openly and consistently supported KMT candidates in various elections. Their
followers tend to think that it is all right for religious figures to participate in politics.

D. The 2008 Presidential Vote

When it comes to the actual vote for party candidate in the hotly contested 2008
presidential election, do conservative believers vote for the conservative party
candidate Ma Ying-jeou, who actually won the election?8
At the Belief level, before Control Variables are introduced, only the Daoists are
significantly different from non-religious people, and their coefficient is negative,
meaning, they prefer the DPP candidate. The Christians are strongest supporters of the

8

 IntheliteratureonAmericanreligiouspolitics,PartyIdentificationisoftenincludedinthe
estimationequation.InthecaseofTaiwan,PartyIdentificationremainsthesinglemostimportant
indicatorofvotechoice.Onceintroducedintheequationsofthispaper,allthereligiouseffects
becomeinsignificant.Religiousdifferencesarenotasimportantaspartyidentificationsinexplaining
votechoice.Theresearchdesignofthispaperaimstoexplainthedifferencesamongreligions,not
whypeoplevoteforcertaincandidates.
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KMT candidate. After Control Variables are introduced, Daoist coefficient becomes
insignificant, but the coefficient remains the smallest among all religious believers.
Christians remain the strongest supporters of the KMT candidate. According to a
World Values Survey study by Kuo (2008), believers in popular religion and Daoism
tended to vote for the Democratic Progressive Party, while Christians tended to vote
for the KMT. The REST data seems to confirm this finding.
At the Belonging level, consistent with Kuo’s finding (2008), Ciji members
remain strong supporters of the KMT. They are the only religious group that is
significantly different from the non-group people. If we allow a higher tolerance of
significance level at 0.1, Zhongtai Cansi and Foguanshan as well as Christians are
also strong supporters of the KMT, which is consistent with the general impression
about the political orientation of these religious groups. After Control Variables are
introduced, the results do not change.
Religiosity does not seem to have any significant effect on vote choice. In the
earlier tests on abortion and religious participation in politics, religiosity is always a
good indicator. But it does not work on vote choice. It seems that Taiwanese voters
make their choices based more on other political reasons, such as party identification
and ethnicity, than purely religious considerations. Furthermore, the fact that KMT
candidate Ma Ying-jeou is a strong supporter of homosexuality might have confused
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somewhat those conservative believers.
Overall speaking, the major Buddhist religious groups and Christians in Taiwan
support the conservative KMT, while other religious believers are not significantly
different from non-religious or non-group people. Zhongtai and Foguan leaders are
first-generation mainlanders and served in the Advisory Committee of the KMT party
central. Their devotion to the KMT is beyond doubt. But why would the supposedly
politically neutral Ciji members remain consistent and strong supporters of the KMT?
Kuo (2008) mentioned three possible reasons: First, the early expansion of the Ciji,
especially the famous Ciji Hospital, received critical assistance from the KMT
government during the martial law period. Secondly, many senior members (mostly
women) of the organizations were wives of prominent public officials and business
owners, who were closely associated with the KMT. Thirdly, Venerable Zhengyen
espoused traditional Confucian virtues of stability, obedience, humility, harmony, and
loyalty to the authority, which did not go well with the progressive values espoused
by the DPP.

E. Beliefs Based on Religious Experience
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The syncretistic nature of Chinese religions and the polytheist worshiping
behavior of Chinese believers often pose a great challenge to religious scholars who
apply Western academic tools developed in the monotheist context to Chinese
religions (Ching 1993; Lopez 1996; Thompson 1996; Yang 1961). On the one hand,
Chinese religions are highly syncretistic. Confucianism and Daoism were largely
merged together by the War Emperor of the early Han Dynasty (206 BCE – 220 CE).
Although Buddhism had a rough start when it was introduced to China around 80
BCE and met strong opposition by the religious-political coalition of Confucianism
and Daoism, all three religions were gradually merged together in the next
millennium and particularly by the official promotion of the Song Dynasty (960-1279
CE). These Chinese religions are merged in the sense that their deities, theologies, and
rituals are shared, though in different degrees, by religious elites and lay believers
across religions. Yao and Badham’s survey of Chinese religious experience (2007)
provides the most comprehensive support for this syncretistic nature of Chinese
religions.
On the other hand, many Chinese religions are not “institutionalized” religions as
their western counterparts do. Their memberships do not require an initiation ritual.
Overlapping membership is quite common across religious groups, if not religions.
Neither is the regular attendance of collective religious activity is required. Most
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believers become religious only at time of special occasions (birthday, wedding, and
funeral) and religious holidays. Finally, many religions do not have a professional
religious clergy to preserve or teach their theology and religious history.
Earlier surveys in Taiwan would rely on the researchers and interview workers to
sort the respondents to the “right” category of religion according to related questions.
For instance, if a respondent replied that her religion was Buddhism but also answered
that she worshipped Mazu (a popular religion goddess), then, she would be
re-categorized as a believer in Popular Religion. However, this survey technique
created more controversies than it solved. On the one hand, many deities in Taiwan
are worshipped in both Buddhist temples and Daoist shrines, as well as in Popular
Religion temples. Guanyin (Avalokiteshvara) had been worshipped by both Buddhists
and Daoists in Chinese societies since the late Song Dynasty. The largest Daoist
temple in northern Taiwan, Zhinangong, worships not only Daoist deities but also
Buddhist and Confucian deities.9 How can the researcher accurately tell, in every
case, which deity belongs to which religion? On the other hand, the religious
self-identity of respondents should be respected by the scholars. Even if it is a “false
consciousness,” the self-identity reveals some “true” information about the respondent
or Chinese respondents in general, at least for one thing: Chinese believers are


9



 http://www.eͲkin.com.tw/cc/hist/c/c12k1a.htm,accessedJuly20,2010.
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syncretistic and may change their beliefs every year as they wish. Therefore, religious
survey researchers in recent years have given up the screening technique and take the
respondents’ answers at their face value to do statistical analysis (Qu 2006; TSCpedia
2010). A methodological truce is reached between researchers and respondents.
Nevertheless, if we are going to tell or explain something different “among”
religions, and say something significant about the statistical results, the truce still
needs to be trespassed. We can do this by identifying the “core” believers of each
religion. There are different ways to define a core believer: by religiosity, theological
knowledge, group membership, etc. This paper conducts two experiments on the
religious experience as indicators of core believers. Question #8 asks: “Some people
have experienced extraordinary powers that are beyond human control. Have you ever
had such experiences? We list several such powers below: please let us know if you
have experienced them.” The respondent’s choice of The Buddha or Bodhisattva is
recoded as Buddha Power; God, Jesus, the Holy Spirit, or the Virgin Mary is recoded
as Christian Power; Ancestors is recoded as Confucian Power; Qi is recoded as Qi
Power. Those who choose Confucian Power are treated as core followers of
Confucianism. Those who choose Qi Power may include core Daoists or modern
practioners of Qigong. Respondents are asked to choose the frequencies of
experiencing such a power. Some interesting results come out somewhat differently
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from the earlier statistical results using the traditional category of religion.

[Table 3 about here.]

On the abortion issue, those who experience Buddha Power or Christian Power
more often are more likely to oppose abortion than those who never experience
religious power. But those who experience Qi Power and Other Religious Power are
weaker opponents of abortion than those who never experience religious power.
Religiosity remains a good indicator of anti-abortion stand.
It seems that the teaching of thou-shalt-not-kill in both Buddhism and Christianity
among their core members makes them different from other “religions.” It is not clear
why those respondents who experience Qi and Other Religious Power are less likely
to oppose abortion. Those who claim themselves as Daoists in the previous test and
those who experience Qi power in this new test seem to hold the opposite attitude
toward abortion. Is Qi not the core idea in Daoism?
On the issue of homosexuality, the results are more complicated. Those who
experience Qi Power and Other Religious Power remain weaker opponents of
homosexuality than those who never experience any religious power. But their
correlations become insignificant after Control Variables are introduced, although
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their B-values remain negative. Core Christians remain adamant opponents to
homosexuality after Control Variables are introduced. It seems that only the core
Christians are consistently leading the charge against homosexuality.
Finally, only the core Christians are consistent supporters of the KMT candidate.
Other religious powers cannot tell the difference in presidential vote. On the question
of Religious Participation in Politics, none of the religious power variables has a
significant correlation. Therefore, the statistical results are not included in the table.
Another experiment based on religious experience to explain the differences in
political conservatism is to use Question #61 “Do you believe the following
statements?” The respondent is provided a list of religious conception associated with
each religion. The conception of “Spouses, relatives, and friends are preordained
relations from a former life” is recoded as “Buddhist Conception”; “There is a
supreme God in the universe” is recoded as “Christian Conception”; “The good will
be rewarded and the bad will be punished” is recoded as “Daoist Conception”;10 and
“Fengshui affects us and our family” is recoded as “Popular Religious Conception.”
The respondents then choose among “Firmly believe, Somewhat believe, Not really
believe, and Not believe at all.”

Although religious scholars may debate whether

these conception statements represent the “orthodox” teaching of each religion, and

10

 AlthoughBuddhistconceptofKarmaalsocontainsasimilarmessage,itappliesmoretointerͲlife
causalitythanthisͲworldcausalitywhichDaoismseemstoargue.
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whether people of other faith may share these conceptions, the statistical results seem
to show that these conceptions are largely consistent with their religious beliefs. Their
statistical relationships with political conservatism are also largely consistently with
those of Table 1 (Religious Belief) and Table 3 (Religious Power).

[Table 4 about here.]

On the question of abortion, with the exception of those with Daoist conception,
believers with some religious conception are significantly different from those
without any religious conception. People with Christian conception remain a strong
opponent to abortion, but people with Other Conception are the strongest opponent.
The interesting difference, as compared to Table 1 (Religious Belief) is those with the
Popular Religious Conception. They are less likely to oppose abortion than those
without any religious conception. In Table 1, the Popular Religion believers are more
likely to oppose abortion than non-religious believers. It is possible that the
conception statement “Fengshui affects us and our family” is not representative of
Popular Religion teaching but something else.
On the question of homosexuality, people with Christian conception remain the
strongest opponents to homosexuality, followed by those with the Daoist Conception.
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Consistent with Table 1 and Table 3, those people with Buddhist Conception are less
likely to oppose homosexuality than those without any religious conception.
Finally, the indicator of religious conception cannot tell the differences on
questions related to the religious participation in politics and the 2008 presidential
vote.

Therefore, these statistical results are not reported in Table 4.
Tables 1,3, and 4 demonstrate that religions in Chinese societies are

multi-dimensional phenomena and should be studied accordingly without being
constrained by the analytical tools developed by western religious scholars in the
context of monotheist and institutionalized religions.11 But the statistical results of
these Tables provide enough consistency to talk about differences among Chinese
religions, although some religions (such as Christianity and Buddhism) are more
consistent internally than others (such as Daoism and Popular religion). This
multi-dimensional approach to study Chinese religions can circumvent two possible
misleading arguments in the literature. At one extreme, when western religious
theories are applied, most of Chinese religions are not regarded as religions. At the
other extreme, when syncretism theory is applied, Chinese religions become
un-differentiable.


11

 Correlationstatisticslargelyconfirmtherelationshipsamongthesebeliefs,religiouspowers,and
religiousconceptionsforeachofthesefourreligions.Christians,BuddhistsandDaoistsarethemost
consistentwiththeirreligiouspowerexperienceandreligiousconception.Popularreligionbeliefis
significantlycorrelatedwithpopularreligionconceptionbutnotwithpower.
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IV.

Conclusion

The general thesis that religious people are more conservative than non-religious
people is confirmed in a polytheist and multiple-religion society such as Taiwan. But
they vary across religions and religious denominations. In some cases, religious
people are not necessarily more conservative than non-religious people.
On the question of abortion, all religious believers in Taiwan, except for those
followers of both Buddhism and Daoism combined, have a stronger anti-abortion
attitude than non-religious believers. Yiguandao believers and Christians, at both the
Belief and Belonging levels, tend to be the most conservative. The Buddhists rank the
third. Regardless of Believe and Belonging, people with higher religiosity are more
likely to oppose abortion.
On the question of homosexuality, all religious believers oppose homosexuality
more than non-religious people do. Christians and Yiguandao believers remain the
most

conservative.

But

Religiosity

is

not

significantly

associated

with

anti-homosexuality attitude.
Does the rise of religious fundamentalism encourage religious participation in
politics? Only the Daoists would support religious figures participating in politics.
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Other religious people are not significantly different from the non-religious people in
opposing it. In fact, people with higher Religiosity tends to oppose religious
participation in politics. But there is more variation at the Belonging level. While Ciji
group members strongly disagree with religious participating in politics, members of
Zhongtai Cansi and Foguanshan strongly agree.
Finally, do conservative believers vote for the conservative party candidate? At
the Belief level, the Daoists tend to be less enthusiastic about the KMT candidate,
while the Christians tend to support him. At the Belonging level, Ciji members remain
stronger supporters of the KMT. Church goers and members of the Zhongtai Cansi
and Foguanshan rally behind Ma Ying-jeou. Other religious groups are not
significantly different from non-group people. Religiosity is not associated with the
2008 presidential vote.
This paper also conducts two methodological experiments based on the
respondent’s experience of extraordinary powers and religious conceptions associated
with major religions in Taiwan. The statistical results demonstrate that Chinese
religions are multi-dimensional phenomena and should be studied accordingly.
Neither the western theoretical tools nor the Chinese syncretistic views may do justice
to the analysis of Chinese religions. Although most Chinese religions contain
syncretistic elements, the statistical results based on dimensions of religious belief,
28


power, and conception are largely consistent with one another, with the minor
exception of the hard-to-define popular religion.
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Miraculous Experience, Healing, and Religious Growth in Taiwan1
Jiexia (Elisa) Zhai

ABSTRACT
Using the REST survey and other data sources from Taiwan, I aim to probe the
(dis)association among religious experience, healing, and conversion in Taiwan. Preliminary
analysis suggests some surprising yet interesting patterns. Contra expectations, Taiwanese
Protestants are more likely than Taiwanese folk or traditional religion practitioners to believe in
miraculous spiritual experience and divine healing. Furthermore, Taiwanese Protestants are
more likely to report an association between their beliefs in miraculous experiences and
improved physical and mental health. Such association is especially salient among the fastest
growing charismatic and Pentecostal groups in Taiwan, as seen in the case of the True Jesus
Church. The impact of the religion-healing association on religious growth and the mechanism of
religious conversion are discussed.
RESEARCH QUESTION
The central question of this study is to explore how religious and non-religious
Taiwanese view extraordinary religious experience, its relations with and impact on physical and
mental health, and the influence of extraordinary experience on religious growth. I further
explore the role of miracle testimonies and the construction of collective miracle-sharing culture
among Taiwanese Christians, especially among charismatic and Pentecostal Christians.
DATA
The primary data source for this research comes from the Religious Experience Survey of
Taiwan (REST) data. REST is based on a randomly selected island-wide sample. It contains
1,714 valid cases, representing the Taiwanese adult (18 years or older) population. The sampling
procedure was based on household registration records and was followed by a three-stage
sampling with probability proportionate to size. For more information, please refer to Religious
Experience in Contemporary Taiwan (Dec 2010).
 
1

This is only a summary of my preliminary findings, not a complete manuscript. Please do not cite without author’s
permission.
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Supplementary data for this study come from the author’s compiled statistical and field
research data on the True Jesus Church in Taiwan.
PRELIMINARY RESULTS
Findings from REST
Key Measures
In REST, respondents were asked not only to identify types of religious experiences they
have encountered, but also to identify their post-experience life conditions. Utilizing the rich
information in REST, this study especially focuses on three key series of questions measuring
respondents’ self reported physical health, emotional well being, and understanding of the
relations between their religious experiences and life circumstances. The three sets of questions
are:
(1) Q17, Q29, Q43, and Q55: “After such experience (power or transcendental forces,
understanding or revelation of life, dreams, and feelings and visions respectively), did your
physical health in general improve, worsen, or remain the same?” The response categories are: (a)
improved, (b) worsened, (c) remained the same, and (d) irrelevant.

(2) Q18, Q30, Q44, and Q56: “After such experience (power or transcendental forces,
understanding or revelation of live, dreams, and feelings and visions respectively), did your
mood (emotional well being) in general improve, worsen, or remain the same?” The response
categories are: (a) improved, (b)worsened, (c) remained the same, and (d) irrelevant.

(3) Q11, Q24, Q38, and Q50: “At time of your most profound experiences, were you,
your family, or your profession undergoing extraordinary circumstances?” The respected
response categories are: (a) yes, (b) no, and (c) irrelevant.
Religious experiences and physical well being
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Table 1a: Distribution of Religion and Post Experience Physical Health
(Spiritual Forces and Power)
RELIGION

Improved

Worse

Same

7.72%

5.02%

48.65%

38.61%

100%

Popular Religion

10.44%

2.96%

54.36%

32.24%

100%

Buddhism

18.61%

6.31%

50.47%

24.61%

100%

Taoism

14.93%

7.24%

47.96%

29.86%

100%

I-Kuan Tao

19.51%

4.88%

53.66%

21.95%

100%

Catholicism

19.05%

4.76%

71.43%

4.76%

100%

Protestantism

45.00%

1.67%

40.00%

13.33%

100%

Other

20.66%

4.13%

60.33%

14.88%

100%

Total

14.45%

4.58%

52.02%

28.95%

100%

N

243

Non-religious

77

875

Irrelevant

Total

487

1685

Pearson chi2(21) = 90.1336 Pr = 0.000

Table 1b: Distribution of Religion and Post Experience Physical Health
(Understanding or revelations about life)
RELIGION
Non-religious

Worse

Same

Irrelevant

Total

9.58%

3.83%

72.41%

14.18%

100%

Popular religion

10.74%

4.45%

73.16%

11.66%

100%

Buddhism

23.10%

4.75%

68.04%

4.11%

100%

Taoism

17.57%

3.15%

68.92%

10.36%

100%

I-Kuan Tao

21.95%

2.44%

70.73%

4.88%

100%

Catholicism

40.01%

0.00%

50.00%

9.09%

100%

Protestantism

40.91%

1.67%

53.33%

5.00%

100%

Other

15.70%

6.61%

69.42%

8.26%

100%

Total

15.81%

4.19%

70.21%

9.79%

100%

268

71

1190

166

1685

N
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Table 1c: Distribution of Religion and Post Experience Physical Health
(Dreams)
RELIGION Improved
Non-religious

Worse

Same

Irrelevant

Total

1.14%

0.38%

59.70%

38.78%

100%

2.29%

0.76%

63.82%

33.13%

100%

10.38%

2.83%

57.86%

28.93%

100%

Taoism

4.48%

2.24%

64.13%

29.15%

100%

I-Kuan Tao

9.76%

2.44%

53.66%

34.15%

100%

Catholicism

21.74%

0.00%

47.83%

30.43%

100%

Protestantism

12.90%

0.00%

46.77%

40.32%

100%

Other

10.74%

3.31%

66.94%

19.01%

100%

Total

5.33%

1.47%

61.25%

31.95%

100%

91

25

1045

545

1706

Popular
Religion
Buddhism

N

Pearson chi2(21) = 94.3988 Pr = 0.000

Table 1d: Distribution of Religion and Post Experience Physical Health
(Extraordinary feelings and visions)
RELIGION Improved
Non-religious

Worse

Same

Irrelevant

Total

4.28%

1.95%

31.52%

62.26%

100%

3.86%

2.31%

32.25%

61.57%

100%

10.41%

3.15%

37.22%

49.21%

100%

Taoism

7.31%

3.65%

40.64%

48.40%

100%

I-Kuan Tao

4.88%

4.88%

39.02%

51.22%

100%

Catholicism

17.39%

0.00%

34.78%

47.83%

100%

Protestantism

27.87%

3.28%

37.70%

31.15%

100%

Other

10.92%

2.52%

42.02%

44.54%

100%

Total

7.18%

2.67%

35.25%

54.90%

100%

121

45

594

925

1685

Popular
Religion
Buddhism

N

Pearson chi2(21) = 90.1336 Pr = 0.000
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Tables 1a to 1d show the distributions by religious background of respondents’ reported
physical health following various religious or spiritual experiences. Table1a shows the
distribution of self reported physical health after respondents encountered any experiences
related to spiritual forces or transcendental power, such as God, Jesus, Buddha, heaven, or fate.
Table1b shows the distribution related to any understanding or revelation regarding life: for
example, the understanding that there is nothing permanent in life, God has His will and we need
to submit to God’s will, good deeds need to be rewarded, etc. Table1c reports the distribution
connected to experiences regarding dreams, or seeing extraordinary things or figures in dreams.
Lastly, Table1d shows the distribution for experiences related to feelings or visions such as filled
by the Holy Spirit, seeing visions from divine spirit, etc.
The four tables demonstrate a consistent and interesting pattern. Compared with other
religious or non-religious Taiwanese, Protestant respondents in REST are significantly more
likely to report improved physical health after encountering extraordinary religious or spiritual
experiences. For example, in Table 1a, 45% of Taiwanese Protestants reported improved health
after experiencing power from spiritual forces, compared with only about one in ten popular
religion believers believed so, and only 18% of Buddhists believed so. Similarly, more than four
out of ten Taiwanese Protestants reported improved physical health after experiencing
understanding or revelation of life, compared with only one in ten among popular religion
believers or 18% of Taoists. In other words, Protestants are almost four times more likely than
folk or popular religion believers to report an improved health. The only exception is that unlike
the perceived impact of other types of experiences, Protestants did not report a significant
association between their experiences with extraordinary dreams and reported improved health.
This high percentage of Taiwanese Protestants reporting improved physical health
following religious experience is a surprising finding. Not only this, the proportion of Taiwanese
Protestants who believe in the positive impact of religious experiences on physical health is
much higher than that of Taiwanese folk or traditional religion worshippers. Because numerous
studies depict the popular religious beliefs and folk practices in Chinese societies as pragmatic in
nature, focusing on granting or providing health, it is surprising that popular and folk religious
believers do not necessarily report a more positive impact of their religious experiences on post
experience physical health. As people often worship various deities with similar functions, the
“efficacy” of deities is emphasized. One might assume that besides temple worshipping or rituals,
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having an extraordinary experience would increase the credential or efficacy of deities.
Interestingly, however, REST data does not support such an assumption.
Religious experience and emotional well being
Table 2a: Distribution of Religion and Post Experience Emotional Well Being Health
(Spiritual Forces and Power)
RELIGION
Non-religious

Improved

Worse

Same

Irrelevant

Total

23.32%

9.49%

27.67%

39.53%

100%

Religion

26.92%

5.95%

34.27%

32.86%

100%

Buddhism

39.30%

7.67%

28.12%

24.92%

100%

Taoism

32.11%

8.72%

28.90%

30.28%

100%

I-Kuan Tao

43.90%

14.63%

19.51%

21.95%

100%

Catholicism

47.62%

19.05%

28.57%

4.76%

100%

Protestantism

71.67%

1.67%

13.33%

13.33%

100%

Other

52.89%

4.96%

27.27%

14.88%

100%

Total

33.55%

7.32%

29.71%

29.41%

100%

559

122

495

490

1666

Popular

N

Pearson chi2(21) = 120.8041 Pr = 0.000

Table 2b: Distribution of Religion and Post Experience Emotional Well Being
(Understanding or revelations about life)
RELIGION Improved

Worse

Same

Irrelevant

Total

Non-religious

25.19%

8.91%

51.55%

14.34%

100%

Popular Religion

31.85%

9.38%

47.08%

11.69%

100%

Buddhism

49.36%

8.28%

38.22%

4.14%

100%

Taoism

36.07%

9.59%

43.84%

10.50%

100%

I-Kuan Tao

48.78%

14.63%

31.71%

4.88%

100%

Catholicism

47.83%

0.00%

43.48%

8.70%

100%

Protestantism

65.57%

6.56%

22.95%

4.92%

100%

Other

42.15%

9.92%

39.67%

8.26%

100%

Total

37.23%

9.07%

43.86%

9.84%

100%

121

45

594

923

1685

N

Pearson chi2(21) = 84.2209 Pr = 0.000
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Table 2c: Distribution of Religion and Post Experience Emotional Well Being
(Dreams)
RELIGION

Improved

Worse

Same

Irrelevant

Total

Non-religious

6.08%

4.56%

50.57%

38.78%

100%

Popular

9.79%

3.82%

53.21%

33.18%

100%

Buddhism

20.63%

6.03%

44.13%

29.21%

100%

Taoism

12.61%

6.76%

51.35%

29.28%

100%

I-Kuan Tao

10.07%

12.20%

36.59%

34.15%

100%

Catholicism

21.74%

0.00%

47.83%

30.43%

100%

Protestantism

14.75%

8.20%

34.43%

42.62%

100%

Other

21.49%

5.79%

53.72%

19.01%

100%

Total

12.94%

5.18%

49.76%

32.12%

100%

121

45

594

925

1685

Religion

N

Pearson chi2(21) = 70.5243 Pr = 0.000

Table 2d: Distribution of Religion and Post Experience Emotional Well Being
(Extraordinary feelings and visions)
RELIGION
Non-religious

Improved

Worse

Same

Irrelevant

Total

11.28%

3.89% 22.57%

62.26%

100%

9.40%

3.70% 25.27%

61.63%

100%

Buddhism

21.45%

4.73% 24.61%

49.21%

100%

Taoism

12.39%

5.96% 33.03%

48.62%

100%

I-Kuan Tao

19.51%

7.32% 21.95%

51.22%

100%

Catholicism

21.74%

4.35% 26.09%

47.83%

100%

Protestantism

43.33%

3.33% 21.67%

31.67%

100%

Other

23.53%

4.20% 27.73%

44.54%

100%

Total

14.96%

4.33% 25.71%

54.99%

100%

925

1685

Popular Religion

N

121

45

594

Pearson chi2(21) = 94.5256 Pr = 0.000
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Table2a to Table 2d show the percent distribution of religious background and self
reported post experience emotional wellbeing. In the questionnaire, as in the questions behind
Table1a to Table 1d, respondents were asked: “After such experiences, did your mood in general
(a) improve, (b) worsen, (c) remain the same, or was the effect (d) irrelevant?” Tables 2a, 2b, 2c
and 2d respectively represent each category of such religious experiences: spiritual forces and
power, understanding or revelation of life, dreams, and extraordinary feelings and visions.
These four tables suggested consistent and interesting patterns relevant to Table1a to
Table1d: Taiwanese Protestants are significantly more likely to report a positive impact of the
extraordinary experiences on their emotional wellbeing, compared with other religious or nonreligious groups. For example, according to Table2a, almost three in four Taiwanese Protestants,
compared with only about one in four of popular religious believers and one in three Taoists,
reported improved emotional wellbeing after experiencing spiritual forces or power; According
to Table2b, two in three Taiwanese Protestants, compares with only one in three popular
religious believers or one in two Buddhists, reported improved emotional wellbeing after
receiving spiritual understanding or revelations about life.
Again, this contrasts with expectations that Taiwanese popular or folk religion believers
are less likely than Taiwanese Protestants to report a positive association between their religious
experiences and positive emotional wellbeing.
Gender differences on the perception of religious experiences and health
Additional preliminary findings2 also show that gender matters for the perceived impact
of religious experiences on self reported health among different religious groups. Taiwanese
Protestant women are significantly more likely than Protestant men to report an association
between religious experience and positive physical and emotional health. For example, as shown
in Table1b, for all Protestants in REST, about 40% reported that receiving revelation and
understanding about life significantly improved their emotional health. Fewer than one in three
Protestant males reported so, compared with more than 45% of Protestant females reported such
a link. Similarly, according to Table 2b, there are about 66% of Protestants- a rate significantly
higher than that of any other group- believed their religious experience brought improved
emotional health. When broken out along gender lines, we can see that the vast majority of
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Protestant women (70%) believed in the experience-emotional health connection, compared to
60% of Protestant males who believed so. The gender-controlled results also show a significant
contrast between Protestant women and other religious women. For example, fewer than a third
of Buddhist women or folk religion females considered the positive impact on their emotional
well being, compared with 70% of Protestant women who believed so. Thus, having direct
religious experiences seems means significantly more to Protestant females and their reported
better emotional well being than to other religious or non-religious Taiwanese females.
Religious experiences and life circumstances
Table 3a: Distribution of Religion and Unusual Life Circumstances (Spiritual Forces and Power)
RELIGION

Yes

No

Irreleva
nt
38.31%
31.99%

Non-religious
19.92% 41.76%
Popular
26.58% 41.42%
Religion
Buddhism
35.53% 40.25% 24.21%
Taoism
25.34% 44.80% 29.86%
I-Kuan Tao
29.27% 48.78% 21.95%
Catholicm
26.09% 69.57%
4.35%
Protestantism
50.00% 37.10% 12.90%
Other
30.33% 54.92% 14.75%
Total
28.26% 43.07% 28.67%
Pearson chi2(14) = 66.3691 Pr = 0.000

Total
100%
100%
100%
100%
100%
100%
100%
100%
100%

Table 3b: Distribution of Religion and Unusual Life Circumstances (Understanding of Life)
RELIGION

Yes

No

Irrelevant

Total

Non-religious

22.14%

63.74%

14.12%

100%

Popular Religion

24.16%

64.29%

11.55%

100%

Buddhism

30.09%

65.83%

4.08%

100%

Taoism

17.94%

71.75%

10.31%

100%

I-Kuan Tao

31.71%

63.41%

4.88%

100%

Catholicism

13.04%

78.26%

8.70%

100%

Protestantism

40.98%

54.10%

4.92%

100%

Other

31.97%

59.84%

8.20%

100%

Total

25.34%

64.95%

9.71%

100%

Pearson chi2(14) = 43.8879 Pr = 0.000
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Table 3c: Distribution of Religion and Unusual Life Circumstances (Dreams)
RELIGION

Yes

No

Irrelevant

Total

Non-religious

6.08%

55.13%

38.79%

100%

Popular Religion

9.01%

57.86%

33.13%

100%

Buddhism

12.54%

58.62%

28.84%

100%

Taoism

11.21%

59.64%

29.15%

100%

I-Kuan Tao

9.76%

56.10%

34.15%

100%

Catholicism

0.00%

69.57%

30.43%

100%

Protestantism

11.29%

49.39%

40.32%

101%

Other

16.39%

64.75%

18.85%

100%

Total

10.01%

58.08%

31.91%

100%

Pearson chi2(14) = 31.0834 Pr = 0.000

Table 3d: Distribution of Religion and Unusual Life Circumstances (Extraordinary Feelings and
Visions)
RELIGION

Yes

No

Irrelevant

Total

Non-religious

5.40%

32.82%

61.78%

100%

Popular Religion

9.55%

28.97%

61.48%

100%

Buddhism

12.93%

37.85%

49.21%

100%

Taoism

11.42%

40.18%

48.40%

100%

I-Kuan Tao

12.20%

36.59%

51.22%

100%

Catholicism

13.04%

39.13%

47.83%

100%

Protestantism

20.97%

48.39%

30.65%

100%

Other

15.97%

39.50%

44.54%

100%

Total

10.78%

34.46%

54.77%

100%

Pearson chi2(14) = 52.2413 Pr = 0.000

Tables 3a to 3d report distributions of the association of extraordinary experiences with
life circumstances and religious background. These tables suggest another interesting finding:
compared to other religious or non-religious groups, Taiwanese Protestants are more likely to
report an association between a time of undergoing unusual circumstances and their experiences
with extraordinary religious or spiritual experiences. For example, one in two Taiwanese
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Protestants in the REST survey report that either they themselves or their families underwent
unusual circumstances at the time of their experiences of spiritual forces or power, compared
with only 26% of popular religion believers, 25% of Taoists, or 35% of Buddhists reporting such
beliefs. Similarly, Taiwanese Protestants were twice as likely as Taiwanese popular religionists,
Taoists, or Buddhists to report going through unusual or extraordinary circumstances at a time of
receiving revelation or understanding of life or experiencing spiritual feelings or visions. The
only exception is that Protestants did not report a significant association between receiving
dreams and unusual life circumstances at time of experiencing such dreams.
Thus, Table 3a to Table 3d may suggest another interesting question: Does perception
of anomie and crisis lead to more religious experience and spiritual healing?
According to findings from Religious Experience in Contemporary Taiwan (Dec 2010),
popular or traditional religionists did not report experiencing fewer miracles or extraordinary
spiritual experiences than Taiwanese Christians reported. According to Chao, more than eight
out of ten Taiwanese Christian respondents in REST reported having experienced the power of
Christian deities, such as Jesus, God, the Holy Sprit, or Virgin Mary. Additionally, Christians as
well as non-Christians reported experiencing non-Christian spiritual forces, such as the power of
fate or karma. Folk or popular religious believers reported similar numbers of religious
experiences, but a smaller percentage of these folk or popular religionists reported associations
between religious experience or positive well being. Not only that, folk or traditional religionists
even reported having “Christianity” influenced experiences. For example, more than 40% of
non-Christian religious believers reported their experiences of “God arranges everything; we
must submit to God’s will.” The phrasing of this question is a very Christian description of
religious experience. However, despite these frequent and documented experiences, traditional
or folk religion believers seem to be less likely to link their extraordinary or religious
experiences with their live circumstances and their physical and emotional well being. In other
words, although non-Christian believers experience as much as Christians (especially Protestants)
do, they are more likely to make sense of their extraordinary experiences in a more purposeful or
rational framework. Indeed, traditional or folk religion believers tend to view these religious
experiences as more independent, random happenings that have little relation with well being
and life circumstances.
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So, (a) why are Taiwanese folk or popular religionists less likely to report a positive correlation
between religious experiences and health than Taiwanese Protestants? (b) Why are folk or
popular religionists less likely to link their experiences with extraordinary life circumstances
than Taiwanese Protestants? Finally, (c) why is the influence of gender on the religious
experience-health association especially more salient for Taiwanese Protestant women than for
Protestant men, and more salient for Protestant women than for other religious women?

EXPLANATION AND DISCUSSION
Collective understanding and communal experiences make key differences
Taking some examples from the REST interview:
“My daughter had a serious car accident, and the local hospital transferred her to
Chang Gung medical center. Brothers and sisters of our church prayed for her for
three days, and I dreamed that she was cured. Then, her doctor announced that she
was out of critical condition. I was in a car accident later, and was in a serious
condition. I didn’t feel any pain because brothers and sisters prayed for me.” (no.
13112)

“I struggled to give up my job here (Taiwan) and migrate to the United States. I heard
a huge sound and a voice saying ‘I will bring you to the United States’ when I was in
the bathroom. After hearing the voice, several people said the same words to me
which was the response to my wife’s prayers. I felt that God was guiding us and I
needed to obey the calling.” (no. 18254).

Taking No.13112 from REST as example, a Protestant may encounter an extraordinary
experience, such as hearing God’s voice or seeing a vision, but if no one confirms his experience,
he or she might be tempted to convince himself or herself that such experience must be “random”
and unreliable and thus not worth pursuing. However, if people from the same faith community
came together, “prayed” for you, and confirmed or affirmed that what a person saw or heard is
similar to what he or she felt from prayers as well, such extraordinary experience might be
greatly affirmed. Thus, the believer might be more likely to consider this as a purposeful and
meaningful divine revelation. Not only so, this believer might further use his/her experience to
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encourage others by recounting and sharing his experiences. Respondent’s experience in No.
13112 confirmed such a process of producing, confirming, and reproducing an essential culture
of collective experiences, focusing on the miraculous. The narratives in No. 18254 further
illustrated that when such extraordinary was confirmed by several other people from the same
faith community, such experience (and the sharing of such experience) becomes a sacred part of
their communal divine experience.

A Closer Look at the religious experience-health association from Taiwanese Charismatic and
Pentecostal groups—the Case of the True Jesus Church
Such a religion-health link is especially salient among the fast growing charismatic and
Pentecostal groups among Taiwanese Protestant communities. My research and supplementary
materials on the True Jesus Church movement in Taiwan provide further detailed information to
illustrate the generalization from REST.
A truly indigenous movement within Chinese Pentecostalism, the True Jesus Church
(TJC) originated from Beijing in 1917, quickly developed and spread all over mainland China
and Taiwan, and eventually spread both across the country and throughout the Chinese Diaspora
in the years leading up to World War II. By 1950, the TJC had become one of the three largest
Chinese Christian bodies and the only Pentecostal body of any significance. An intimate
observation of the worship life of the True Jesus Church indicates that it has a distinctive
appropriation of the basic Pentecostal experience of speaking in tongues and the gifts of the spirit,
especially healing. In TJC, one can see an extraordinary association linking miracles, visions,
and spiritual experiences with extraordinary healing and recovery.
Further, initial examination of the church’s literature surfaced additional insights. Integral
to the emergence of the church were stories of healings connected to the essential experience of
conversion and religious salvation. These stories have consistently appeared over the years in
TJC’s major publications. A seemingly high percentage of church members have one or more
stories of healing (or other miraculous occurrence) that anchor their respective ongoing spiritual
formation processes. In this study, I especially focus on TJC’s primary monthly periodical “Holy
Spirit Monthly” (HSM), whose issues over the years contain hundreds of miracle stories and
testimonies. Literary ministry is the largest division of TJC’s ministry, and the Holy Spirit



ϭϯ

Monthly is the most important of the church’s publications and evangelism materials. With a
distribution of 12,800 copies per month published by the TJC Worldwide Headquarters in
Taiwan, HSM can reach local churches, non-believers, and public libraries all over the world,
with tremendous success for outreach. It is notable that these stories typically include significant
pieces of background information: the believer’s gender, age, religious background prior to
conversion, family religious practices, physical and mental health conditions prior and after
conversion, experiences of miracles or healing, etc. Thus, my supplementary data mainly come
from these testimony materials that I have compiled and digitized. A total of 540 testimonies
from 1995 to 2010 are included in this study.
My TJC data show an amazing religious experience-healing association. For example,
more than 70% of all TJC published testimonies documented healings of various kinds of life
threatening illness or cancers, and 13% of additional stories documented healing from various
severe depression or mental illnesses. Each of these testimonies not only documented detailed
information about the testimony sharer’s personal information, but also items such as time and
place of healing, name of diseases, procedure of healing, and also countless description about
church leadership and fellow believers’ prayers, support, and home or hospital visits during time
of illness or healing. Echoing REST findings, interestingly, most of the testimonies of
encountering the miraculous experiences are often accompanied by documentation about
extraordinary life circumstances, such as going through a personal or family crisis, lifethreatening illness, sudden dangers or traumatic life circumstances.
Besides healing from various life-threatening illnesses or cancers, more than 23% of
testimonies (125 accounts) were about survival from all kinds of sudden dangers or crises. For
example, among most of these crisis related testimonies, a vast majority relates to surviving car
accidents, falling off bridges or buildings, surviving sudden fires, etc. This further affirms the
findings from REST, that Taiwanese Protestants are more likely to report a connection between
their extraordinary religious experiences and unusual or extraordinary life circumstances.
Besides documenting physical healing, more than 20% of TJC testimonies also reported
experiencing heavenly peace, joy, warmth, and loving emotions. Often, these extraordinary
emotions are often reported with experiencing spiritual revelation, affirmation of receiving the
Spirit, or baptism by the Spirit, and associated with a transformation of life style and well being.
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About one in two of these testimonies documented victories over various severe mental illnesses,
depression, anxiety, or suicidal thoughts. This again echoes REST findings.

Miraculous experiences, the Pentecostal approach of “Science,” and the power of communal
religious beliefs
Borrowing one line from a TJC believer’s testimony: “Science relies on experiments,
faith relies on experiences…The very fact that we believe in TJC is because our faith is true and
we can experience it… So many brothers and sisters have experienced true miracles. We know
God is with us.”
The very fact of multiple believers repeatedly experiencing miracles and various
extraordinary religious experiences can create a powerful affirmation system beyond an
individual believer’s faith. Such collective experiences help construct a culture of “scientific”
faith. One of the basic principles for “scientific” thinking is that science can be tested and
repeated. From this perspective, rather than providing the answer of whether there is a god in the
universe or not, science provides effective tools with a system of “scientific” methodology. A
“scientific hypothesis” is testable through empirical observations and experiments. And a “true”
hypothesis cannot only be tested but also be repeated. The very Christian emphasis on
collectively and repetitively experiencing extraordinary and miraculous religious phenomena can
often be perceived as the scientific approach of faith by believers.
Experiences, if they can be repeated, can provide legitimacy and confirmation for the
“scientific” and “truthful” aspect of the belief. This communal experience and communal
interpretation provide a powerful mechanism to produce and reproduce a unique identity that
distinguishes charismatic Christians from other religious believers. Similarly, in REST,
Protestants encountering miraculous experiences, affirmed by other believers either through their
prayers, their social support, or through repeated interpretation and recollection of other’s
experiences, can further reinforce the believer’s own belief and understanding of his or her own
religious experiences. These Christians may thus further report a positive and purposeful link of
their experiences with their health and well being.
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Thus, I further argue that the congregational and collective nature of Christian belief,
impacts the religion-health association. The social network and affirmation among fellow
believers may further strengthen the validity of these miraculous experiences and feelings, thus
producing a unique Christian identity distinct from those of other religious groups. Being able to
receive divine revelation, being able to receive visions or extraordinary understandings about
God, and believers together repetitively experience these revelations, can produce a powerful
bonding among fellow members, that further facilitate a culture of identifying and narrating
miracles. Such production and reproduction of culture of miraculous experiences may lead to
steady growth of these religious groups. The systematic documentation of narrating of miracle
stories functions not only as unique symbolic marker to the Charismatic or Pentecostal Christians,
it can also become powerful evangelism tool, attracting, generating, and reproducing religious
experiences.
SUMMARY
Several findings from this research are noteworthy. First, measures of the religion-health
association exceeded the simple measure for religious affiliation and health outcomes. Instead,
the focus is on religious experiences and self reported physical and emotional health. Second,
contra exception, Taiwanese Protestants are significantly more likely than other religious or nonreligious groups to report an association between encountering extraordinary experiences and
positive physical health and better emotional well.
Although traditional religious believers, such as folk religionists, Taoists, or Buddhists,
are not less likely to report experiencing extraordinary religious feelings, visions, or revelations,
they are significantly less likely to report the positive impact of such experiences on their
physical health and wellbeing. I argue that it is the very communal nature of religious
experience among charismatic Protestants, which may provide mechanisms that noncongregational religions such as popular religion, Taoism, or lay Buddhism cannot provide. Thus,
even popular or folk religious beliefs are not less likely to experience extraordinary religious
phenomena. Because of this lack of communal and collective systems for affirmation and
reinforcement, the non-Christians are less likely to bring such experience to a conscious level,
and less likely to consider its impact and association on other aspects of their lives.
Last, Taiwanese Protestants are more likely to explain such extraordinary experiences
from a crisis or anomie perspective, while these traditional believers are also less likely to report
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the association between religious experiences and conditions of their life circumstances. This
finding may further suggest how communal and collective religious interactions construct and
shape religious experiences and healing.
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Given the thousands of miles of wilderness that make up the nation, American religious
experience has long been shaped by experiences provoked by the natural world. From the centrality
of nature in Native American traditions, to the field preaching of figures like George Whitehead, to
the Camp Meeting at Cane Ridge, Americans have found experiences of the Divine deeply rooted in
the experience of nature. But Americans have gone beyond mere experience by developing the role
of nature through movements like transcendentalism, naturalism and environmentalism. Figures like
Ralph Waldo Emerson, Henry David Thoreau, and John Muir have become foundational not only
for American philosophy and religious studies, but for the environmental movement and advocacy
for the preservation of American wilderness. This paper begins with an overview of the history of
American experience in nature and its role in developing contemporary environmentalism and
naturalism, then examines selected accounts of contemporary Americans and their experience of the
Divine in nature, including but not limited to athletes, hikers, travelers, pilgrims, and retreatants, all
of whom share the journey toward a greater personal understanding of the Divine through their
experience of the natural world in the American wilderness. I will close with some reflections of the
challenges faced by researchers studying “religious experience” given the complexities of the
American context.

Historical Overview
The earliest Americans, the Native American tribes that inhabited the United States prior
to arrival of Europeans, have long grounded their religious beliefs in a close connection to and
experience of the natural world. Chickasee poet and novelist Linda Hogan clarifies the importance
of the land in her description of what she calls places of power. She writes, “There are places of
power on the earth. They have meaning not just because humans associate meaning with them, but
because they resonate. They are designated sacred places not only because of stories humans tell
about them, but because of the energies of the places themselves. They are alive….They may be
mountains, they may be a bend in a river, but they are sacred sites.”1
Central to any real understanding of Native American spirituality is recognition of the special
relationship between humanity and nature. The vital connection to the land, to the natural world,
deserves particular attention. Accordingly, N. Scott Momaday begins his Pulitzer Prize winning
novel, House Made of Dawn, with a description of a site sacred to him. Momaday, who is Kiowa, grew
up in the Jemez valley in north central New Mexico, where his parents taught at Jemez Pueblo. He
opens his seminal novel, “There was a house made of dawn. It was made of pollen and of rain, and
the land was very old and everlasting. There were many colors on the hills, and the plain was bright
with different colored clays and sands. Red and blue and spotted horses grazed in the plain, and
there was a dark wilderness on the mountains beyond. The land was still and strong. It was
beautiful all around.”2
Leslie Marmon Silko, of Laguna Pueblo emphasizes that Pueblo traditions emphasize the
roles of harmony and cooperation with the created world, noting that the Pueblo people do not see
the land as an inanimate object. For the Pueblo, she writes, “Survival depended on harmony and
cooperation not only among human beings, but also among all things – the animate and the less
animate, since rocks and mountains were known on occasion to move.”3

The earliest American settlers from European nations also found themselves confronted by
the natural world. Settling in new communities, often on the edge of wilderness, their interaction
with the natural world was one of necessity, as they sought to carve out a living from the land. The
arrival of Methodist preacher George Whitefield in America in 1740 brought a new method of
preaching. In England, along with John Wesley, Whitefield had initiated what is now considered the
origins of revivalism, preaching outside, often in natural settings. When Whitefield came to
America, the crowds that gathered to hear Whitefield were so big that no church was large enough
to house them. Later this approach would give rise to camp meetings such as Cane Ridge, held in
1801 in the Kentucky countryside, which went on for over a year and had over ten thousand people
in attendance.
By the nineteenth century the American engagement with nature became even more
pronounced with the development of the transcendentalist movement. Ralph Waldo Emerson and
Henry David Thoreau are the figures most often associated with the beginnings of
transcendentalism. Emerson had been strongly influenced at Harvard by a speech given by a young
man named Sampson Reed. As Eugene Taylor notes, “It was Reed’s position, echoing the
eighteenth-century scientist and mystic Emanuel Swedenborg, that all culture and all society, all art
and science, are expressed through the soul of individuals. This soul, however, does not simply
generate truth out of itself. It is rather a conduit for the divine, expressed through the intelligence of
understanding, graced by the affections of the heart.”4 This idea of correspondences, of the divine
speaking to the human through nature, had profound implications for the development of
transcendentalism. Taylor continues, “every facet of the natural world is somewhere reflected in the
life of the soul. In the hands of the transcendentalists, this meant one had to place oneself in natural
surroundings in order for divinity to become visible to consciousness. Nature had to be preserved

in order to remain an effective transmitting medium, and character had to be perfected so the light
could shine through.”5
It was this immersion in the natural world that led Henry David Thoreau to Walden Pond,
to live “deliberately” and see what he could learn from the natural world. It comes as no surprise
that Thoreau was an avid student of Native American cultures. But Emerson not only influenced
Thoreau, he also had a significant influence on another scholar who furthered our understanding of
religious experience, William James. Because of Emerson’s friendship with William James’s father,
Henry James, Sr., through the Metaphysical Club, Emerson was a frequent visitor in the James
household. In fact, he visited so frequently that one room in the house was simply referred to as
“Mr. Emerson’s room.” Emerson met young William as an infant, only two months after his own
son, Waldo, had died of scarlet fever, and became William’s godfather, blessing him in his cradle.
James himself had one of his most profound religious experiences in the natural world. In the
summer of 1898, James was hiking in the Keene Valley in the Adirondack Mountains. One night he
had some kind of transcendent experience there. He later wrote, “it seemed as if all the gods of
nature-mythologies were holding an indescribable meeting in my breast with the moral gods of the
inner life. The two kinds of gods have nothing in common….It was one of the happiest lonesome
nights of my existence, and I understand now what a poet it.”6
Another younger man deeply influenced by Emerson was naturalist John Muir. Muir was
born in 1838 in Dunbar, Scotland, but traveled to the United States when he was eleven, and grew
up on a farm in Wisconsin. After some study at the University of Wisconsin at Madison, he left
school and began a thousand mile walk from the Midwest, through the South and down to Florida.
In 1868 Muir traveled to Cuba, back to New York, and across the continent to San Francisco. From
there he made his way to the Yosemite Valley. Considered by many the father of the contemporary
environmental movement, Muir led the charge in the protection of wilderness areas.

To him, everything was the handiwork of God and his belief in the healing power of nature
verged on spiritual exaltation. He led the preservation of Yosemite as a national park; he
deserves major credit for saving the Grand Canyon and the Petrified Forest; and he was the
co-founder and first president of the Sierra Club. When he died in 1914 he was still trying to
keep part of the Yosemite Valley from being flooded to provide an unnecessary source of
drinking water for San Francisco.7
Muir also kept a photo of Emerson and Thoreau in his study on a mantelpiece and finally met
Emerson in 1871, when Emerson and members of the James family visited Yosemite. Muir seemed
disappointed when the 68-year-old Emerson declined his offer to sleep out under the stars, opting
instead to have a roof over his head and a softer bed.
In 1897 Muir wrote in The Atlantic Monthly of his love for the forests that blanket the
American landscape:
The forests of America, however slighted by man, must have been a great delight to God;
for they were the best he ever planted. The whole continent was a garden, and from the
beginning it seemed to be favored above all the other wild parks and gardens of the globe…
every feature growing and changing from beauty to beauty, higher and higher. And in the
fullness of time it was planted in groves, and belts, and broad, exuberant, mantling forests,
with the largest, most varied, most fruitful, and most beautiful trees in the world…
Everywhere, everywhere over all the blessed continent, there were beauty, and melody, and
kindly, wholesome, foodful abundance.8
Thus the American relationship with nature and the propensity for an experience of the Divine in
nature is deeply rooted in the American character. From the harmony with nature embraced by the
indigenous peoples, through the outdoor preaching of camp revivals, to the transcendentalist

movement in the nineteenth century and the environmental movement of the twentieth century, the
proximity and wonder of the natural world has provoked intense experiences of religious awe.
Contemporary Accounts
What follows below are some contemporary accounts of religious experience in wilderness or
natural settings. These accounts came from a diverse group, including but not limited to athletes,
hikers, travelers, pilgrims, and retreatants throughout the spring of 2011. In true Alister Hardy
fashion I made up a flyer and distributed copies to retreat houses, sporting good stores and
university students. All participants were guaranteed anonymity as a condition of their contribution.
Not all of the material I received was usable and the accounts have been shortened in order to focus
on the most pertinent aspects of the experience. On reviewing the accounts and making selections
for this paper, certain themes emerged, which have provided a natural structure for what follows.
Several individuals had religious experiences in nature that were strongly influenced by
changes in the weather, where their transformation in understanding echoed changes in weather.
One sixty-year-old man reported a storm coming in as he hiked up a mountain trail:
I was hiking up La Luz trail in the Sandia Mountains when I spotted a storm on the horizon.
I looked up high into the sky and watched as the clouds began to roll in. I felt a sense of
awe for the powerful nature that the earth possessed. It was a power that was larger than me
that was in control. Once the clouds rolled in, it started to rain and the winds picked up
quite powerfully. I specifically remember feeling the presence of a force more powerful than
myself influencing and affecting the incredible strength of the wind. Standing on the top of
the Sandia Mountains while looking down below made me feel connected to my
surroundings in a way I never experience before. More that ever I was aware of the power
and beauty that surrounded me.

Another remembered the power of a thunderstorm, the wind that accompanied it and the transition
in light as the storm began to fade. She writes:
I remember going inside of our cabin where my grandparents had a room with nothing but
huge windows instead of just standard walls with windows. It’s what I like to call the glass
room. I was sitting on the couch staring at the window and I can remember the rain
showing on the roof ever so lightly, but the thunder and lightning in the wilderness was so
intimidating. To add to this entire environment the wind was blowing so fast. It’s one think
to see weather like this in the city, and almost on a completely different level when viewed in
the wilderness. It seems almost overpowering, and made me feel so small compared to the
nature surrounding me. The thunder was booming and echoing all around me, and then the
sky opened up and the sun shone through almost as if the whole change in the weather was
planned.
Other respondents seemed to form a relationship with a specific aspect of the landscape, as if a part
of the landscape began to personify the Divine. Two of the respondents wrote about experiences
they had with mountains. A woman in her twenties wrote:
I must begin by saying that my closest and most beautiful experience with nature happened
in Taos, New Mexico. I lived in Ranchos de Taos from 2007 to 2008, and my house was
located on top of a hill facing the most beautiful mountain I have seen, the Blue Lake
Mountain. I felt very fortunate living in that house not only because of the location, but
because of the powerful view I had every morning when I woke up. The feeling that I
experienced every time I stepped out on my back patio that was facing the mountain was
very genuine and unconditional. I felt as if the mountain was looking at me in a way that
was so merciful and open to my thoughts, feelings, and experiences. Many times I just sat
out there and without having to physically speak up, I started talking to the mountain in my

head as if it were God himself. I felt like it was a good listener, but without any judgments
made in return or at least none that I sensed. I was unable to officially go to the mountain,
being that it is considered Indian land, my entrance was restricted; however several times I
was able to drive close by and get a better look. It was beautiful.
Another young woman lived in the Pacific Northwest, near Seattle, Washington. Mount Ranier,
which lies outside of the city , is visible for miles and miles. She remembered:
The first time I saw Mount Ranier in Washington, I was overcome with a shortness of
breath. I felt the magnificence of what I as witnessing move through me like a flood of
energy. In my days as a Christian, I would have compared such a feeling to the presence of
the Holy Spirit within me.
Other respondents were affected by the beauty of a specific area of the country. Two of those
responding wrote about the area around Monterey and Carmel, which is arguably one of the most
beautiful landscapes in the United States. A young woman remembered:
When I walked through the redwood forests of California, I was overcome entirely by the
sheer majesty of the place. The smell of the forest was unlike a woodsy scent I had ever
known, for there was purity, like that of fresh water, laden amongst the green. The sounds
of the wind bustling through the branches and of quail chatting away tended a feeling of
complete peace. When I closed my eyes, all I could feel was an emanating coolness that sent
shivers down my spine, though I had no feeling of actually being cold. I was actually warm
and comforted inside. I opened my eyes and gazed upon the giant redwood in front of me,
realizing both my importance in this world in being able to witness such a creation and my
insignificance in comparison to a work of great beauty that covers our globe.

In addition to the coastal redwords, the area around Monterey and Big Sur have some of the most
dramatic bluffs and beaches, marked by cypress and a rugged beauty. One young woman
remembered her time living in an old Army base near Monterey, California.
I would have to say that the entire six months living minutes from the coast on an
abandoned military base, was one of the most enlightening moments in my life thus far.
Living on the base at Fort Ord was an indescribable experience. I was there in the year 2006
when the barracks, airplane hanger, and old prison still stood lifelessly. So much history and
action happened there during World War II, the energy you felt when walking on the base
through the old empty buildings was something like that of a mysterious dream. I would try
to make it to the beach as much as possibly while living in Monterey. I would travel twenty
miles south down to Big Sur and hike the trail to the coast where Julia Pfeifer Beach was. [It
was] ne of the most breathtaking views of my life, I feel that since I was out of my element, I
was able to embrace the unknown even more.
Other respondents chose to describe scenes that were more pastoral, scenes or locations they
remembered from their childhood and that provoked a strong sense of peacefulness. One writes:
When you walk behind our house you see a bunch of trees, just past these trees you go down
a little valley to a large flat of land. As you walk to this flat you are on a pathway that is
surrounded by trees that feel like they are wrapping their branches around you. The trees
end at the beginning of the flat of land and you see a huge area of land that is wide open.
This area is covered with beautiful green grass, wildflowers and alfalfa. Surrounding this flat
is a bunch of tall beautiful trees and once again you feel that you are in a circle of
peacefulness…I remember as a kid I would walk behind my house to this area when life was
a little stressful for me. I would walk to the middle of the field and lie in the grass and look
up at the sky. I would have to say this one of the most peaceful places I have ever been to.

I just remember that an overwhelming sense of calm would come over me and I would feel
relief. Sometimes I would pray there and it made me feel like God could hear me even more
than He could anywhere else.
The absence of the usual accoutrements of civilization seem to help the respondents to look at the
world in a new light. It is as if we become inured to our usual context and when we encounter on
that is substantially different become more aware of the world around us. She explains:
Being in nature with only noises that come from birds and bus is so beautiful and wonderful.
Seeing an area free of houses and roads and all the clutter of the city is so very special to me.
Going out into nature you see all the beautiful things God has created to help people deal
with everyday life. For me this is the ideal place where I can feel God’s presence with me
and me alone.
These experiences emphasized being at one with nature, and nature providing a calming and
comforting presence. Another young woman remembered an experience she had beside a stream in
the Jemez Mountains in north central New Mexico.
I began hiking down to the stream. The sun was rising in my eyes. The stream was quiet
and calm. There was a slight breeze that tickled my arms. I sat down at the edge of the
stream and watched nature. Of course I was upset when I arrived at the stream, but was
soon overcome by beauty. I no longer felt sorry for myself and was no longer aware of my
life. I became aware of the life that was the stream, the sun, and the mountain. These forms
were wise and called me foolish, but did not do so in a negative fashion. Suddenly I felt
another form watching me as I watched nature. I immediately felt lucky, loved, and
protected. This form called me foolish in the same fashion, but made me aware of time. I
became aware that the past was gone. The mistakes I had made, made me foolish, but the

future awaited me. I began to smile and then laugh. Then, I became aware of myself again.
I look at my watch and so rand back to the house. I had been gone a long time.
Two more of the respondents recorded experiences that were intricately involved with water.
The vastness of oceans had a profound impact on then. One young man remembered a trip to
India when he was an adolescent. He wrote:
When I was thirteen, I visited India for the first time. As I made my way to a quiet part of
the ocean front, the sun started to set. I can still remember like it was yesterday the
overwhelming feeling I got as I watched the sun set and the moon rise over the Indian
Ocean. Words cannot even describe my feelings of awe and wonder at that particular
moment in my life. I know that God had placed me in front of such a magnificent
masterpiece of His work in order for me to understand and appreciate the beauty all around
me. I tried focusing my energy on appreciating everything I had in my life. I know it was
the perfect moment to give thanks to God for everything he had done for me.
Another woman remembered the first time she saw the Pacific Ocean with her husband.
Having grown up in a “land locked” state, she had never seen the ocean until she was a married
adult.
Nothing compared to when I visited the ocean for the first time. I was very naïve about
what all this really meant. I thought that it would look like a pond or a lake at the most,
while not even really having a strong grasp of what a pond or lake really looked like. The
whole ride up to the ocean was nerve-wracking. I was coming from a land locked state and
had never really even seen a large body of water and had no real notion of what it would be
like….Finally we arrived at the ocean….we started the long climb up a sand dune and I was
making lame jokes about sand, I could handle sand, when I looked up and there it was. I
lost all thoughts and my body went limp. I fell hard to the dune and just stared. My

husband was trying to bring me around and get me to go down to it. I couldn’t fathom such
a thought. I couldn’t handle any thoughts. It was immense, dark, churning water. I was
overwhelmed and started to cry. This was the closest I have ever gotten to a religious
moment, realizing that we are all connected, how at one point in time, we struggled to pull
ourselves out of the water to become the complex and wonderful creatures we are.
I recognize this is only a small and possibly not necessarily representative sample, but it is clear that
Americans continue to have experiences of encounters with the Divine in natural settings. And the
sheer size of the nation, the diversity of its natural beauty, encourage such encounters. In keeping
with the earliest inhabitants of the American landscape, contemporary individuals continue to seek
to establish a relationship with God grounded in a relationship with God’s created world.
Reflections on Researching Religious Experience in the United States
It is clear from the accounts above that there is a great need for additional research on religious
experience in the United States. But in closing I would like to offer some reflections on the
challenges that face the researcher of religious experience in the American context and how those
challenges must impact research design and expense. These are factors that grow the unique nature
of religion in American society.
The first is the sheer size of the country. Even in the continental U.S., it is approximately
2,443 miles from New York to Los Angeles, California. From Miami, Florida, to Seattle,
Washington, is 2,734. When Alaska and Hawaii are included the geographical challenge grows even
greater. The landscape varies from the swamps of Florida to Mt. McKinley at 20,320 feet above sea
level. In between are Midwestern farmlands, the hardwood forests of the eastern seaboard, the great
delta of the Mississippi, the Rocky Mountains and the great mountains and deserts of the American
Southwest. Accordingly, serious study of religious experience would have to be undertaken on a
regional basis. This undermines the possibility of a single university, even a large research university,

being able to implement such study alone. Rather a network of universities in diverse settings would
likely have to be employed.
The second is the vast diversity of religious traditions and practices in the United States.
Xinzhong Yao and Paul Badham, in their book, Religious Experience in Contemporary China, were able to
break down the religions practiced to Confucianism, Christianity, Buddhism, and the non-religious
or atheist.9 Similarly, the Research Team of A Comparative Study of Religious Experience in
Taiwan, in their Religious Experience in Contemporary Taiwan, were able to break down the major
practices as Folk Religion, Buddhism, Daoism, I-Kuan Tao and Buddho-Daoism, Christianity, and
non-religious.10 In contrast, the 2006 Yearbook of American and Canadian Churches lists 217
denominations. And this figure may be low as there may be some groups that function as a
denomination but do not consider themselves to be one. If individually owned churches with no
direct denominational affiliation are included, this figure would expand further. Regardless, the
researcher confronts extraordinary diversity in the context of the United States.
The third challenge raised by research in religious experience in the United States stems from
the separation of church and state. Institutions that would support research in religious experience
generally come in one of two forms. The larger, research universities in most areas are run by the
state. Since state funding is used to pay faculty salaries and related expenses, many state officials and
some academic deans believe the study of religion, in general, has no place at a state university. The
second type is smaller colleges or universities that are affiliated with a specific denomination – such
as Catholic colleges, or Methodist universities. These schools that have denominational affiliations
are unlikely to support or finance research outside of their own denomination.
The final challenge to a nationwide study of religious experience in the United States comes
from inside the academy itself. Recently at least one scholar has begun to argue against even the use
of the term “religious experience,” and suggested that the focus should rather be on “experiences

that are deemed religious.” Ann Taves, who teaches at the University of California, Santa Barbara
and is the president elect of the American Academy of Religion. Taves argues for the adoption of
an attributional theory, based on the work of Bertram Malle, because she believes it “lays the
foundation for the development of a more interactive understanding of how and why people
explain their own and other’s actions…”11 She believes “the twentieth century focus on ‘religious
experience’ rather than experiences deemed religious deflected attention from the various
components that taken together constitute a ‘religion.’”12 Taves’s voice will clearly be influential,
given her upcoming presidency of the American Academy of Religion, and may mean we all have to
reassess the implications of employing the term “religious experience” as its very meaning may be
reconstructed in the near future.
These are some of the challenges faced by the contemporary researcher of religious
experience in the United States. Yet both the power and beauty of the selected accounts of religious
experience nature offered above and the consistent prominence of the experiential dimension of
religion in American history argue for the need for continued attention to this important dimension
of American religious life. For the individual experiencing these encounters with the Divine,
whatever the setting, these experience can come to serve as foundational, as peak experiences long
remembered in a lifetime or ordinary waking consciousness. For as William James wrote of mystical
states, over a century ago, “the supernaturalism and optimism to which they would persuade us may,
interpreted in one way or another, be after all the truest insights into the meaning of this life.”13

Endnotes
1

Linda Hogan, The Woman Who Watches Over the World, New York, London: W. W. Norton & Company, 2001, 149.

2

N. Scott Momaday, House Made of Dawn, New York: HarperPerennial, 1989, 1.

3

Leslie Marmon Silko, Yellow Woman and a Beauty of the Spirit, New York: Simon & Schuster, 1996, 29.

4

Eugene Taylor, “The Swedenborgian and Transcendentalist Milieu,” Shadow Culture, Psychology and Spirituality in America,

Counterpoint: Washington, D.C., 1999. 61-97, 62.
5

Eugene Taylor, Shadow Culture, 62-63.

6

William James, “Chronology Entry: 1898,” William James’s Writings 1902-1910, New York: Library of America, 1987,

1340.
7

Eugene Taylor, Shadow Culture, 81.

8

John Muir, Atlantic Monthly, no. 80, Boston, Massachusetts, 1897, 145.

9

Xinzhong Yao and Paul Badham, Religious Experience in Contemporary China, Cardiff: University of Wales Press, 2007.

10

The Reesearch Team of A Comparative Study of Religious Experience in Taiwan, Religious Experience in Contemporary

Tainwan, Unpublished Manuscript, 2010.
11

Ann Taves, Religious Experience Reconsidered: A Building Block Approach to the Study of Religon and Other Special Thngs,

Princeton: Princeton University Press, 2009, 13.
12

Taves, Reconsidering Religion, 15.

13

William James, Varieties of Religious Experience, New York: Longmans, Green & Co., 1902, 428.

Lynn Bridgers, Ph.D.
lynnbridgers@att.net
505-850-3537
Education
Emory University, Graduate Division of Religion, Ph.D. Religion, 2004
Jesuit School of Theology at Berkeley, Graduate Theological Union, MA, Theology, 1998
University of California, Berkeley, 1998, Professional Sequence in Technical Communications
University of San Francisco, MA, Writing, 1993
The College of Santa Fe, BA, Humanities, Magna cum Laude, 1990
Publications
Books
 Monograph – Gifts from the Liminal: The Unseen Formation of Spiritual Innovators, First draft
completed. Currently under revision.
 Monograph – The American Religious Experience: A Concise History, Rowman & Littlefield
Publishers. Released February, 2006.
 Monograph – Contemporary Varieties of Religious Experience: James’s Classic Study in Light of Resiliency,
Temperament &Trauma, Rowman & Littlefield Publishers. Released November, 2005.
 Monograph – Death’s Deceiver: The Life of Joseph P. Machebeuf, University of New Mexico Press.
Released 1997, winner of 1998 Spur Award for Best Nonfiction – Biography, Western Writers of
America; 1998 Finalist, Evans Biography Award, “a biography of merit that contributes to an
understanding of Mormon Country” awarded jointly by Utah State University, University of
Utah, Brigham Young University.
Book Chapters
 Book Chapter – “Spiritual Resistance in the Native American Renaissance,” Proceedings,
International Academy of Practical Theology, forthcoming.
 Book Chapter –“Chapter IV.53: Roman Catholicism,” Blackwell Companions to Religion: A
Companion to Practical Theology, Bonnie Miller McLemore, Editor, forthcoming.
 Book Chapter – Co-Authored with John Snarey, “Chapter 8: Foundations of Faith,” Adolescence,
Development during a Global Era, Dena Phillips Swanson, Malik C. Edwards, and Margaret Beale
Spencer, Editors, Boston: Elsevier, 2010, 211-238.
 Book Chapter – “Winds of Change: Revising Religious Response to Disaster in the Aftermath of
Katrina,” Katrina: Religious Studies, Theological and Ethical Perspectives (working title), Theodore W.
Nunez & Maureen O’Connell, Editors, negotiations with publisher in process.
 Book Chapter – “Women Who See Too Much: Refugee Women's Heightened Vulnerability to
Post-Traumatic Stress,” Proceedings of the Women Moving Forward Conference, Cambridge Scholars
Press, 2007.
 Book Chapter – “Principles of the Church’s Social Doctrine” Summary & Study Guide for the
Compendium of the Social Doctrine of the Church, Joseph Holland, Editor, Pontifical Council for
Justice and Peace, Libreria Editrice Vaticana. Forthcoming.
 Book Chapter – “The everyday crossing of frontiers: Religious identity and response to
suffering in light of Johannes van der Ven,”, Hermeneutics and Empirical Research in Practical Theology:
The Contribution of Empirical Theology by Johannes A. van der Ven, Leiden & Boston: Brill, 2004, 197213.

The Discourse About Mediumship, Trance and Spirit
Possession In Brazil
Bettina Schmidt

The Discourse about Mediumship, Trance
and Spirit Possession in Brazil
Bettina E. Schmidt (University of Wales Trinity Saint David)

Brazilian culture and society can be characterized by an enormous openness towards
paranormal experiences and the willingness to speak about it (Machado 2009, 17-18).
Though Machado makes this statement based on a small quantitative study that is not
representative for the Brazilian society, her data provides interesting aspects. She states, for
instance, that 82.7% of the respondents of her questionnaire mentioned experiences with
extra-sensual and 55.9 % with extra-motoric phenomena (Machado 2009, 232). My own
research in São Paulo confirms the statistic. The topic of my research was the study of one
particular form of religious experience ʹ the incorporation of a spiritual or divine entity in a
human body, usually called spirit possession. Being a cultural anthropologist, my principal
research methods are participant observation and qualitative interviews. Former research
experiences have taught me that people usually shy away from speaking with an outsider, in
particular a foreigner, about supernatural experiences with spirits of deceased or deities.
However, I had fewer problems in São Paulo, the location of my research in 2010. At the
end of my research I had attended ceremonies at various Afro-Brazilian religious
communities, spiritist centres, and Pentecostal churches and had interviewed several priests
and priestesses as well as other members of religious communities and discussed with them
their religious experiences with the supernatural. Even when I visited evangelical church
services I usually encountered someone speaking openly about experiences with the Holy
Spirit. Collecting individual experiences has led me to the discovery of a complex discourse
about this type of experience between and within the religious traditions. It reflects ʹ in
part, at least ʹ the academic discourse about spirit possession, trance and mediumship.

1

The Study of Religious Experience
Before I go into detail about the emic differences between spirit possession, trance and
mediumship, it is important to include this kind of experience in the wider range of religious
experiences and to discuss the methodological problems surrounding the study of it. More
than a century ago William James stated in his Gifford Lectures in Edinburgh in 1901/1902
ƚŚĂƚƌĞůŝŐŝŽŶ͚ƐŚĂůůŵĞĂŶĨŽƌƵƐƚŚĞĨĞĞůŝŶŐƐ͕ĂĐƚƐĂŶĚĞǆƉĞƌŝĞŶĐĞƐŽĨŝŶĚŝǀŝĚƵĂůŵĞŶŝŶƚŚĞŝƌ
solitude, so far as they apprehend themselves to stand in relation to whatever they may
ĐŽŶƐŝĚĞƌƚŚĞĚŝǀŝŶĞ͛;:ĂŵĞƐϭϵϲϴ, 50). For James religious experience is of all mystical
(James, 1968, 366) and refers to internal and private feelings. This definition confronts us
with methodological difficulties. How can we study something that people experience in
solitude? Can we rely on the validity of something we do not see and cannot prove? What is
reliable without evidence? Rudolf Otto famously challenged the critics of his book The Idea
of the Holy that only someone who had a religious experience her/himself would
ƵŶĚĞƌƐƚĂŶĚŚŝƐŝĚĞĂƐ;ŝŶƚŚĞƉƌĞĨĂĐĞŽĨƚŚĞƐĞĐŽŶĚĞĚŝƚŝŽŶͿ͘dŚŝƐǁŽƵůĚŵĞĂŶƚŚĂƚ͚ƚŚĞƌĞŝƐ
no way to study "religious experience" as such scientifically simply because what constitutes
"religion" is ŚŝŐŚůǇĐŽŶƚĞƐƚĞĚ͛;dĂǀĞƐϮϬϬϱ͕ϰϱͿ͘
The controversial debate about religion as a concept influences the discourse of religious
experience and the way we study it. While Otto and others with him have a substantivist
approach to religion ʹ based on a sui generis definition of religion - scholars such as Arnal,
McCutcheon, Fitzgerald and other follow a culturalist approach and study its functions in
culture-specific contexts (see also the overview in Yen-zen Tsai 2010, 7). In distinction to the
substantivist approach that emphasises on internal attributes of religion, the culturalist
approach rejects the claim of an ontological entity and disagrees strictly with KƚƚŽ͛Ɛ
argumentation. Otto saw religion as relating to and arising from a transcendental other
which Otto called the mysterium tremendum et fascinas, an individual unique experience, a
feeling of awe and fear in the presence of God, the wholly Other. But by insisting that
religious experience is unique, Otto ƚŽŽŬƌĞůŝŐŝŽŶ͚ŽƵƚŽĨƚŚĞƌĞĂůŵŽĨƐŽĐŝĂůƐcientific
analysis as a construct that is part of culture. Religion becomes something separate from
other human constructs; it is based on its own faculty, and thus can only be understood in
ŝƚƐŽǁŶƚĞƌŵƐ͛͘;<ƵŶŝŶ 2003, 63)
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However, the academic ƐƚƵĚǇŽĨƌĞůŝŐŝŽŶŝƐŶŽƚĐŽŶĐĞƌŶĞĚƐŝŵƉůǇǁŝƚŚ͞ŝŶƚĞƌƉƌĞƚŝŶŐĂ
mysterious phenomenon rather than explaining one aspect of human culture in relation to
ŽƚŚĞƌĂƐƉĞĐƚƐ͟;DĐƵƚĐŚĞŽŶϭϵϵϳ͕ϭϭͿ͘ZĞůŝŐŝŽŶŵĂŬĞƐƐĞŶƐĞŽŶůǇĂƐƉĂƌƚŽĨthe wider
culture and society. &ƌŽŵĂŶĂŶƚŚƌŽƉŽůŽŐŝĐĂůƉĞƌƐƉĞĐƚŝǀĞ;ƐĞĞ'ĞĞƌƚǌ͛ƐĚĞĨŝŶŝƚŝŽŶŝŶ'ĞĞƌƚǌ
1973) religion cannot be studied as a singular, autonomous element of human like because
it is interweaving with all other aspects of human beings. To look at religion as autonomous
entity limits our understanding of the meaning of religion for people practising religions as
also <ƵŶŝŶĂƌŐƵĞƐ͘KƚƚŽŐƌŽƵŶĚƐŚŝƐŝĚĞĂŽĨƚŚĞ,ŽůǇ͚ŽŶƚŚĞŶĞĐĞƐƐĂƌǇĞǆŝƐƚĞŶĐĞŽĨĂŶ
unobservable transcendental other. While such a transcendental other may or may not
exist, it cannot serve as an explanatory basis because it is unobservable and therefore not
ĂŵĞŶĂďůĞƚŽƐŽĐŝĂůƐĐŝĞŶƚŝĨŝĐĂŶĂůǇƐŝƐ͛͘;<ƵŶŝŶ 2003, 66)
EŽŶĞƚŚĞůĞƐƐ͕dĂǀĞƐĂƌŐƵĞƐƚŚĂƚ͚ƌĂƚŚĞƌƚŚĂŶĂďĂŶĚŽŶƚŚĞƐƚƵĚǇŽĨĞǆƉĞƌŝĞŶĐĞ͕ǁĞƐŚŽƵůĚ
disaggregaƚĞƚŚĞĐŽŶĐĞƉƚŽĨ͞ƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞ͟ĂŶĚƐƚƵĚǇƚŚĞǁŝĚĞƌĂŶŐĞŽĨĞǆƉĞƌŝĞŶĐĞƐ
ƚŽǁŚŝĐŚƌĞůŝŐŝŽƵƐƐŝŐŶŝĨŝĐĂŶĐĞŚĂƐďĞĞŶĂƚƚƌŝďƵƚĞĚ͛͘;ϮϬϬϵ͕ϴͿdŚŝƐŝƐĂůƐŽƚŚĞĚŝƌĞĐƚŝŽŶDĂƌŝĂ
A. Schmidt Dickie goes in her research about religious experience in Brazil that was part of
the global project (coordinated by Paul Badham and Xinzhong Yao). Her first stage was to
test the applicability of the term religious experience in Brazil because she was concerned in
͚ƉƌŽĚƵĐŝŶŐŵĂƚĞƌŝĂůƚŽƐƵďƐŝĚŝǌĞƚŚĞĨŽƌŵƵůĂƚŝŽŶŽĨĂƋƵĞstionnaire about religious
ĞǆƉĞƌŝĞŶĐĞ͛within the multi-layered Brazilian society (2007, 7, footnote 4). Echoing Taves
by locating the concept of religious experience back to the reformist movements of
European modernity (Taves 1999, 271), Dickie challenges the term itself due to its
ƵƌŽƉĞĂŶĐŽŶŶŽƚĂƚŝŽŶĂŶĚƐƚĂƚĞƐƚŚĂƚŝƚĐĂŶŶŽƚďĞƵƐĞĚǁŝƚŚŽƵƚĂƌŝƐŬŽĨ͚ĐƵůƚƵƌĂůĚǇƐůĞǆŝĂ͛
(Pálsson 1993, 23):
From a strict Social Anthropology methodological and theoretical perspective,
culture not only creates names but conditions their understanding. From this we
ĂƐƐƵŵĞƚŚĂƚƚŚĞŵĞĂŶŝŶŐĐŽŶǀĞǇĞĚďǇƚŚĞĞǆƉƌĞƐƐŝŽŶ͞ƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞ͟ǁŝůů
vary according to the culture in which the person addressed is immersed. We could
suppose that within the range of the educated Western world a reference to
^ĐŚůĞŝĞƌŵĂĐŚĞƌ͛ƐĚĞĨŝŶŝƚŝŽŶǁŽƵůĚďĞƌĞĐƵƌƌĞŶƚ͘,ŽǁĞǀĞƌ͕ǁŚĞŶƚŚĞƌĞƐĞĂƌĐŚĂŝŵƐƚŽ
investigate religious experience in a country as culturally diverse and religiously
multi-faceted like Brazil we have to start with a test of the applicability of the
expression as one of our research instruments. Different from the Chinese Han case
ʹ as shown in recent research conducted by Chinese colleagues within the scope of
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the global project coordinated by Profs. Badham and Yao - there is a literal
translation of the expression in Portuguese. However, it does not guarantee an
adequate translation of its meaning. (Dickie 2007, 6)
Dickie did not come to a conclusion in her test study nor did she offer an alternative term or
methodology. As the Brazilian part of the Global Project could not secure funding, she and
her colleagues had to abandon it. Nonetheless, her test study highlights a crucial problem
that also the group of the Religious Experience in Contemporary Taiwan (RECT) project
encounters. In the introduction Yen-zen Tsai argues very similar to Dickie that we cannot
ƐƚƵĚǇƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞƐ͚ǁŝƚŚĂŶƵŶĐƌŝƚŝĐĂů͕ƵŶŝǀĞƌƐĂůŝƐƚƉƌĞƐƵƉƉŽƐŝƚŝŽŶ͛(2010, 9) but
embedded in the contextual situation, hence located in Taiwanese culture and society. This
demanded ʹ as Dickie acknowledges when looking at the material of Religious Experience
among the Han Chinese (REHC) project designed by Yao and Badham ʹ ͚extraordinarily
detailed questionnaire that would account for those dimensions of life which in English
would ďĞƵŶĚĞƌƐƚŽŽĚĂƐƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞ͛;Dickie 2007, 7-8). Instead of using the term
religious experience that has not equivalent in Mandarin Chinese, the project had to define
ƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞǀĞƌǇďƌŽĂĚĂƐ͚ƚŚĞĞǆƉĞƌŝĞŶĐĞŽĨĞŶĐŽuntering alterity deemed
religious, mystical, transcendental, extraordinary or anomalous (Tsai/Kuan, p. 22). Hence,
due ƚŽƚŚĞtĞƐƚĞƌŶďŝĂƐŝŶƚŚĞĚŝƐĐŽƵƌƐĞŽĨƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞ͚ƚŚĞĂŶĂůǇƚŝĐĂůĨƌĂŵĞǁŽƌŬ
has to be culturally sensitive and aware of conteǆƚƵĂůŵĞĂŶŝŶŐƐŽĨ͞ƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞ͟
when it is applied to various cultures and religions. ... Whether an experience is deemed
religious depends upon the interpretation of the experience. It is finally judged by its
cultural-ůŝŶŐƵŝƐƚŝĐĐŽŵŵƵŶŝƚǇ͛;zŝ-jia Tsai & Ping-yin Kuan, p. 20).
ŝĐŬŝĞŐŽĞƐĂƐƚĞƉĨƵƌƚŚĞƌĂŶĚĐŚĂůůĞŶŐĞƐĂůƐŽƚŚĞƚĞƌŵ͚ĞǆƉĞƌŝĞŶĐĞ͛͘^ŚĞargues that we
ŶĞĞĚƚŽĞǆƉůŽƌĞ͚ƚŚĞƌĂŶŐĞŽĨƉŽƐƐŝďŝůŝƚŝĞƐƐƵŐŐĞƐƚĞĚďǇƚŚĞǁŽƌĚĞǆƉĞƌŝĞŶĐĞƚŽŐƵĂƌĂŶƚĞĞĂ
ƉĂƌĂŵĞƚĞƌĨŽƌƚŚĞŝŶǀĞƐƚŝŐĂƚŝŽŶ͛;Ɖ͘ϭϱͿ͘ At this point she turns to Victor Turner and his
ĚĞƐĐƌŝƉƚŝŽŶƚŽƚŚĞĐŽŶĐĞƉƚ͚ĞǆƉĞƌŝĞŶĐĞ͚͛͗ŶĞǆƉĞƌŝĞŶĐĞƐƚĂŶĚƐŽƵƚĨƌŽŵƚŚĞĞǀĞŶŶĞƐƐŽĨ
ƉĂƐƐŝŶŐŚŽƵƌƐĂŶĚǇĞĂƌƐ͙ĂŶĚĨŽƌŵƐĂƐƚƌƵĐƚƵƌĞŽĨĞǆƉĞƌŝĞŶĐĞ͘/ŶŽƚŚĞƌǁŽƌĚƐ͕ŝƚĚŽĞƐŶŽƚ
have an arbitrary beginning and ending, cut out of the stream of chronological temporality,
ďƵƚŚĂƐǁŚĂƚĞǁĞǇĐĂůůĞĚ͚ĂŶŝŶŝƚŝĂƚŝŽŶĂŶĚĂ ĐŽŶƐƵŵŵĂƚŝŽŶ͛͘;dƵƌŶĞƌϭϵϴϲ͕ϯ5) Following
ŚŝƐůĞĂĚŝĐŬŝĞƉƌŽƉŽƐĞƐƚŚĂƚ͚ĂŶĞǆƉĞƌŝĞŶĐĞǁŽƵůĚĂůƐŽďĞĨŽƌŵĂƚŝǀĞĂŶĚƚƌĂŶƐĨŽƌŵĂƚŝǀĞʹ
with isolatable sequences of external events and internal responses to them ʹ like an
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initiation into a new life͛;Ɖ͘ϭϲͿ. This has been also the case in my research. Though not all
events which I observed had life changing qualities, the interviewees described often quite
graphically the huge impact of the first possession experience on their life and how
transformative it has been.

The Religious Diversity of Brazil
Brazil is undergoing radical transformations, not only in the social and political sectors but
also in the religious. Though the majority of Brazilians (73.89% according to the 2000
national census) still declare their belonging to Roman Catholicism, the number declines.
The national statistics indicate that a growing number of Brazilians belong to one of the
numerous Protestant churches (already 15.4% in 2000 with a rising tendency). Both groups
together come to nearly 90% of Brazilians. The remaining 10% are divided between spiritists
(1.3%), adherents of an Afro-Brazilian religion (0.3%), agnostics or atheists (7.4%), and
members of another religion such as Judaism, Islam, Hinduism, and Buddhism (1.7%).
These numbers, however, do not cover all practitioners of Afro-Brazilian religions because
many still avoid being identified with an Afro-Brazilian tradition. Often they will declare
being Roman Catholic or even Atheist instead of a member of an Afro-Brazilian community.
Sometimes, the term Spiritism is used as an umbrella term to avoid discrimination; hence
the number of adherents of Afro-Brazilian religions is probably larger. Nonetheless, even if
we take Spiritism and Afro-Brazilian religions together, only 3% of Brazilians declared
practising a religion in this category in 2000 (Malandrino 2006, 37). However, when one
looks at the impact Afro-Brazilian traditions have on Brazilian art and culture, the impression
is very different. Reginaldo Prandi even states that the orixás (= African deities) occupy the
core of the Brazilian soul (Prandi 2005, 13-14).
Scholars such as Malandrino, Capone and others speak of a continuum of religious practices
with Kardecism on one end and the African derived traditions such as Candomblé on the
other end. However, this arrangement does not imply a hierarchy between the traditions
nor exclusiveness as there are many variations within one tradition as well as countless
mixtures between them.
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Candomblé and the other religionƐĚĞƌŝǀĞĚĨƌŽŵĨƌŝĐĂŶƚƌĂĚŝƚŝŽŶƐĐĂŶďĞĚĞĨŝŶĞĚĂƐ͚ĞƚŚŶŝĐ
ƌĞůŝŐŝŽŶƐ͛;WƌĂŶĚŝͿ͘ĂĐŚŽĨƚŚĞĚŝĨĨĞƌĞŶƚƚƌĂĚŝƚŝŽŶƐĐĂŶďĞƚƌĂĐĞĚďĂĐŬƚŽĐĞƌƚĂŝŶĂƌĞĂƐŽĨ
Brazil. Candomblé, for instance, was developed around Salvador da Bahia, Tambor de Minas
in the state of Maranhão, Batuque in Rio Grande do Sul and in the Amazonian region,
Macumba in Rio de Janeiro, and Xangô in Recife (Harding 2005, 120). Due to internal
migration one can find these religions and others nowadays in São Paulo.
ĞƐƉŝƚĞƚŚĞƚĞƌŵ͚ĞƚŚŶŝĐƌĞůŝŐŝŽŶ͛ŽŶĞƐŚŽƵůĚŶŽƚĂƐƐƵŵĞƚŚĂƚĂŶĚŽŵďůĠŽƌĂŶǇŽĨƚŚĞ
other religions have been kept unchanged from Africa. They all represent conglomerates of
African traditions that were transformed into Brazilian ones. The Candomblé version that
became most famous due to the many academic and non-academic publications is the
Bahian style (see Sansi 2007). It is often portrayed as the most African one of all AfroBrazilian religions (see Capone 2010) though today some scholars emphasise the so-called
Bantu tradition ǁŚŝĐŚƐŽŵĞƌĞŐĂƌĚĂƐ͚ƉƵƌĞ͛ĨƌŝĐĂŶ͘'ŽŶĕĂůǀĞƐĚĂ^ŝůǀĂĞǀĞŶĐŚĂƌĂĐƚĞƌŝƐĞƐ
ĂŶĚŽŵďůĠĂƐƚŚĞ͚ƌĞŝŶǀĞŶƚŝŽŶŽĨĨƌŝĐĂŝŶƌĂǌŝů͛;ϭϵϵϰ͕ϰϯͿ͘dŚĞŽƌŝŐŝŶǁĂƐĂƌĞůĂƚŝǀĞůǇ
ƵŶŽƌŐĂŶŝƐĞĚ͚ĐƵůƚŽĂĨƌŝĐĂŶŽ͛;ĨƌŝĐĂŶĐƵůƚͿƚŚĂƚǁĂƐďĂƐĞĚŽŶƚŚĞĐƵƐƚŽŵƐŽĨĞŶƐůĂǀĞĚ
Africans who were transported to Brazil. Only during the 19th century the first Candomblé
houses were established. They became the birthplace of a tradition we combine today
under the term Candomblé or better Candomblés to highlight the difference within this
tradition. The Bahian Candomblé emphasises the Nago nation (derived from the West
African ethnic language group of Yoruba) while other versions are based on Jêje (derived
from the Ewe-Fon) and Angola (usually regarded as Bantu).
The belief system of these religions is based around the worship of the African deities
(orixás) who (generally speaking) can incorporate a human being. This incorporation, often
called in the literature possession, is the core of the religious practice, crucial to most
rituals. If it occurs outside the close community of the terreiro (site of a religious
community), it is regarded as a sign that the person needs to become initiated and to join
ƚŚĞĐŽŵŵƵŶŝƚǇ͘ƋƵĂůůǇŝŵƉŽƌƚĂŶƚŝƐƚŚĞĐŽŶƐƵůƚĂƚŝŽŶŽĨŽŶĞ͛ƐĨĂƚĞƚŚƌŽƵŐŚŽƌĂĐůĞƌĞĂĚŝŶŐ
by a priest (jogo de búzios) and the ritual sacrifices to the orixás (usually but not exclusively
animals). The devotion of the orixás comprises lifelong obligations and the fulfilment of
extensive rituals.
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On the other side of the spectrum of religions is Kardecism or spiritism (see Hess 1991). It is
based on the writings of the French school teacher Leon Hypolite Denizarth Rivail (18041869). Under his spiritist alias Allan Kardec he published various books filled with messages
of the spirits. Shortly after the publication his books arrived in Brazil where his teaching
gained much attention. It offered to people at the end of the 19 th and the beginning of the
20th century an alternative spirituality that lacked the negative images of the Afro-Brazilian
religions. While the practice of Afro-Brazilian religions was regarded as black magic and
legally restricted until the 1970s (see Maggie 1986), Kardecism and its numerous variations
under the label espiritismo were tolerated.
Mediumship is the core of Kardecism. Kardecists believe that everyone has some kind of
mediumship abilities though often undiscovered or underdeveloped. Important is the
training of mediums to further their ability. The term mediumship embraces in Kardecism a
wide range of abilities. It can mean that someone can feel the presence of spirits, or see
them, or hear them, or that someone has a premonition of something that will happen or
has happened. It can also mean that someone automatically writes messages from the
spiritual world without controlling the arm and hand, or that someone incorporates a
discarnate spirit for a while so that this spirit can deliver a message to the world of the living
by speaking. The aim is to help the living and the dead (the spirits), whether it is by
delivering a message from the dead to the living or by healing. Mediums usually have to
follow strict rules such as moral behaving, being non-aggressive and polite towards other
people, and living abstinent of alcohol and other drugs.
Umbanda is in the middle of these two poles. It includes some African elements (such as the
belief in the power of the orixás) but has also a strong kardecist influence (such as the
incorporation and the belief in reincarnation) (Malandrino 2006, 59). Umbanda started in
the 1920s and 1930s in urban Brazil, predominately by middle class kardecists (Gonçalves da
Silva 1994, 106). However, for a long time their intention to avoid the oppression of other
more visiďůǇ͚ĨƌŝĐĂŶ͛ƌĞůŝŐŝŽŶƐĨĂŝůĞĚ͘ZĞĨĞƌƌŝŶŐƚŽƉŽůŝĐĞƌĞƉŽƌƚƐĨƌŽŵƚŚĞϭϵϰϬƐŽŶĐŽŶĞ
and Negrão describe how Umbanda became the target of political oppression in São Paulo
(1985, 44). Umbanda was stigmatised as black magic until umbandistas increased the
institutionalisation of the religion (e.g., by founding a federation in 1953). Finally, Umbanda
became visible as a nationally spread urban religion. Via the federations umbandistas
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operated the Brazilian form of clientelism and developed increasingly political influence
(Concone/Negrão 1985, 78). However, it did not last long. Though some scholars still
describe Umbanda as the true Brazilian religion, its political influence and membership
numbers are declining.
Nonetheless, Umbanda still presents a unique religious spectrum, in particular because of
the wide range of variations. Despite all differences a central aspect is always the
incorporation of supernatural beings (Malandrino describes it also as possession trance,
2006, 111-112) though the type of these guías varies. Usually the Umbanda cosmos
embraces seven or eight types of entities such as the caboclos (indigenous spirits), pretos
velhos (spirits of old black slaves), boiadeiros (cowboys), ciganos (gypsies), marinheiros
(sailers), and exús and pombagiras, the female counterpart of the male exús. The
Candomblé orixás are also part of Umbanda cosmology though the deities do not
incorporate umbandistas, only sometimes the spirits of them because orixás are supposed
to have been derived from living beings, hence have also spirits. Similar to kardecism the
aim of the incorporation is to help people though it also happens that a spirit incorporates a
person just for entertainment.
These three Brazilian religious traditions have developed a range of mixtures (such as
umbandomblé, umbanda esoterico, and espiritismo encruzilhada). Nonetheless, in most
cases the mães and pais de santo (mothers and fathers of saint -> female and male priests)
who practise more than one tradition are quite strict to practise each one on separate days,
sometimes even in separate weeks or months. Laypeople are less strict and move from one
tradition to the other and back again whenever they want. It seems to be usual in Brazil to
move during a life time through various religious traditions; sometimes they are even
practised at the same time but for different purposes. Malandrino even states that 42.10%
of umbanda priests have kardecist background (Malandrino 2006, 59), and most of the mães
and pais de santo in Umbanda I spoke with were initiated in Candomblé, and some of the
espiritistas also practised Umbanda. Nonetheless, I also spoke with people on the opposite
spectrum, for instance, Candomblé priests rejecting all non-African elements in their
cosmology as well as Kardecistas looking down on all African entities.
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Different ways tŽƐƉĞĂŬĂďŽƵƚ͚ƉŽƐƐĞƐƐŝŽŶ͛ĞǆƉĞƌŝĞŶĐĞ
Cognitive Studies scholars (e.g. Cohen 2007) argue that spirit possession can occur only in
societies with a widespread presence of the belief in spirits. Brazil definitely fulfils this
criterion as already indicated in the introduction. Fátima Regina Machado found in a prestudy that 89.5% of students in Brazil spoke openly about having a PSI experience while only
55% of students in a similar US survey spoke about this type of experience (Machado 2009,
17-18). Mediumship ʹ the communication between human and spiritual beings ʹ is in
Brazilian religions so common that Malandrino describes the religious diversity of Brazil as
continuum mediúnico (medium continuum) with the three core traditions of Umbanda,
Kardecism and Candomblé (ϮϬϬϲ͕ϵϮ͕ϭϬϮͿ͘,ĞƌĐŽŶƚŝŶƵƵŵĞĐŚŽĞƐŶĚƌĠƌŽŽŐĞƌƐ͛Ɛ
concept of Minimal Brazilian Religiosity (religiosidade minimal brasileira, Droogers 1987).
&ŽůůŽǁŝŶŐĂƌůŽƐƌĂŶĚĆŽ͛Ɛ ƉƌŽƉŽƐĂůŽĨ͚ĂŐƌĂŶĚƐǇŵďŽůŝĐŵĂƚƌŝǆŽĨĐŽŵŵŽŶƵƐĂŐĞ͛;ϭϵϳϴͿ
Droogers explains that the Minimal Brazilian Religiosity manifests itself publicly in secular
contexts and constitutes the Brazilian culture. Though his approach to religion (and to
culture) is ďĂƐŝĐĂůůǇĞƐƐĞŶƚŝĂůŝƐƚ;ƐĞĞŝĐŬŝĞ͛ƐĐƌŝƚŝƋƵĞ͕ϮϬϬϳͿ͕ŚĞŚŝŐŚůŝŐŚƚƐĂŶimportant
aspect: The Minimal Brazilian Religiosity is product as well as producer; it establishes unity
and construes cultural identity (Droogers 1987, 82). And it enables people to express freely
their ideas about spirits and to describe their own experience with possession and trance.
Nonetheless, it is important to remember that not everyone experiences it because certain
contexts encourage or prevent the presence of spirit belief iŶŽŶĞ͛ƐŵŝŶĚŽƌƚŚĞŝŶŚŝďŝƚŝŽŶŽĨ
certain cognitive concepts (Cohen 2007, 220).
As a cultural anthropologist I focused on the emic understanding of the possession
experiences (in a wider sense) in order to reflect upon the discourse about it among
practitioners of different religious traditions. As Fiona Bowie states ͚anthropological
methodology offers the possibility of personal, embodied encounters with the other ʹ with
living as well as written texts, and challenged the ethnographer to include embodied
experiences as part of the theoretical and analytical matrix of interpretation͛;ŽǁŝĞϮϬϬϮ͕
19). Consequently I will quote from the transcribed interviews in the following parts in
order to present emic descriptions of the embodied experience.
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The semi-conscious medium
The term possession has gained a very negative connotation in Brazil, in particular since the
neo-Pentecostal churches started their Holy War against this practice (see Schmidt, in print).
In order to distinguish their form of practise from the negative perceived form, spiritists
make it very clear that they are not possessed but that they receive messages from the
spirits in order to help people. One spiritist answered, for instance, when I asked him about
ŚŝƐƐƉŝƌŝƚƵĂůĂďŝůŝƚŝĞƐ͕ƚŚĂƚ͚ŝŶĐŽƌƉŽƌĂƚŝŽŶĚŽĞƐŶŽƚĞǆŝƐƚ͛͘1 José Álvaro Farias is the founder
and president of the Núcleo Espírita Nosso Lar in Florianopolis, in Santa Catarina, Brazil that
attracts over 2000 patients each month. The centre offers treatment for various medical
conditions, including cancer, as well as lectures about spiritism and training for mediums. It
is even possible to get treatment from the distance. However, when I tried to ask him about
incorporation, he rejected vehemently the term incorporation for his work. After some
probing around the topic, José acknowledged that he receives the instruction by his spirit
guide via psicografia, a kind of automatic writing under the influence of a spirit.
dŚŝƐǁĂƐĂůƐŽƚŚĞǁĂǇŽĨĐŽŵŵƵŶŝĐĂƚŝŽŶŽĨƌĂǌŝů͛ƐŵŽƐƚĨĂŵŽƵƐƐƉŝƌŝtist, Chico Xavier
(1910-2002). He published over 400 books with the messages the spirits conveyed to the
world via Chico. In 2010 Brazil celebrated the 100 anniversary of his birth with several
events, including a movie that portrayed his struggle in becoming a medium and his way to
fame, another movie about the afterlife, based on his teachings, and recently one movie
ĂďŽƵƚƚŚĞ͚ŵŽƚŚĞƌƐŽĨŚŝĐŽyĂǀŝĞƌ͕͛ǁŚŽƌĞ-encountered their dead children through Chico
Xavier (see also da Silva 2006 about Chico Xavier as national symbol).
Nonetheless, despite the reluctance to use the term possession, mediums do incorporate
spirits for a temporary time in order to convey their messages. But spiritists, and in
particular kardecists, prefer to talk about mediumship instead of possession. While there
are several ways how spirits can convey messages to human beings (hearing, writing, feeling
and speaking) most distinguish between two ways, psicofonia and psicografia. The first one
means that the spirit speaks through the medium while the second signifies that the spirit
writes using the arm of the medium. However, there are also other types possible that are

1

Unless otherwise noted all verbatim quotations are excerpts from interviews conducted in Brazil in 2010.
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equally important as Agostinho, the founder of Centro Lar de Maria in São Paulo insists. The
Centre Lar de Maria has developed its own style of treatment and even its own cosmology
because Agosthinho includes influences from Umbanda and other traditions. He openly
moves between the different traditions and acknowledges the influences from the other
Brazilian traditions. He even attends regularly Umbanda and Candomblé ceremonies.
The main treatments in his centre are fluidoterapia and desobsessão. In the first one, spirits
of medical doctors incorporate different mediums and speak with the patients about their
problems and treat them with a special (magic) touch, spiritually enriched water and herbs
that will cleanse the body of the patient. In the second form the patients are asked in a
small room where a group of mediums under the spiritual influence battle against the
negative energy of the patients with their positive energy. While the first therapy is
regarded as a treatment by medical doctors whose spirits conduct the diagnostic and
prescribe the treatment, the second one relies on the combination of the positive energy of
several spirits. Agostinho insists that spirits would not manifest in this treatment but one
encounters the energy of them. The outcome is the opportunity to help human beings and
cease the suffering; hence it becomes a way of enlightenment for spirits and patients. In this
type of therapy suffering spirits dominate, most of them connected to Umbanda (e.g., the
preto vehjo, caboclos, bahianos, and gypsies).
Looking at the academic discussion about spirit possession and trance (see
Huskinson/Schmidt 2010), one could argue that the mediums in the centre follow Ioan M.
Lewis separation between shamans and possession priests based on the degree of control
over the body. Lewis (1971) argues that possession and shamanism are related social
phenomena but while possession priests have little or no control during the possession,
shamans are in control of the spirits. In this sense the medium would reflect a shaman
because according to ŐŽƐƚŝŶŚŽ͚ĚƵƌŝŶŐϯϲϰĚĂǇƐƚŚĞǇ[spirits] submit to our needs and our
rules, our values, one day we submit ourselves to the values of them....We understand this
ĂƐĂǀĞƌǇďĞŶĞĨŝĐŝĂůĞǆĐŚĂŶŐĞ͛͘
When I asked Agostinho what would happen if a negative spirit would approach a medium,
he insisted that a medium can prevent it to happen. To become a medium means to develop
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one͛ƐƐƉŝƌŝƚƵĂůĂďŝůŝƚŝĞƐ͘ƚƌĂŝŶĞĚŵĞĚŝƵŵŝƐĂďůĞƚŽŝĚĞŶƚŝĨǇƚŚĞĂƉƉƌŽĂĐŚŝŶŐƐƉŝƌŝƚƐǀŝĂ
vibration.
Because in an evil spirit the essence is bad. He will not have to leave anything good
in you, no healthy feeling. So, he can be smart, insightful, can speak well, can wrap,
can be distracting, you can even make people believe that in fact he is a good spirit,
but I always say this: It is important to analyse what occurs later. If you have a
healthy sense of well being, peace, joy, tranquillity, it certainly was a good spirit.
Now, if you have an uncomfortable feeling, of malaise, sadness, melancholy, those
bad feelings, than the spirit is not what he said was.
The emphasis is on the ability of the mediums. Agostinho explains that mediumship is a
responsibility, and that most mediums are semi-conscious or aware.
Mediumship does not leave everything up to the spirit, he is not exempt from
responsibility when he is unconscious. A medium would not be very honest, if he'll
say "Oh but I have nothing to do with it, not I know how did that happen. " In the
case of a conscious medium, he knows absolutely for sure what happened. And if
something happened to fail, he cooperated. So we understand that mediumship is
the same path. And in case of the semi-consciousness, we believe that in certain
situations or at some point the medium needs to lose the rule of reason at that time.
For example, during works of spiritual healing sometimes you will make a speech,
give more precise guidance for the medium that is still learning, it is very difficult to
distinguish what is the medium and what is his spirit.
Alethea who underwent training in a Kardecist centre, describes very graphically how she
felt when a spirit approached her for the first time:
At the first time I remember nothing, the sensation was a strong heat, sensation of
heat, at the same time a sleep, a huge weight in a part of the back, of the neck and I
began to feel my heart. The heart accelerated! And it was the sensation of two
hearts beating inside me. In my throat it was like a force, a very strong energy in the
throat that I felt that it would begin to speak. But in that moment, at the first time, I
was very afraid. Because when it began to happen, I had doubts whether it would be
good or bad and I tried to stop it and I left with the sensation that it felt as it would
begin the communication in trance.
While the first experience left her afraid, she continued her training as a medium later and
received frequently messages from the spirits. She described heƌĨĞĞůŝŶŐĂƐ͚ŚĂƉƉŝŶĞƐƐ
mixed ǁŝƚŚĨĞĂƌ͛͘
I felt the voice leaving my body but unlike other people that do not have
consciousness I find that only a fraction of me was not conscious.... I felt that the
person spoke in my head, I heard and spoke. To the extent that at times I was afraid
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of not speaking correctly, that the person spoke was me. As it passed I thought ah,
was it only in my imagination? .... But as the times passed, I had ideas that I never
had before. And this was the biggest sensation. I felt an embrace. I had no more
doubts.
Though not in control Alethea was aware of what went on and even heard her speaking.
Kali, the wife of Agostinho and a highly regarded medium in the Centre Lar de Maria, on the
other hand, is unconscious during her work. She works, as she puts it, with Dr Marsec, a
spirit of a medical doctor, for 20 years now. He came the first time when her mother
became seriously ill.
I can say I am fully adapted now, but at first it was very difficult because I had the
feeling as if I almost fainted because of the total unconsciousness. You do not know
if you stood, if you fell, how and what happened, if someone does not tell you.
In the beginning was a mixture of fright with surprise. In my first contact with Dr.
Marsec I was at 18 years old, my mother had a seizure and she was bedridden. I
woke up very early to go to work and when I say goodbye to her at five in the
morning she could not move in bed, she only moaned in pain. I told her "Mom, I'll
say a prayer because I need to go to work, I say a prayer for you to calm down, and
I'm going to work." When I started doing this prayer, my sense is gone, the Doctor
came for the first time, and when I came back to me she was sitting up in bed and
had nothing, no pain. She telling me and I was very scared 'as someone enters my
body, take over and do me like that. I was angry, happy to see her well, but very
upset, thinking that's not right. Then with time, I understand that I was not someone
coming into my body, but it is a psychic power that is now almost instinct. ..... I was
gradually understanding that my psychic power was not equal to the great majority,
which is conscious or semi conscious. So in the beginning everything was very
difficult, because sometimes when I returned I was off balance, sometimes I had the
impression that I was missing my legs and I would fall. Not today, today I think that
training and extensive work with these brothers has given me a physical strength
and a knowledge ... but I always needed someone to hold me so I was OK but today
is very quiet ... so I say so, Bettina was a shock, I never suffered any fainting, not
convulsing, nothing like that ....
She then goes on telling me that she is much stronger when under the influence of the spirit
and that she appears to be taller, larger than in normal life.

The divine transformation
The debate about consciousness and memory in Candomblé is quite different, also the
purpose of the experience as priests usually argue that the orixás convey their messages to
human beings via oracle readings (buzios or ifa). Francisco de Osun, a Candomblé priest
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(babalorixá) from Salvador de Bahia but living and working in São Paulo, told me that the
orixás are African; they do not speak Portuguese but convey their message via signals.
Caboclos, on the other hand, are native to Brazil. He embraces therefore caboclos as well as
orixás, though he also distinguishes between the two categories.
As I am Brazilian, although I have been initiated in an African cult, I have also a
Brazilian entity that is the White Feather. ..... He is an Indian born in the interior of
Goiás, inside of the bushes, according to his own information. It says that it belonged
to one another pai de santo (=priest) who did not take care of him correctly, this is
why it ended the connection to this pai de santo and caught me, still a novice. Really,
before I made Oxum, the caboclo revealed him to me.
When I asked him why other Candomblé priests reject caboclos, he referred to local
differences and insisted that in the Northeast where he came from, many houses have
caboclos.
Because before being initiated, they undergo caboclo sessions and caboclos are
there to develop the indigenous identity. They say that an orixá is not an egum, a
spirit of the deceased similar to a father, a mother, a person who lived here and
died. But it is not correct because Oxum also lived, in Africa but she lived. Iansã also
could be an egum, she also lived, Ogum the same. Xangô was also a human until he
got killed and died.
I asked him whether he feels any differences between the incorporation of White Feather or
Oxum, his major orixá. He insists that the only difference is between mediums, but that the
sensation of the appƌŽĂĐŚŝƐƋƵŝƚĞƐŝŵŝůĂƌ͘,ĞĚĞƐĐƌŝďĞĚŝƚĂƐĂƐĞŶƐĂƚŝŽŶŽĨ͚ŚĂǀŝŶŐůŽƐƚƚŚĞ
ĐŽŶƚĂĐƚǁŝƚŚƚŚĞǁŽƌůĚ͛͘/ƚŝƐ͕ĂƐŚĞĞǆƉůĂŝŶƐ͕͚ĂƐŝĨ/ŚĂĚƚŽůĞĂŶŽǀĞƌŝŶĂďƵŝůĚŝŶŐŽĨŵŽƌĞ
than 20 floors, and looking down. There is the moment as if somebody arrives and pushes
me down. Then there is panic. It always was as if I am in a high place, very high, looking
ĚŽǁŶ͕ƚŚĞŶ/ƚƵƌŶƌŽƵŶĚĂŶĚƐŽŵĞďŽĚǇŝƐƚŚĞƌĞĂŶĚŚĞƉƵƐŚĞƐŵĞ͛͘dŚŝƐƐĞŶƐĂƚŝŽŶŝƐƚŚĞƌĞ
when Oxum or the caboclo arrives. However, he cannot tell me what happens during the
incorporation from the moment of the approach he does not see nor feel nothing. The
people around him recognise the entity and they say that he danced White Feather or that
Oxum is very pretty today. But he does not have any memory. He insists that he does not
speak Yoruba, and Oxum talks in Yoruba. During an episode of incorporation he will speak,
however, in a colloquial manner and uses some Yoruba terms, but he will not have an
extensive dialogue in Yoruba. Oxum conveys her messages via the oracle reading (buzios).
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While Francisco wants to push Candomblé to become Brazilian by embracing Brazilian
spirits, pai Zezinho de Logun Edé, another Candomblé priest and leader of a Candomblé Fon
community, can be seen on the other end of the religious spectrum. He insists on the
traditional way and is opposed to any influences from Umbanda or spiritism in Candomblé.
He strongly rejects the term possession because it would indicate that the orixás are limited
entities that could overtake a human body. However, this is not correct. He describes how
during the initiation the orixá is firmly placed in the body of the new initiate. When the orixá
takes control of the body, the orixá raises from within the human body to the head. Hence,
it is not an incorporation by an outside spirit but the transformation of a human body into a
divine from within.
dŚŝƐĚĞƐĐƌŝƉƚŝŽŶƌĞƐĞŵďůĞƐDĂƌĐŝŽ'ŽůĚŵĂŶ͛ƐĞǆƉůĂŶĂƚŝŽŶ͘The anthropologist argues that
during the possession the worlds of gods and humans converse, adept and orixá almost
overlap. Hence, being possessed does not mean that a person transforms into an orixá but
ƚŚĂƚŚĞͬƐŚĞďĞĐŽŵĞƐĂŶ͚ĂůŵŽƐƚ͛ĚŝǀŝŶĞĞŶƚŝƚǇ;'ŽůĚŵĂŶ͕ϮϬϬϳ͕Ɖ͘ϭϭϮ-114). Goldman
ĂƌŐƵĞƐŚĞƌĞƚŚĂƚ͚ďĞĐŽŵŝŶŐ͛ŝƐŶŽƚŝĚĞŶƚŝĐĂůǁŝƚŚƚƌĂŶƐĨŽƌŵĂƚŝŽŶ͕ŝƚŝŶĐůƵĚĞs the view at an
active and creative process that will not (necessarily) result in a transformed entity but
includes a movement.
The central idea behind is that an orixá is not regarded as a spirit with a firm body but as a
force of nature. Pai Zezinho sees this aspect as the ultimate division between Candomblé
and Umbanda. In Umbanda there are spirits that have had (in a former life) a human body.
Hence, when a spirit comes it takes over the head of a medium it exists as an individual
entity. However, this is not the case in Candomblé where the orixá does not come from the
outside but is inside. When the orixá leaves, something remains in the human body of the
ŝŶŝƚŝĂƚĞ͘ĞŶǌŝŶŚŽŝŶƐŝƐƚƐƚŚĂƚƚŚĞĨĞĞůŝŶŐŝƐƚŽƚĂůůǇĚŝĨĨĞƌĞŶƚ͕͚ƚhe sensation is another one,
tŚĞǁĞŝŐŚƚŝƐĂŶŽƚŚĞƌŽŶĞ͕ŝƐĂĐŽŵƉůĞƚĞůǇĚŝĨĨĞƌĞŶƚƚŚŝŶŐ͛͘tŚĞŶ/ĂƐŬĞĚŚŝŵ what would
happen if a spirit approaches someone during a Candomblé ceremony, he replied that this
would be very difficult as all ceremonies that he conducts in his community house consists
of several rituals that call the orixáƐ͚͘ŶĚŝĨƐŽŵĞŽŶĞŝƐƚŽƵĐŚĞĚďǇĂŶorixá it would be very
ĚŝĨĨŝĐƵůƚ͕ĂůŵŽƐƚŝŵƉŽƐƐŝďůĞ͕ƚŽŝŶĐŽƌƉŽƌĂƚĞĂĐĂďŽĐůŽ͛͘ĞǌŝŶŚŽŝŶƐŝƐƚƐƚŚĂƚƚŚĞĐĞƌĞŵŽŶŝĂů
framework, the ritual preparations, enables the orixás to come. Without the rituals they
would not come. Asking about the consciousness he explained how during the first seven
15

ǇĞĂƌĂĨƚĞƌƚŚĞŝŶŝƚŝĂƚŝŽŶƚŚĞƉĞƌƐŽŶůĞĂƌŶƐĂŶĚĞǆƚĞŶĚƐŚŝƐͬŚĞƌĂďŝůŝƚŝĞƐ͚͘ƚƚŝŵĞŝƚĐĂŶďĞŝŶĂ
semi-conscious state, however, after many times, after the person is initiated, the orixá
takes the consciousness of the person. .... sometimes completely, depending on the
ƐĞŶƐŝƚŝǀŝƚǇŽĨƚŚĞƉĞƌƐŽŶ͛͘Further, he explained that this was the reason why the rituals
were so long and often delayed. Seven years after the original initiation the experience will
be much stronger and complete. He insists that
as much the person learns the orixá as well as learns, they learn how to act, the
dances, the rituals. They are taught to make everything according to the tradition of
the house because each nation, each house, each place tends to keep to a specific
form, each house has its tradition, each house has its way to deal with the orixá and
the orixá needs to learn how to carry them out.

The medium of many spiritual entities
Umbanda embraces a fast number of different entities, spirits as well as orixás. Marcia, the
founder and leader of an Umbanda community, has 30 entities that watch over her as she
explains. I asked her how it feels when a spiritual entity approaches, and she explains that
one feels a form of vibration and that with longer experiences as a medium,
One gradually develops, the longer you work with those entities, you can notice the
subtle approach, even before the trance. Suppose, if I had not yet climbed that
entity, I will get the image of that intuition which is the entity that is next to me.
Each gives a kind of a shock in one part of the body. Some take over the mind, others
take over the chest, gives that irradiation, that vibration in stomach, back, legs.
Similar to Francisco Marcia, too, replied when I asked about differences that it is different
ĨŽƌĞǀĞƌǇƉĞƌƐŽŶ͘ƵƚƐŚĞƚŚĞŶĐŽŶƚŝŶƵĞƐƚŚĂƚ͚ĞǀĞƌǇƚŝŵĞǁŚĞŶŽŶĞŐŽĞƐŝŶƚŽƚƌĂŶĐĞŽŶĞ
receives a kind of shock because of the meeting of its energy, between a spirit and that of
ĂŶŽƚŚĞƌƐƉŝƌŝƚ͘/ƚŐŝǀĞƐǇŽƵƚŚĂƚũŽůƚƚŚĂƚǇŽƵƌďŽĚǇĨĞĞůƐĚŝĨĨĞƌĞŶƚ͛͘
[During a possession] the accent is different, the voice type, some are more cheerful,
others more withdrawn, angry, some slower, some more agile, the foot of dance,
type of dance, costumes, smoking cigar, cigarette, cigar, cigarette, straw, or a pipe,
some drinking beer, some liquor, other water. Each has its features and its manner
of speaking, singing dancing, rhythm, and customs, others paraphernalia such as a
hat, some sticks, a garment or the colour of clothing. So each one has a different way
of being, a profile with different characteristics..... Each has their way of expressing
himself/herself, both in gestures, as in movement as in the speech, drink, the type of
smoke, each has his own way, is an enormous universe.
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DĂƌĐŝĂ͛ƐĚĞƐĐƌŝƉƚŝŽŶƐĞĞŵƐƚŽĞĐŚŽƚŚĞĐůĂƐƐŝĐĂůƚĞǆƚďŽŽŬĚĞƐĐƌŝƉƚŝŽŶƐ͕ĨŽƌŝŶƐƚĂŶĐĞďǇ
Frazer (1911, p. 93). In the first comparative study of spirit possession and trance
Oesterreich listed three characteristics: a changed physiognomy; a changed voice; and a
new ego-personality opposed to the normal one (1930, pp. 17-22). I attended a ceremony in
the house of Ivete, founder and president of another Umbanda house, during which I could
observe the transformation of the mediums in all three characteristics (see also Malandrino
2006, 112). Afterwards mediums do not remember anything from the possession because
ƉŽƐƐĞƐƐŝŽŶŝŶǀŽůǀĞƐ͚ĂŵŽƌĞŽƌůĞƐƐĐŽŵƉůĞƚĞƉŽƐƚĞƌŝŽƌĂŵŶĞƐŝĂ͛;ϭϵϯϬ͗ϭϯͿ͘
Ivete is as many Umbanda priests also involved in Candomblé. She is not only initiated into
Candomblé but also conducts ceremonies in both traditions in her house though strictly
divided. ͚Both cannot work together because the two energies do not match. You even
worship their ancestors, but not at the time that you worship the orixá. You mess with orixá
and then they leave. .... The ideal is to have two different spaces, but this is not always
ƉŽƐƐŝďůĞ͛͘
I asked her whether it is possible that two people incorporate the same spirit. And she
ƌĞƉůŝĞĚ͚ǇŽƵĐĂŶŚĂǀĞƚŚĞƐĂŵĞŶĂŵĞ͕ďƵƚƚŚĞŝŶĐŽƌƉŽƌĂƚŝŽŶŝƐŶŽƚƚŚĞƐĂŵĞ͛͘^ŚĞĞǆƉůĂŝŶĞĚ
that the same spirit might be present but not the identical one: ͚ƚŚĞƉƌŝŶĐŝƉĂůǁŝůůďĞ
subdivided, partitioned, divided and subdivided until one can have several in various places,
ĂůůĂƚƚŚĞƐĂŵĞƚŝŵĞ͛͘,ĞŶĐĞ͕ŝƚŝƐƉŽƐƐŝďůĞƚŚĂƚǀĂƌŝŽƵƐŵĞĚŝƵŵƐŝŶĐŽƌƉŽƌĂƚĞƚŚĞƐƉŝƌŝƚŽĨ
Saint Francisco, however because his spirit is divided and subdivided in various lineages, it
will be always a different kind of spirit that incorporates in an individual. It is one spirit but
separated in numerous pathways. And each incorporation is unique. When asked about the
incorporation of an orixá Ivete told me that an orixá makes a stronger vibration during the
approach. However, in Umbanda it is different because in Umbanda the orixá has a spirit,
hence there are various kinds of orixás in Umdanda as also people differ. Ivete compares
her feelŝŶŐǁŝƚŚĂŶĂĞƐƚŚĞƐŝĂďĞĨŽƌĞĂƐƵƌŐĞƌǇ͚͘tŚĞŶŽŶĞŐĞƚƐĂŶŝŶũĞĐƚŝŽŶǁŝƚŚƚŚĞ
anaesthetic drug, one stays well, and then one does not remember anything because the
ĂŶĂĞƐƚŚĞƐŝĂƉƵƚƐŽŶĞƚŽƐůĞĞƉ͕ƚŚĞƐƚĂƚĞŝƐŶŽƚƚŚĞƐĂŵĞďƵƚǀĞƌǇƐŝŵŝůĂƌ͛͘/ĨŽůůŽǁĞĚƵƉǁŝƚŚ
ƚŚĞƋƵĞƐƚŝŽŶ͚^ŽǇŽƵƐƚŝůůĐĂŶĨĞĞůƐŽŵĞƚŚŝŶŐďƵƚŚĂǀĞŶŽĐŽŶƚƌŽů͍͕͛ĂŶĚ/ǀĞƚĞƌĞƐƉŽŶĚĞĚ
͚zĞƐ͕ƚŚĂƚΖƐƌŝŐŚƚ͕ĞǆĂĐƚůǇ͘͘͘͘ĂŶĚŝŶĂŶĚŽŵďůĠŝƚŝƐǀĞƌǇĚŝĨĨĞƌĞŶƚďĞĐĂƵƐĞǇŽƵŚĂǀĞƚŚĞ
ǀŝďƌĂƚŝŽŶ͕ŶŽĐŽŶƚƌŽů͕ďƵƚŝƚŝƐůŝŐŚƚĞƌ͛͘
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Ricardo, another Umbanda priest who is attached to a Yoruba tradition, too, describes the
incorporation in a similar way. He says that he has no control over his movements.
Sometimes I feel as if my arms fall asleep, or my legs and even sometimes I feel as if I
have a heart attack. With each orixá I have a different feeling. Sometimes it begins
with dancing, quite violent, but I'm still conscious. However, I can control myself, or
stop dancing, but I'm intending to stop dancing and stand. But when I least expect it,
I am loosing control again. In my first session, I wanted to stop dancing because my
leg had been dislocated. But I could not stop and began dancing the deity with the
other leg.
,ĞĐŽŶƚŝŶƵĞƐĞǆƉůĂŝŶŝŶŐĚŝĨĨĞƌĞŶĐĞƐďĞƚǁĞĞŶƚŚĞĞŶƚŝƚŝĞƐ͘tŝƚŚƐŽŵĞ͕ŚĞŚĂƐ͚ĨƵůůĂǁĂƌĞŶĞƐƐ
of what is happening. But mostly, I am conscious but cannot control the movements. There
are others where I can master the movement but cannot contrŽůƚŚĞǀŽŝĐĞ͛͘
I followed up asking whether all speak. And Ricardo answered that
there have some who do not speak, but has a specifically that I am aware of, for
instance, this entity begins to drink. Hence, it leaves me unconscious due to alcohol.
However, I am aware of it and know when he is drunk. And when he leaves, I do not
feel as if I have been drunk. In this case, if I would check the alcohol in my blood, I
would certainly have alcohol there. But I do not have the same feeling as if I am
drunk.
I asked him then how he feels afterwards, whether he experiences any pain or joy. And
ZŝĐĂƌĚŽƌĞƉůŝĞĚƚŚĂƚĂĨƚĞƌǁĂƌĚƐ͚ŝƚŝƐĨĂƌŵŽƌĞƵŶƉůĞĂƐĂŶƚ;ŝŶĐĂƐĞŽĨorixás). This is because I
am out of breath, and feel pain in the body. After I recovered, I feel very well. In the case of
Umbanda, it depends on the entity. But mostly, I feel good about their approach and others
have a similar feeling. Moreover, in the case of Umbanda I can handle more manifestations
than in relation to the orixá͛͘

Similarities and Differences between the three Brazilian Cases
In the three cases the mediums always explain that they embrace the experience of
mediumship freely. It enriches their lives and brings an additional aspect into their existence
(e.g., creativity in the case of Alethea). Some mediums remembered how they experienced
the first approach as a shock and how they rejected the ability at the beginning. However, in
due cause, they learnt how to control it so that it does not happen during their ordinary life.
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Their experience is similar to the classic case study of a shaman with the symbolic death and
rebirth during the initiation process (see Eliade).
Another similarity is the community aspect. They all described events within a community
and highlighted the importance to help others with their mediumship ability. From a
functional perspective mediumship in all three cases serves a wider community, usually the
members of the religious house but sometimes also a wider clientele (see Lewis).
All three cases share the wider Brazilian belief in so-called abnormal phenomena (see
Machado); hence they share the belief in spirits and other spiritual entities and have
welcomed the political changes in the last decades that enabled the communities to fight
openly for more political freedom and equal rights. However, they use different strategies
to counter the growing hostility against this kind of religious traditions, from pointing
towards Africa as the source of highly regarded spirituality to a shift towards science and
Europe as the ultimate source of respectability. From a sociological level the similarities
overweight the differences. The social and political changes in the Brazilian society allow the
communities to celebrate their ceremonies without restrictions and they also enabled
members of all gender to commit openly to their beliefs. As a result the gender distribution
of mediums in the three traditions is now relatively equal (on a wider level). This is a
significant change from 50 years ago when scholars reported a predominance of female
mediums in Candomblé and Umbanda (see Schmidt 2010). Spiritism that did not have such
an overweight of female mediums due to a higher social acceptance of its practice, has kept
its gender distribution and is still a tradition with both female and male mediums.
However, when we move to the cognitive level the individual experiences of the three cases
show more differences than similarities, in particular with regard to consciousness. One
similarity is that nearly everyone declared of having no control over what they say or do
during the episode, and even in spiritism, where the medium carries some responsibility for
what happened during the incorporation, the spirit has the main control. Often it goes hand
in hand with having no memory but this is not always the case. Another similarity is the way
how the mediums describe the bodily feeling when a spiritual entity, whether it is a deity or
a spirit, approaches. But a striking difference is the way how they describe their
consciousness during the episode. Spiritists usually say that they are semi-conscious (and at
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this point I will overlook the difficulty of defining semi-consciousness), while Candomblé
practitioners describe that they do not know anything what has happened during the
episode, hence they declare to be unconscious throughout the event. And Umbandistas
describe different experiences depending on the spiritual entity, from semi-conscious to
unconscious. This difference is reflected in the terminology used by the practitioners to
categorise and describe the experience. Common is their rejection of the term possession.
This is sociological explainable due to the growing hostility of the Brazilian neo-Pentecostal
churches towards this practise. All mediums make an effort to distance them from this
negatively perceived term by highlighting the differences whether it is the consciousness of
the medium or the quality of the spiritual entity. The orixás are perceived in Candomblé as
divinities, forces of nature and no concrete entities. However, in Umbanda (and sometimes
even in Candomble) some declare that orixás have lived as material beings in Africa in early
times, before they became divinities, and have therefore also developed egums (spirits) as
all beings. And in this form they can incorporate into the bodies of mediums but not as
deities. Consequently, most Candomblé priests argue that possession happens in Umbanda
but not in Candomblé where the experience is different due to the divine character of the
orixás. Umbandistas, on the other hand, highlight the unique experience due to the creation
of an intimate relationship between a special form of the spiritual entity and the human
medium. And spiritists point to the various ways of communication the spirit can choose to
convey messages to human beings.
From a cognitive perspective one can say that in all three cases the medium handles during
the experience more than one consciousness. While the bodily feeling is described relatively
similar, the presence of another consciousness is perceived in different ways. In the case of
Umbanda the spirits are described as individual entities, hence the consciousness of the
ƉŽƐƐĞƐƐŝŶŐĂŐĞŶĐǇŚĂƐĂĚŝƐƚŝŶĐƚŝŶĚŝǀŝĚƵĂůĐŚĂƌĂĐƚĞƌ͕ĂŶĚƚŚĞŵĞĚŝƵŵ͛ƐĐŽŶƐĐŝŽƵƐŝƐĂǁĂƌĞ
of the approaching entity and its merger. In spiritism, too, a spirit is described as an
individual, who is communicating with the medium whose consciousness remains aware of
the one of the spirit (at least in most cases). Hence, mediumship in spiritism is a form of
active interaction between two entities while in Umbanda the consciousness of the spiritual
entity is stronger than the human and the communication happens between the client (or
the community) and the spirit, not between the medium and the spirit. However, speaking
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from a cognitive perspective, in both cases the mediums has to handle more than one
consciousness, the human and the spiritual one.
In Candomblé, however, the divine entity is not perceived as a limited entity. But not only
does the divinity of the orixás surpass individuality, the orixá also never leaves the human
body totally after the first initiation, hence the human being is transformed by the initial
merger with the divine. After the initiation the orixá is firmly located into the body of the
medium and in ĨƵƌƚŚĞƌ͚ƉŽƐƐĞƐƐŝŽŶ͛ĞƉŝƐŽĚĞƐƚŚĞorixá will raise within the human body to
the head in order to take over control. When it happens, the human part of the
consciousness is taken over by the divine part. The Candomblé medium does not handle
two or more consciousness but allows a section of it to outshine the other. From a Jungian
perspective one could argue that the orixá constitutes part of the consciousness of the
medium (see also Zacharias 1998 and his Jungian interpretation of the orixás). One can
understand, consequently, the resistance to label this experience as possession. From a
cognitive perspective one could still argue that the experience is not different from the
experience of Umbanda and spiritist mediums because the human consciousness of the
medium is suppressed. However, this would mean to ignore the emic explanation. The
Candomblé explanation of the experience goes beyond the Cartesian division between body
and mind as also José Flavio Pessoa de Barros and Maria Lina Leão Teixeira argue. They state
that the soul has also a materiel aspect and the body a spiritual (2004, 110, with reference
to Lépine 1983). According to this, the body has a direct connection to the deities.
Berkenbrock goes a step further and argues that in Candomblé a human being consists of
different elements, the body that becomes earth again after death, emi (breath) that
provides the body with life, ori (intelligence/consciousness) and something from Orum (the
divine creator) which means that every person has some elements of his/her orixás inside
the human body (Berkenbrock 1998, 285-286). The trance provides human beings with a
moment of harmony because all fragments are temporarily unified. However, if we bring
another element into the equation (the divine), we are suddenly back to Otto and the sui
generis approach to religion, hence on the other side of the academic discourse. If we erase
the division in two parts (the mind and the body) in favour of a holistic approach, we need
to come up with a new approach to the body that embraces material and immaterial
elements. Instead of locating possession experience only in the mind and making it
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consequently a psychological event (Ribeiro 1982, 156-185), the focus should be on
developing a new analytical approach to the body.

Conclusion: Comparison between Taiwan and Brazil
In the concluding part I will draw on data of the Religious Experience in Contemporary
Taiwan project. The outcome of the RECT research demonstrates (according to Ming-Hua
Yu) that ͚ƚŚĞƌĞŝƐ a high level of compatibility between folk religion and other religions in
dĂŝǁĂŶďĞĐĂƵƐĞƚŚĞǇƐŚĂƌĞŵĂŶǇĐŽŵŵŽŶĞůĞŵĞŶƚƐ͛͘;2010, 34) ʹ and one of the common
characteristics is connected to the belief in spiritual and divine influences. As Ming-Hua Yu
stĂƚĞƐ͚ŵŽƐƚŽĨƚŚĞŝƌƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞƐŝŶǀŽůǀĞĚƉŽƐƐĞƐƐŝŽŶďǇƐƉŝƌŝƚƐ͕ŶŝŐŚƚŵĂƌĞƐ
(pressed by ghosts), ghost encounters, divine blessings, and the idea of past lives and
ĚĞƐƚŝŶǇ͛;Ɖ͘ϯϰͿ͘dŚĞƐĂŵĞŝƐƚƌƵĞĨŽƌƌĂǌŝůǁŚĞƌĞĞǀĞŶƚŚĞŶĞŽ-Pentecostal churches which
fights aggressively against Afro-Brazilian religions, practise a kind of possession in
connection to exorcism rituals (e.g., Birman 1996). Hence, we see a similar degree of
compatibility between popular religions (folk religion in Taiwan and Afro-Brazilian religions
in Brazil) and other religions (e.g., Buddhism in Taiwan and Christianity in Brazil) in the two
countries.
In Taiwan people differ between interactions between humans and gods and humans and
spirits. While the first category is regarded positively, the second one has a more ambivalent
relationship that can even lead to hostility. Ming-Hua Yu interprets this finding as a
ĐŽŶĨŝƌŵĂƚŝŽŶƚŚĂƚ͚ĨŽůŬƌĞůŝŐŝŽŶŝƐĐůŽƐĞůǇĐŽŶŶĞĐƚĞĚǁŝƚŚĚĂŝůǇůŝǀĞƐŽĨŝƚƐďĞůŝĞǀĞƌƐ͛;2010,
35). In Brazil the distinction between the different categories of entities is more
multilayered as explained above. However, the difference can be caused by the research
techniques applied in Taiwan and Brazil. While I was able to ask several follow-up questions
about the differences in the interaction between humans and spiritual and divine entities,
the Taiwanese questionnaires allowed only one open-ended question that asked the
participants to describe their religious experience (question 59). In my project, on the other
hand, the aim was to collect subjective description of various religious experiences
connected to the interaction with spiritual and divine entities; the aim was not to conduct a
representative research about the multi-layered Brazilian society as it was the case in the
RECT project. Consequently, my emphasis was on the first-hand direct and subjective
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dimension of religious experience (see also Tsai/Kung 2010, 19). Though I limited my project
to one particular form of experience (so-called possession), I included different religious
traditions in order to understand the relevance of it in Brazil. Nonetheless, in distinction to
Dickie my focus was on Afro-Brazilian and spiritist traditions that are connected to the
Catholic deep culture of Brazil. I decided against the inclusion of experiences that are
connected to Islam, Buddhism or any other religion that are practised in Brazil but without a
link to Christianity, at least on a secular level. My study is therefore not representative for
the Brazilian society but directed towards an understanding of one type of religious
experiences alone.
>ŽŽŬŝŶŐĂƚŝĐŬŝĞ͛ƐƚĞƐƚƐƚƵĚǇ͕ŚŽǁĞǀĞƌ͕ŽŶĞĐĂŶƐƉĞĐƵůĂƚĞƚŚĂƚƚŚĞŽƵƚĐŽŵĞǁŽƵůĚŚĂǀĞ
been similar if I would have had time to include other religions into my study. Dickie applied
a more heterogeneous approach by including a Sufi, an atheist, an Umbanda priestess and a
Catholic volunteer in her case study. Based on her case study she argues that religious
experience is interpreted and expressed in different ways within the different sectors of the
population. However, Brazilian people have nonetheless a common framework when
ƐƉĞĂŬŝŶŐĂďŽƵƚƌĞůŝŐŝŽƵƐĞǆƉĞƌŝĞŶĐĞĂƐ͚ƌĞůŝŐŝŽŶŝƐĂĐŽŶƐƚŝƚƵĞŶƚƉĂƌƚŽĨƌĂǌŝůŝĂŶĐƵůƚƵƌĞ͛
(2007, 8). /ŶƐƉŝƌĞĚďǇsĞůŚŽ͛ƐĚŝƐĐŽƵƌƐĞŽĨcontiguity and deep culture Dickie refers to ͚Ă
contiguity of different versions of religion and religiosity ..... Religion and religiosity would
be terms capable of expressing and being understood in a world of continuities at a deep
level, in spite of the existence oĨŽƐƚĞŶƐŝǀĞĚŝĨĨĞƌĞŶĐĞƐĂŵŽŶŐƌĞůŝŐŝŽŶƐ͛;ŝĐŬŝĞ 2007, 8, with
reference to Velho 2003). She then points to Catholicism as located at a deep level of
continuity, despite the many differences between the Christian denominations and within
each group. Hence, an outcome of her study is the Catholic deep culture of Brazil ʹ which
was exactly my framework.
When we now compare it with the RECT research, we soon recognise a similar tendency.
One outcome of the research was the realisation that Confucian culture had a larger impact
on Taiwanese culture as expected. Yen-zen Tsai argues that the common features that the
participants shared despite their dŝĨĨĞƌĞŶƚƌĞůŝŐŝŽƵƐďĞůŝĞĨƐŽƌĂĨĨŝůŝĂƚŝŽŶƐĂƌĞ͚ŝŶƚŝŵĂƚĞůǇ
ƌĞůĂƚĞĚƚŽŽƌƐŚĂƉĞĚďǇƚŚĞŽŶĨƵĐŝĂŶĐƵůƚƵƌĞ͛;2010, 1ϱϲͿ͘hƐŝŶŐŝĐŬŝĞ͛ƐƚĞƌŵŝŶŽůŽŐǇŽŶĞ
could characterise Taiwan with a Confucian deep culture that influences the ways religious
experience is expressed. Hence, we see that both countries, modern, industrialised societies
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with an increasing percentage of atheists, are still highly influenced by former traditions.
These traditions, Catholicism in Brazil and Confucianism in Taiwan, provide people (in and
outside the mainstream tradition) with means to express religious experience.
Dickie ĂƌŐƵĞƐƚŚĂƚ͚to test the expression, as we mentioned above, does not imply a
foregone conclusion regarding its meaning for the target population. It implies the
investigation of how different sectors of the Brazilian population interpret and express their
religious life and how religious experience is understood, manifested and related to their
religious life. At the same time, it aims to investigate the possibility of a common core that
would point to something like a religious experience ĂŵŽŶŐƌĂǌŝůŝĂŶƐ͛;2007, 6). Despite the
fact that only 3% of Brazilians declared in the census of 2000 belonging to one of the AfroBrazilian religions or Spiritism, the belief in so-ĐĂůůĞĚ͚ĂďŶŽƌŵĂůƉŚĞŶŽŵĞŶĂ͛ƐƵĐŚĂƐƚŚĞ
belief in spirits is widely spread among Brazilians as stated above. My research has focused
on the encounter between human beings and spiritual/divine entities that constitutes a
possible common core of a Brazilian religious experience, including even people who never
experienced the encounter themselves. Though the number of people declaring openly
their commitment to these traditions is small, the experience is embedded in the Brazilian
culture in the same way as Confucianism is embedded in the Taiwanese culture. As a result
ĞǀĞŶĂƚŚĞŝƐƚƐƵŶĚĞƌƐƚĂŶĚĂŶĚĚĞƐĐƌŝďĞƚŚĞŝƌ͚ĂďŶŽƌŵĂů͛ĞǆƉĞƌŝĞŶĐĞŝŶƚŚĞƚĞƌŵŝŶŽůŽŐǇŽĨ
Afro-Brazilian and spiritist traditions.
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The conference, which convened in Taiwan, is unique among many other
conferences. It carries a lot of new information: new theoretical settings and
practical proposals for new research religiosity of individuals and society.
Typically, scientists, talking about religion, meant the state of religious life of the
person or community, just only about defining its degree, level, character. Oddly
enough, for many centuries of this phenomenon existing, scientists have not
learned how to measure it, it means till nowadays there are no perfect methods of
its fixation in some units of measure (degrees, density). Such tasks repeatedly were
putted by different scientists, academic schools, but there is no generally accepted
scale. That’s why for testing of proposed methods by our colleagues in Religious
studies societies in Taiwan and China, we are here.
First of all let us recognize the uniqueness of researches in Taiwan and China.
x Firstly, researches confirmed that interest in religion and religiosity, the
changes taking place there will always be in the sphere of analisis by
scholars of different generations, schools, countries, ideologies, cultures.
x Second, these studies were the reason for this conference, a strong motive
for scientific discussion of the results of researches for the discussion of
different methodological approaches, resulting must be clarified similarities
and differences of these approaches to facilitate the development of science
itself and the dialogue of cultures.
x Third, Taiwanese scientists have prompted scientists to take less researched
areas of religious life, bordering the territory of the Holy, transcendent,
internal experience and personal feelings. They differentiated and distanced
the faith and experience, but at the same time, showed how they are related.
x Fourth, they also highlighted new objects of knowledge that require further
investigation. They have developed a new adequate methodological
intsrumentary that requires implementation. They got interesting material,
summarized it and analyzed, but it requires comparison with other studies
and scientific experiences.
This study articulated and actualized issues faced by any scholar of religion:
x Can sciences snap phenomenon not only the visible world, but also invisible?
x Is it possible for sociology to deep dimensions of religiosity that we see on the
visible surface of society?
x What is the criterion of religiosity: religious faith or religious experience?
Participation in the rite or membership in an organization, knowledge of
doctrines or life commandments?

x In what way and by what is measured faith and how to measure religious
experience? How are they fixed - just by self-determination? Is this enough
for science? Do not need it any verification methods?
x Should man considered to be as religious one without religious faith or
religious experience?
x Is there a religious society, if it over 50% of believers? Is there a religious
nation, if believers themselves say 70%, for example?
To compare the religiosity of Taiwanese and Chinese is a great idea. So as we are
talking about one nation that lives in different political and ideological conditions.
Such studies never held in Ukraine, although we have a similar unique context:
Western and eastern Ukraine has evolved in different historical circumstances that
affect today state of religiosity in these regions. Ukraine historically for a long time
were ruled by various empires, one of which contributed the development of
religiousness of nation, and another - smothered every religion. Such division is
particularly noticeable on political preference of Ukrainian Westerners and
Easterners. There are some evidences of greater religiosity and number of religious
organizations in West than East, but such detailed comparisons that are made as a
result of presented research, there is no.
A large-scale monitoring research has been made. Thank Professor Yao, who
conducted the test of religious experience in China in 2005, Taiwanese scientists
have completed a similar survey in Taiwan. The results are even more then
interesting, and that serve as a basis for discussion at this conference. You have
received preliminary results of research in book form, and repeatedly appealed to
them. And not just because of this conference. They really are those that encourage
deep thinking about seemingly familiar things.
The conference organizers asked me, using prof. Yao’s scheme, classifying
religious experience into four sections: experience of the supernatural or spiritual
force, sudden understanding of the meaning of life or lifestyle, religious experience
in dreams, and mysterious feeling and vision, to reflex Ukrainian religious
experience. I was agreed to this proposal so as it naturally fits my scientific
researches. But honestly, I suspected that fell into the trap.
So here I want to note the following:
Traditional Ukrainian religious consciousness is not holding a concept of "religious
experience". If we asked a typical Ukrainian, whether he has religious experience,
he wouldn’t simply understand what you mean. But it does not mean that
Ukrainians don’t really have this experience. It is quite emotional and sensitive,
mystical and religious. Ukrainians able to experience different states (prayer,
enlightenment, revelation, visual, etc.) that means "meeting with God."
In tradition of Eastern Christianity the notion - religious experience is available.
There are other concepts that cover meaning we relate to religious experience

Similarly, Ukrainian Sociology of Religion or Religious studies don’t actually
work with the concept of "religious experience" and don’t theorize in accordance
with it. After reviewing all known for me sociological questionnaires’, was held in
Ukraine over last 20 years (it is holding 2-3 in a year), I didn’t find any profile or
questionnaire, in which was formulated question about the presence or absence of
religious experience in respondents. I have personally met only once with attempt
of researchers to formulate questions about previous experience – it’s a survey of
Parliament members of World Religions, held in Barcelona in 2004. The question
was put as: Have you ever had something you would describe as a religious /
spiritual experience?
The same situation is with scientific understanding of religious experience. This
new concept appeared in Religious Studies of Ukraine recently and its origin is not
local, and introduced from outside. Most likely the term is associated with
achievements of Ukrainian scientists with Western science, including psychology
of religion, with "Variety of religious experience " by W.James.
There is information that this book in Russian version translation (1910) was read by Kyiv
professors who taught at local university, in book’s edition period in early ɏɏ century.
University professors in their books link to this edition (for example Bogolyubov in his
Philosophy of Religion, 1915). This book is in the library of Kiev University, 1910 year of
publication. Later this work was the textbook of psychology of religion, in which showed the
mystery of religious experience and piety, religious states, religious experiences and feelings, the
presence of invisible deities and so on. The book, that was so successful in West, in our country
after 1917, when about any religion neither think nor speak wasn’t possible, in fact, was doomed
to oblivion.
The term “religious experience” used by psychologists of religion since the period of Soviet time,
but activity in its learning started in 90th. So, in 1992 in St. Petersburg was published reprinted
edition, and in 1993 - a new Russian translation. In 2010 – to the anniversary of edition in series
"From the global legacy of psychologists" was published new translation in Russian. In
Ukrainian language James still not published.

Over last 20 years of independence of Ukraine, the interest in religious experience
showed only theorists and historians of religion foreign religion. Never was it the
subject of research of experimental sciences of religion. This partly is explained by
the fact that religious life by itself is not producing necessary theoretical
understanding of religious experience and satisfied with the existing of traditional
alternatives. However, in the end of XX century the religious life in Ukraine full of
religion (teaching practice) for which the notion of religious experience is a natural.
It is – religions of oriental roots, such as Hinduism, Buddhism. Although a small
proportion of these religions, the ideas of those religions become more and more
popular among the population of Ukraine.
When I use the concept of religious experience, I mean two of its dimension 1)
Individual and 2) the community, collectively. And here we are talking about not
just states that are close to the mystical, but about ways of seeing if not other

reality, at least it means seeing of reality in different way. Thanks to foreign
religious scientists religious experience considered one of the main aspects of the
religious attitude of man and interpreted as referring to mental processes related to
religious sites or otherworldly. But till nowadays is not given any exhaustive
definition of what actually is religious experience. M. Thompson argues that
religious experience is possible to understand, but it can neither be proved nor
disproved. Due to religious and social traditions we intuitively understand what it
means "religious experience". From my point of view, this intuitive understanding
can be embedded in such language:
1. Religious experience is experience, literacy rights in religious life.
2. Religious experience is special, intense act or process of sense of reality caused
by the presence of transcendent.
3. Religious experience is perception of information or feelings associated with the
sphere of religion. Thus, although the notion of religious experience understood
quite in wide range of things that do not always have any relation to it, we try to
look religious experience as a certain feeling that is self-evident, that doesn’t cause
a person experiencing it to doubts in veracity of the experience.
Taking multi-semantic understanding of religious experience that spread in science,
it is obvious that religious experience is a set of specific features which
characterize the relations of particular ethnic community (not only individuals)
with high beginning, sacrum, with God. The history of many ethnic religions
knows the different models of relations between people and God (conception of 1)
physical ethnic origin from some forefather/ foremother, 2) revelation as obtaining
an experienced truths inaccessible to the mind, 3) meeting and communication
with God, 4) God’s chosen people, 5) the constant presence of God or supernatural
beings in the life of nation, who protects from misfortunes, tragedies etc.).
I think that religious experience (sometimes known as a spiritual experience) can
not restrict the individual, subjective, narrow. Because the subject can be not only
individual, but collective entities, which may also have meetings or union with the
divine, which can indicate more than one person, claiming I had seen or heard God,
but also a community that also collectively seen or heard God had contact with
transcendental reality. In the history of religions constantly heard about this
experience: in Judaism - Moses spoke with God, who opened only to him (I give
you, I’ll tell thee, thou shalt be); in Islam - only Prophet heard the voice of the
archangel Gabriell. In Christianity also hosted this event. Already in Gospels there
is information telling that people have seen Lord and heard voices. In Ukrainian
tradition of frequent evidence of collective experience with divine forces are the
manifestation of Mother of God, which people see, and not one person.
In Christianity, especially Catholicism, holy Mother of God is always faithful
(Fatima miracle) Such cases occured in Ukraine too. Very famous case was
happened in 1987 in Hrushiv village (Carpathian), when the Mother of God
appeared to a lot of residents of the village. In recent years such wonders especially

frequent (updated icons, images appear of the Mother of God, the saints in glass in
the trees. Modern science only fixes these cases, but is not ready to explain.
So, religious experience for me is rather acting in its social level, as the experience
of the Ukrainian people communication with supernatural.
For all universality of religious experience, it takes a certain specific ethnic
characteristics. Religious experience of Ukrainians, fixed in their religions
(Orthodoxy, Greek-Catholicism, Paganism, new Ukrainian movements, and other)
are the following:
x • Confidence in the existence of some supernatural force, recognition of
God's presence;
• Deification of nature, worship of plants, animals, and certain areas as
sacred, belief in wood-goblins, brownies, different spirits;
• Using of magic, healing, expulsion of evil spirits and the devil in daily life;
• The dominance of the rites under knowledge doctrine, participation in
various religious holidays as a tribute to the customs and traditions of the
people;
• The cult of ancestors, special respect of Genus, ethnic fathers;
• Negligibility of confessional framework of religious experience,
indifference to strict canons, worldview pluralism.
Speaking of individual and collective religious experience, it is difficult to
determine what is primary - egg or hen. That is what experience is the foundation
for the other? Whether in their personal individual experiences some amount of
generating a collective, or collective experience extends to every individual and
creates a personal experience. But to deny the existence of collective experience
(and or collective forms of religious experience?) can not. People who are united
by religion, collectively pray, sing, participate in festivals, pilgrimages, worship of
holy relics, reading scriptures, etc. People can collectively experience the healing,
cleansing, acquiring holiness.
For the Ukrainian context of religious experience appears more as a religious faith,
namely faith, not belonging to the church or of any rite or ritual. Confess your faith
inherent in almost every Ukrainian. It is for those you believe in God or not is
identified believers or unbelievers rights. For Ukraine, being religious - it means to
have faith, and generally Christian, and preferably - the Orthodox.
Caused by Christianity the religious experience of Ukrainians is characterized
by:
x Cult of saints as a kind of grounding, humanization of God, transfering his
properties on living people, a special cult of the Virgin, Mother of God;
x Perception of the temple as a house of God, the best place for prayer, for
receiving and repeating the experience of communication with God;
x Respect for the priest as mediator between person or community and God.

In modern Ukraine after the 70-year attempt to destroy religion during 20 years of
independence, the religious infrastructure has been restored, the network of
religious communities (35 thousand more than 100 religious directions) has been
increased.
According to the recent large-scale survey conducted in Ukraine in November
2010, interviewed 2001 respondents aged over 18 years. The sampling error is
2,3%
x At the end of 2010 compared to 2000, level of manifested religiosity
increased: the number of people who recognize themselves believers has
increased from 58 to 71%. The number of believers in the South, Center and
East is significantly lower than in Western of Ukraine (89%).
x Most (68%) of respondents identify themselves with Orthodoxy, about 8% Greek-Catholicism. 7% of respondents identified themselves with "just
Christians, 13% - not belonging to any of the religious denominations.
x Confessional self-determination has a distinct regional specificity. The
largest number of Orthodox is on the South (76%), Centre (74%) and East
(72%), while in the West, their share is only 46%, while 37% of Westerners
themselves with the Greek-Catholicism.
x After 2007 it is observed the changes in the church confessional selfidentification of citizens. Compared with 2000, UPC faithful share in the
adult population of Ukraine has increased from 9,2% to 23,6% loyal to the
UOC-KP - from 12,1% to 15,1%. There is a very compact group "just
Orthodox," which decreased compared to 2000, from 38,6% to 25,9%.
x Despite the high level manifested religion, religion does not have a top
position in the system of life values of Ukrainian citizens.
x Overall, religion is inconsistent and rather blurred: among believers
unconditional faith in God showed 72% in the existence of the soul - 50% in
life after death - 36%. By increasing the total number of those who attend
religious services, with 49% in 2000. to 59% in 2010., almost half (48%) of
believers attend services only on religious holidays.
x The level of trust in the Church (as compared to other public institutions) is
stored on high level. However, recognize the moral authority of the Church
only 56% of respondents felt that less than the higher level of religiosity
(71%).
x Ukrainian more interested in the relationship between religion and politics,
can the priest to vote and be elected, the situation with freedom of
conscience and equality of religions, establishing state church, the attitude
towards members of other faiths than the issue of spiritual cultivation.
x Revival external religiosity of Ukrainian society does not mean a return to
the former belief in God, the mystical connection with the sacred world.

Religious experience does not become accessible to the majority of
Ukrainian people.
They are mostly situational believers, double-faith, ritualistically oriented. It’s
observed:
x individualization and psychologization of religious experience;
x experience goes beyond the traditional border functionality and forms of
expression
x reducing the traditional manifestations of religious experience (daily visits to
temples, prayers, pilgrimages to holy places, etc.).
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(Abstract)
RELIGIOUS EXPERIENCE IN CONTEMPORARY TURKEY
AND SOME BASIC COMPARISONS WITH THE “REST”
Prof. Dr. Cafer Sadık Yaran
østanbul University
In 2006-2007 I did a national survey of Muslim religious experience in Turkey,
travelling all of the seven regions from East to the West and interviewing people from various
backgrounds based on random sampling, and collected 1,236 valid questionnaires which
included 36 questions and a space for writing the most exceptional experience the participants
had had.
In this paper, I will present the statistical data and try to interpret some of the results in
this survey in Turkey, both from the Islamic and also the philosophical perspectives, as a
Muslim philosopher of religion. Then I will basically and briefly compare some of the
findings in Turkey with the ones in Taiwan.
There are both similarities and differences in the religious experience of Turkish
Muslims and Taiwanese religious people. Briefly speaking, experiences are quite similar; and
interpretations are naturally more different. Leaving aside the differences, however, it is really
very good to learn from these surveys that almost all people belonging to different religious
traditions of the East or West, Turkey or Taiwan, believe that good deeds will be rewarded;
we must do good to merit future rewards, whether in this world or in the hereafter.
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RELIGIOUS EXPERIENCE IN CONTEMPORARY TURKEY
AND SOME BASIC COMPARISONS WITH THE “REST”
Prof. Dr. Cafer Sadık Yaran
Ondokuz Mayıs University, Samsun, Turkey
INTRODUCTION
Religious experience in contemporary Turkey has deep historical roots. Within the
historical periods of the Ottoman Empire and the earlier Seljuk Empire, Turkey became a safe
homeland for many well-known Muslim mystics, like Ibn Arabi, Mawlana Jalal-ad-Din Rumi,
and Yunus Emre, who still illuminate the hearts of many Muslims or non-Muslims in the
contemporary world. Having left his homeland, Andalusia (in present-day Spain), and then
Mecca, Ibn Arabi stayed in Anatolia for a long time, and educated his most influential disciple,
Sadr al-Din al-Qunavi, and many other followers there. Rumi left Khorasan (now in
Afghanistan) together with his family when he was a child, and settled in the Anatolian city
Konya, and stayed there until his death. His son and his followers founded the Order of the
Whirling Dervishes, which is still influential in Turkey and almost all over the world. Yunus
Emre, another great mystic and Turkish poet, was born and lived his whole life in Turkey. He
spent his entire life trying to establish peace, unity, and love in Anatolia and among “seventytwo” nations, namely, all the nations in the world. They and many others like Hacı Bektaúı
Veli, Hacı Bayramı Veli, Akúemseddin, etc., have constituted a strong and widespread
tradition of religiosity in Turkey which attaches more importance to religious experience and
spiritual development than to theological evidence and ritual formality in religion. Through
their deep influence, Turkish people have traditionally been keen on religious experience and
spirituality, and are always respectful to those who have it.
As is known, contemporary Turkey is a secular, democratic, constitutional republic
whose political system was established in 1923 as the successor state to the Ottoman Empire.
The population of contemporary Turkey is more than seventy million, and predominantly
Muslim; but since its foundation as a republic it has also developed a strong tradition of
secularism. Within this context, for instance, Sufi orders were prohibited and their lodges
were closed in 1924.1 People have been expected to practice Islam in a more modern, and so,
at a more rational and individual level. The most emphasized aspect of Islam and the basic
1

See the details of the secularization process in the context of religious education, Mustafa Köylü, “Religious
Education in Modern Turkey”, in Sinasi Gunduz, Cafer S. Yaran, ed., Change and Esence: Dialectical Relations
between Change and Continuity in the Turkish Intellectual Tradition, (Washington, D.C.: The Council for
Research in Values and Philosophy, 2005), pp. 45-64.
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criteria for being an ideal Muslim was the concept of rationality. In recent decades, however,
people in contemporary Turkey have started to come nearer both to their Anatolian religious
tradition of experience and spirituality and also to postmodern conception of religiosity
transcending the narrow boundaries of exclusive rationality in religion. Yet these sorts of
general judgements may be misleading, and in order to have more reliable information, it is
necessary to look at the results of nationwide surveys concerning the issues.
Although many surveys of religious experience have been carried out in the Western
world since the beginning of the 20th century, there are almost no surveys investigating,
classifying and interpreting the religious experiences of contemporary Muslims.2 As a matter
of fact, various types of religious experience are encouraged by Islam in general and the Sufi
type of mystical experiencing is considered to be the shortest and soundest way of nearness to
God by the majority of Muslims.3 So it seemed necessary and useful to search for Muslim
religious experience in a modern Muslim country for its own sake and also for some interreligious comparisons.
In 2006-2007 I did a national survey of Muslim religious experience in Turkey,
travelling all of the seven regions from East to the West and interviewing people from various
backgrounds based on random sampling, and collected 1,236 valid questionnaires which
included 36 questions and a space for writing the most exceptional experience the participants
had had. For the sake of honesty in randomness of sampling, I tried to interview ordinary
people from various backgrounds whenever I persuaded them to respond, and never
specifically chose religious people from the mosques or Sufi people from their meeting places,
who may probably have had more religious experiences.
In this paper, I will present the statistical data and try to interpret some of the results in
this survey in Turkey, both from the Islamic and also the philosophical perspectives, as a
Muslim philosopher of religion. Then I will basically and briefly compare some of the
findings in Turkey with the ones in Taiwan. My main purpose is the presentation of the
survey in Turkey rather than a specific and detailed comparison with the findings in Taiwan.
There are two reasons for this. One is the fact that the two jobs, presentation of the Turkish
survey and also a detailed comparison with Taiwan, cannot be done in the limited time of one
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paper properly. The second reason is the real difference between our questionnaies. Not only
the answers but also many questions of us are quite different. In this case, I will first talk
about religious experience in Turkey, and then will deal with some comparative issues with
the survey in Taiwan, leaving the detailed comparisons and contrasts to other researches and
researchers.
PERSONAL DETAILS OF THE PARTICIPANTS
GENDER, AGE, AND LIVING PLACE OF THE PARTICIPANTS
54,0% of the participants were men, and 46,0% of them were women. Most of them
were between seventeen and fifty years old. 44,2% lived in town, 26,1% lived in a city, and
25,0% lived in villages. These figures show a reasonable and representative percentage of
distribution for gender, age and living place of Turkish people.
EDUCATION AND PROFESSION OF THE PARTICIPANTS
44,7% of the participants have a university degree, 23,5% of them have education of
secondary school level, 17,3% graduated from primary school, and 12,2% have postgraduate
degrees. This shows that the participants’ education levels are not low; it might even be said
that it is high. When it comes to professional status, 32,6% of them are professionals such as
teachers, doctors, and engineers; 31,4% of them are students; 16,5% are blue collar workers
such as tradesmen, manual labourers, etc; 12,6% are housewives; 4,6% are unemployed; and
2,3% are senior professionals. These figures show that the participants came from different
classes and professions of Turkish society.
PHYSICAL AND PSYCHOLOGICAL HEALTH OF THE PARTICIPANTS
The physical health of most of the participants was good; 29,6% said it was “very
good”, and 55,1% said “good”, and 15,0% said “so so”. Almost nobody said “bad” or “very
bad”. Their psychological health also seemed quite good. To our question, “Have you ever
had a psychological or psychiatric problem?”, most of them, namely, 72,5% of them replied
“no, never”. 23,1% replied “yes, but a mild one”; and only 4,4% said “yes, a serious one.”
We also asked about their happiness. Again, most of them, 64,8%, were
“comparatively happy”, 22,3% were “neither happy nor unhappy”, and 11,1% were “very
happy”. Only 1,6% were “comparatively unhappy”, and 0,2% were “very unhappy”. This data
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indicates that most of the participants were healthy and happy. Meaning that their religious
experience cannot be explained by psychological unhealthiness and/or unhappiness.

RELIGIOUS KNOWLEDGE AND PRACTICE OF THE PARTICIPANTS
To the question, “How good is your religious (Islamic) knowledge?”, 54,4% of the
participants answered “good”, 31,1% “middling”, 9,3% “very good”, and only 4,4% said
“poor.” These figures show that most of them have a good or average level of knowledge
concerning religious matters. We asked a similar question about their religious identity in
accordance with their level of religious practising. 67,3% consider themselves as “religious”;
17,0% as “less religious”; 5,3% as “very religious”; 3,4% said “I am not religious”; and 7,0%
“refuse to answer”. These statistics show that among the participants there are various types
of person from the perspective of practising religiosity, but nevertheless most of them,
roughly 75%, consider themselves as religious people. The percentage of non-religious people
in our survey, which is 3,4%, is almost the same as the percentage of non-religious and
atheists in Turkey mentioned in a 2003 source, quoted by Wikipedia, which is 3,2%.4 This
coincidence of the statistics also shows that we really and honestly did random sampling
covering all sorts of people in seven regions of Turkey.

GENERAL PROPORTION OF RELIGIOUS EXPERIENCE
Although the fact of religious experience is naturally lived among the Muslims in
Turkey, the concept of religious experience (dini tecrübe) is a considerably new concept
translated from English and is not completely known by many people in the street. For this
reason, we had to define it with simple words in our first main question, and described its
various types in the second one in similarly plain terms. When we made our first main
question, we also took the classical ‘Alister Hardy Question’ and other similar questions into
consideration and transformed them into the most easily understandable and culturally
appropriate form of the question. Thus, our first question was:

1.

“Have you ever had an extra-ordinary, exceptional or supranormal experience which you would qualify as
“religious or spiritual” experience (state or event)?”

The percentage of the answers given to this question is:
4
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Press. Quoted from “Turkey”, in http://wikipedia.org/wiki/Turkey, 09.09.2009.
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a. Yes

͙ 45,9%

b. Perhaps but not sure

͙ 19,6%

c. No

͙ 34,5%

Option ‘b’ shows a high level of about 20%; so before making our final decision
concerning what amount of Turkish people report religious experience, we should find a way
to place people saying “perhaps but not sure” into one of the clear sides of “yes” or “no”. Our
second main question helps us to do this. As we have already said, ordinary people had not
heard of the concept of religious experience at all, and had difficulties in understanding it
sufficiently in the short question above. But when he or she was given a relatively more
detailed description of the various types of religious experience, which one might have had
during the process of life to date, then he or she more easily understood the matter and tried to
remember whether or not he or she had had one or more of twelve types of religious
experience such as: receiving God’s help in answer to prayer; awareness of God’s guidance
in a specific event; having a guiding dream coming true; and the like – as we will see below.
The results of the second question were that 63,7% reported to have had one or more of
twelve types of religious experience described in the second question; and 36,3% chose none
of the options. These figures show that 17,8% of the people saying “perhaps but not sure” in
the first question reported to have had some experiences, while 1,8% of them, who pointed to
none of the twelve options, were added to the people saying “no” in the first question. In this
case, the precise percentage of the answers of Muslims living in Turkey concerning whether
they have ever had a religious experience or not is as follows:
a. Yes

͙ 63,7%

b. No

͙ 36,3%

It may be said that the proportion of roughly 64% reporting to have religious
experience among Muslims in Turkey is a relatively good sign to show that religious
experience is a living fact and quite widespread in a secular, Muslim populated country.
Various factors might have been influential in this result such as an inborn natural capacity of
human beings for religious experience; Islamic theology’s emphasis on prayer, including
petitionary prayer, and its being answered by God; Islamic Sufism’s emphasis on a personal
relationship of love and friendship with God; Anatolian popular religiosity’s traditional stress
upon religious experience; post-modern culture’s approval of having and telling supra-rational
experiences, and the like.
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On the other hand, however, the proportion of 36% reporting to have no religious
experience is not a small amount, either. But the reasons for this are also understandable. First
of all the human beings’ ability and capacity for religious experience, as every thing else, are
different; and it is not expected that all of them should have such extra-ordinary experiences
or be able to differentiate them from the other daily experiences. Then, together with its stress
on balance, Islamic religion and particularly the Qur’an emphasises reason and rationality,
and this has been particularly articulated by the modernist Muslims for the last centuries.
Finally, as we will see later, the survey was really random and so the participants are really
ordinary Muslims, not specifically devout or Sufi people at all. So, 36% is not a surprising
outcome.
Looking at the difference between men and women, it is obvious that women (“yes”,
49,5%) have more religious experience than men (“yes”, 43,0%). The reasons for this may be
their more natural inclination towards religious experience in comparison to men, their
perceived sincerity and purity of heart, also their having more ethical and spiritual aspects in
their religious education and life.
Looking at the total amount, 64% who reported having religious experiences,
comparatively, it seems that this proportion is not lower than the level of world averages
between different faith groups. In fact, different statistical figures are mentioned in different
sources. For example, Argyle points out that “31-35% of people report these experiences;
about 34% is typical in Britain, the USA and Australia”. 5 But Rankin in a more recent
publication mentions a random sample of people in London, which shows a much higher
percentage, “about 65%”. 6 So, the general percentage of Muslims in Turkey is above the
average to some extent or very similar to some of them. More reliable comparisons highlight
the need for a global project.

BASIC VARIETIES OF RELIGIOUS EXPERIENCE
In our second question we aimed to find out what sorts of religious experiences
Turkish people have, and what are the proportions of them. We asked the following question
of twelve options:

5

Michael Argyle, The Psychological Perspective on Religious Experience, (Lampeter: Religious Experience
Research Centre, 1997), p. 2.
6
Marianne Rankin, An Introduction to Religious Experience, (Lampeter: Religious Experience Research Centre,
2005), p. 15.

8
2.

If your answer to Question One was “a” or “b”, what sort of experience(s) have you had? [tick all that apply
to you personally]
a. Receiving God’s help in answer to prayer or in response to a desperate need
b. Experiencing that prayers for healing are effective
c. Awareness of the presence of God
d. Awareness of God’s guidance in a specific event or in your life in general
e. Awareness of God’s punishment in connection with a sin, guilt, or curse
f. Having a guiding dream coming true
g. Having intuition and insights coming true
h. Near-death experience, in other words, ‘return from the dead’ experience
i. Feeling the presence of someone who has died
j. Awareness that a person has been in two different places at the same time
k. Experiencing that all things are one
l. Other (Please write a brief description) ……………………..

͙
͙
͙
͙
͙
͙
͙
͙
͙
͙
͙
͙

A. RECEIVING GOD’S HELP
Receiving God’s help in answer to prayer or in response to a desperate need is the
most widely reported variety of religious experience in Turkey. 25,2% of participants report
this, and this proportion is almost twice that of the nearest option which was (13,1%)
awareness of the Presence of God.
The reason for the high proportion may be the fact that this type of experience is
obviously and insistently encouraged by the Qur’an. The answering of prayer is guaranteed in
the Qur’an in several verses. In one verse, people are invited to prayer and are promised a
response: “Call on Me, and I will answer your prayers” (The Qur’an, 40/60). In another verse,
the belief that prayer is answered is strengthened by mentioning the fact that God is not too
far from human beings to hear their prayers, by contrast, He is near. This is clearly stated in
the Qur’an, the verse reads: “When My servants question you about Me, (tell them) I am
surely near. I answer the prayer of the suppliant when he prays to Me; therefore let them hear
My call and put their trust in Me, that they may be rightly guided.” (The Qur’an, 2/186)
We can give a few shortly stated examples of many reported stories of this sort of
experience:

(Finding a Job) After my graduation from university, I could not find a job for a long time in
spite of all sorts of efforts. In a holy night, I prayed sincerely, but hopelessly, and then went to
bed. After midnight, a friend of mine called and told me that I had appointed as a teacher.

(Getting Married) I proposed marriage to a girl and she refused me. Then I prayed for this in
accordance with a prayer in a praying book. After a few days, she accepted my proposal.

(Character of Husband) When I was single I used to pray most for having a husband poor but
generous. Now I am married and also very happy. My husband is poor and generous but so
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generous that he likes to spend up to his last penny. Now I get angry myself. I wish I had prayed
my Lord in a wider sense. Then He would give me a rich husband. I found the response of my
prayers.

(Gender of the Children) I wanted my first and last children to be girls and the second one to be a
boy. I prayed for this, and now I have three children like this.

(Borrowing Money) All of my money had finished in a travel. I prayed for God’s help. As soon
as I finished the prayer, I met a friend I could borrow from, and in fact normally it would be
impossible to find him there. He lent the amount of money I needed.

(Getting the Best Flat) When the building of our apartment has been completed, the flats were
distributed by lots. I prayed and got the best place I preferred. The other people even said that the
Imam got the best flat by means of the prayer.

(Stop of Rain and Floods) It was raining heavily for 3-4 days in Istanbul. Many houses had an
inrush of water. I looked out of the window and prayed to God that since many poor people were
in very tragic conditions, the rain should stop. The rain stopped at that moment, suddenly. I was
surprised and was very happy.

(Learning to Read) When I was fifteen I wanted to learn the Qur’an very much but my father did
not allow me to go and learn. We lived in a village and my father thought that my age is too old
to do this as a girl and it would be better for our family if I spent the time with helping village
businesses rather than learning the Qur’an. However, my desire never ended and I continued to
insistently ask to learn. My father hit me several times for this. At the end I lost my hope and
started to pray only. One night after everybody went to sleep; I saw a light like a signboard on
the wall. It was something framed luminously. There was nothing hanged there in normal case.
When I looked carefully I saw letters on it…. That is, I saw the Qur’anic alphabet. My Lord had
heard me and gifted me with such an extra-ordinary way to learn the Qur’an. Every night I
waited everybody go to bed as early as possible. When the lights off, the signboard appeared, the
luminous letters came out and I read them surprisingly. After 14 days, I thought “I wonder if I
read them right or wrong” and finding an old Qur’an I tried to read. I read for a while and that
night I could not see the signboard at all. That is to say, I had learnt to read the Qur’an and there
was not the signboard anymore.

B. AWARENESS OF THE PRESENCE OF GOD
Awareness of the presence of God is the second most widespread religious experience
with the proportion of 13,1%. This experience also has a deep Islamic foundation in the
Qur’an and in some well-known Prophetic sayings (hadith). Some Muslims accept it just as a
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part of religious belief or by a deepened intellectual understanding, while some others
comprehend it as a strong and more special religious experience as if he or she sees God.
“Therefore it is necessary for Muslims to maintain the remembrance and awareness of Allah’s
presence in their hearts at all times.”7 It is indicated in the Qur’an that “To Allah belongs the
East and the West. Whichever way you turn, there is the face of Allah.” (The Qur’an, 2/115)
There is no need to look for Allah in too far distances; He is everywhere and very near to us.
It is said in a verse that “We created man … and We are nearer to him than his jugular vein.”
(The Qur’an, 50/16) And, according to a well-known Prophetic Hadith, Islam has three main
dimensions: iman (faith), islam (worship), and ihsan. Ihsan was added with the meaning that
“It is to worship Allah as though you are seeing Him, and while you see Him not yet truly He
sees you.”8 We can give a few of the example of reported stories of this sort of experience.
(Feeling of Talking) While I was on the point of making a big mistake, I felt that God talked to
me, and I had to give up what I wanted to do. This was not an inner speech. Within one day, I
lost my desire for doing that thing.

(Feeling of Talking) In a distressed condition of mine, I felt God was talking to me. It was an
interesting talk like a revelation. I heard that the true way had been shown to me. I cried day
after day; I was sure this came from God.

(Feeling of Presence) Through thinking and contemplating, I felt God’s presence in a tangible
and visible manner.

C. AWARENESS OF GOD’S GUIDANCE
Awareness of God’s guidance in a specific event or during the life process in general
is the third most widespread experience that Turkish people had. 12,8% of the participants
report to have had this experience.
This type of experience is also often indicated and encouraged by the Qur’an. It is said
that “As for those who strive in Us, We surely guide them to Our paths; and verily Allah is
with the good.” (The Qur’an, 29/69) Practising Muslims read the Opening chapter of the
Qur’an in their daily prayers about forty times and say that “You alone do we worship, and
from You alone do we seek help. Guide us to the Straight Path, The Path of those whom you
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have favoured, not of those who have incurred (Your) wrath (punishment and condemnation),
nor of those who are astray.” (The Qur’an, 1/5-7) We can give a few shortly stated examples
of many reported stories of this sort of experience.

(Guidance in Matters of Belief) I was in a process which I can describe as atheist. I was in a
chaotic and restless mood and life felt meaningless. Within a 24 four hour period in which I
was alone, I followed a voice, which I do not know its true nature, I probably heard it by heart,
and believed that there was a Creator. That moment was very important for me. I felt I was
purified from dirt, and every thing around became more meaningful.

(Guidance in Daily Practices) I used to tell fortunes among my friends by examining their
coffee grounds. One day I opened the Qur’an to read a verse randomly, it was about fortune
telling and its punishment. After that I read one more verse in random, I was warned similarly.
I decided not to tell fortune any more.

(Guidance in Traffic) While I was driving fast, an inner voice told me to slow down, and I did.
After a few second, the traffic light was green for me, but there was a car crossing the road. If
I had not slowed down, I would have driven into it.

D. AWARENESS OF GOD’S PUNISHMENT
Awareness of God’s punishment in connection with a sin, guilt, or curse is the fourth
most widespread experience among Turkish people. 12,2 percent of the participants report to
have had this type of experience.
In normal cases, cursing is not advised in Islam; by contrast, it is disliked and
discouraged. The Qur’an criticizes cursing and connects it to humans, being impatient: “Yet
man prays for evil as (fervently as) he prays for good. Truly man is ever impatient.” (The
Qur’an, 17/11) Nevertheless, Islam does not forbid it entirely; for there may be some
situations in which a person may need it, particularly against wrongdoers, and God may
punish them (see, for example, The Qur’an, 71/24-26, 10/88).
We can give a few examples of many reported stories of this sort of experience.

(Loosing Money) One day when I walked around, I found some money. Although an inner voice
said to me not to take it, I could not control my selfish desires and took it. However, just ten
minutes after I put the money into my wallet, I found out that I lost my wallet. Oddly enough,
there was nobody with me. Then I thought and realized that Allah had punished me. Because that
money did not belong to me and, who knows how it was earned and with how much difficulty.
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(Falling) One day I shouted at my mother unnecessarily. After five minutes I fell down from the
balcony. I understood that it was a divine warning.

(Not being loved any more) I had been together with a girl for a while. Then I left her although
she did not want to leave me. She cursed me ‘to love but not to be loved at all.’ It happened
exactly as she cursed. After her, I tried to be friends with 20-25 girls but none of them loved me.

E. EXPERIENCING THAT PRAYERS FOR HEALING ARE EFFECTIVE
Experiencing that prayers for healing are effective is the fifth most widespread
experience that Turkish people had. 11,8% of the participants report to have had it. This
experience can be considered as a sub-version of the first and most widespread experience,
that is, receiving God’s help in answer to prayer. But it was worth investigating separately.
According to Islam, the ultimate cause of health and healing as well as all other things
is Allah. The Prophet Abraham said to his father and his people that “… And when I sicken,
then He heals me. …” (The Qur’an, 26/80). And as the Qur’an narrates, the Prophet Job
(Eyyub) “cried to his Lord and said, ‘Truly distress (disease and tribulation) has seized me.
But you are the most merciful of all who are merciful” (The Qur’an, 21/83). Upon this prayer
of the Prophet, the expected result came. The Qur’an says that “Then We heard and responded
to him, and removed what was upon him of distress (and tribulations).” (The Qur’an, 21/84)
We can give just two short examples of many reported stories of this sort of
experience.

(Kidney) Doctors said that one of my kidneys had to be taken out. Through my prayers, they
said after the surgical operation that they had taken only kidney stones, not the kidney itself.

(Bleeding Nose) My nose used to bleed very often since my childhood. I went to doctors many
times but there was no cure. Then I went to a Muslim Saint and told him the situation. He
prayed for me. After that, my nose has never bled for 5-6 years.

F. HAVING A GUIDING DREAM COMING TRUE
Having a guiding dream coming true is the sixth most widespread experience among
Turkish people. 8,5% of the participants report to have this type of experience. In fact, having
a guiding dream and interpreting them accordingly is not as childish or religiously unfounded
thing as some people may think. Many verses in Surah 12, Yusuf (Joseph), in the Qur’an show
the place and relative significance of guiding dreams and of their interpretations. According to
the Qur’an,
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“When Joseph said to his father: ‘O my father! I saw in a dream eleven stars, and the sun and the moon; I saw
them prostrating themselves to me.’ (His father) said: ‘My (dear) little son, say nothing of this dream to your
brothers, lest they should plot against you. For Satan is an open enemy to man. Thus your Lord will choose you
and teach you the interpretation of events …” (The Qur’an, 12/4-6).

It is understood from the narrations in this Surah that not only prophets but also
ordinary people and even nonbelievers can see dreams which are open to interpretation, as in
the examples of the dreams of “two young men” in Pharaoh’s prison and of “the king (of
Egypt)” in the story of the Prophet Joseph (see for the details, The Qur’an, 12/36-42, 43-49).
This sort of dream experience continues to be reported in the present day, too. A few of our
participants’ reports are as follows:
In my dream I saw my father to be dead. He was 44 years old and was very healthy. But the
other day he really died from a heart attack.

I saw an earthquake in my dream, and a few days later, it actually happened.

G. HAVING INTUITION AND INSIGHTS COMING TRUE
Having intuition and insights coming true is the seventh most widespread experience
among Turkish people. 7,8% of the participants report having had this type of experience.
Indeed, the concepts of intuition and insight is related to a more technical Islamic term
ilham (inspiration), in a more modest or weaker sense. One of the few examples of inspiration
mentioned in the Qur’an and frequently quoted in this context is concerned with a woman, the
mother of Moses. It is said in the Qur’an that “We inspired the mother of Moses, saying:
‘Suckle him and, when you fear for him then cast him into the river and fear not nor grieve”
(The Qur’an, 28/7).
We can give one example from some of the reported stories of this sort of experience.

I felt intuitively that my aunt was going to die from cancer, when she was absolutely healthy.
Then she really died from cancer.

H. NEAR-DEATH EXPERIENCE
Near-death experience, in other words, ‘return from the dead’ experience was reported
by 4,1%. The general proportion of respondents having this experience is not very high.
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Nevertheless, it is good to know this figure because many people, including theologians, do
not want to take NDEs into consideration at all. This small but considerable amount of 4,1%
are expected to convince some people to study it seriously from the Islamic perspective.
We can give one example from a few reported stories of this sort of experience.

While I was going to hospital because of gas poisoning, I felt that my consciousness sometimes
went to the other world and sometimes came back; and at the end I stayed in this life.

I. FEELING THE PRESENCE OF SOMEONE WHO HAS DIED
Feeling the presence of someone who has died has been experienced by only 2,7%.
The total amount is quite low. We can give one example from some reported stories of this
sort of experience.
During the night I opened my eyes. I talked to my grandfather who was dead. I asked him how
he was. It was not dream.

J. AWARENESS THAT A PERSON HAS BEEN IN TWO DIFFERENT PLACES
Awareness that a person has been in two different places at the same time was reported
by only 1,1%. This is also quite a low level. But we have some stories telling of this sort of
experience. For example, a participant reports that he saw someone on the pilgrimage in
Makka whilst circumambulating the Kabba, whereas the ‘seen’ person did not actually go
there in that year.

K. EXPERøENCING THAT ALL THINGS ARE ONE
Experiencing that all things are one is reported by very very few people, just by 0,5%;
even though this is a familiar view in Turkish Sufi literature. For example, Yunus Emre
defends it in one of his mystical poems like this:
The universe is the oneness of Deity,
The true man is he who knows this unity.
You better seek Him in yourself,
You and He aren’t apart – you’re one.9

9
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Studies, 1991), p. 9.
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But this result means that such deep mystical and philosophical views are not widespread
anymore among the Muslims in Turkey.

L. OTHER TYPES OF EXPERIENCE
The proportion of people who chose the option “other” and “wrote a brief description”
is almost nothing (0,3).
In consequence, we can divide these twelve varieties of experiences into three
categories from the perspective of being frequently experienced. First of all, receiving God’s
help in answer to prayer is the most widely reported religious experience. This is the most
frequently received category of religious experience in Turkey. Secondly, six other types of
experience, namely, awareness of the presence of God, awareness of God’s guidance,
awareness of God’s punishment, experiencing that prayers for healing are effective, having a
guiding dream coming true, and having intuition and insights coming true, are the varieties of
religious experience that are often experienced. And finally, near-death experience, feeling
the presence of someone who has died, awareness that a person has been in two different
places at the same time, and experiencing that all things are one are the varieties of religious
experience that are quite rarely experienced by Muslims in Turkey.

DESCRIPTION OF RELIGIOUS EXPERIENCE
TIME OF THE FIRST EXPERIENCE
Our fourth question in the context of the description of experience was about the age
of the experient: “How old were you when you first had this experience?” It seems that people
can have religious experience at any age, young or old; but most of our participants seem to
have their first experience between their eighteenth and twenty-fifth birthdays. The reason for
this might be that these ages are years that people in Turkey usually need God’s help and
guidance most in their life. It contains the most difficult and also the most happy periods such
as entering university, going to military service, finding a job, getting married, and the like.

TELLING THE EXPERIENCE TO THE OTHER PEOPLE OR NOT
The fifth question was about whether the experiencers told their experience to the
other people or not. According to the statistical outcomes, most people, 81.9%, did not
hesitate to tell their experience to others.
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PLACE OF THE EXPERIENCE
Our sixth question was “Where were you, or what were you doing when you had the
experience?” There were various options to be able to choose from. The most widely selected
option by 84,3% of the participants was “alone in a quiet place”. “Thinking deeply” was the
second most popular option at 11,6%.

MAIN SOURCE OF THE EXPERIENCE
Our seventh question was “What sort of religious being took part in or mediated your
experience?” There were several options such as God, angel, prophet, Sufi sheik, martyr, dead
relative, Satan, and the like. Most of the participants, 89,1%, chose God, and some of them,
just 8,1%, chose an angel. This shows that Muslim religious experience is absolutely Godcentered as the Muslim theology or Islamic religion generally is. This also shows that the
worry and criticisms about religious experience by some Muslim scholars’10 that it might
cause people seek Sufi sheiks or dead saints to mediate between them and God is unnecessary.
Religious experiences do not cause such perceptions of mediation, and do not violate God’s
being the ultimate source in an experiential relationship.

PHYSICAL AND PSYCHOLOGICAL RESPONSES TO THE EXPERIENCE
Our eighth question was this: “Did you have any physical reactions to your
experience?” The option “No physical response” was the main selection made by 62,8%; and
25,3% chose “positive response”, while 11,9% reported a “negative response”. The ninth
question was a similar one about psychological responses. This time the second option
“positive responses” became the most selected choice, 55,8%, while “no response” became
the second most popular choice, 29,1%. This is an important result against some scientific or
philosophic critics of religious experience. They regard religious experience “as instances of
abnormal behaviour with pathological mental and physical origins, close to those of delusions
and insanity in general.” 11 Whereas this result shows, by contrast, that it contributes
positively to the psychological mode or health. In a later question, we asked about this issue
more specifically; but this result also seems significant.

10

See, for example, Abdüllatif Tüzer, Dini Tecrübe ve Mistisizm: Felsefi Bir Yaklaúım, (østanbul: Dergah
Yayınları, 2006), pp. 309-39.
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Peter Donovan, Interpreting Religious Experience, (Oxford: Religious Experience Research Centre, 1998), p.
130. Richard Dawkins, Tanrı Yanılgısı: God Delusion, trans. T.T. Bilgin, Kalisto, (N.p.: Kuzey Yayınları, 2008),
pp. 88-92.
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FREQUENCY OF THE EXPERIENCE
The tenth question was about frequency of having religious experiences. The option
“occasionally” was the most selected item, 58,0%; and “only once” the second chosen by
28,9% of the participants. The option “often” was selected by only 9,3%. These are
reasonable figures suitable to the specific nature of religious experience as an experience
which is extra-ordinary to some extent. It is not expected that it should happen all the time.
Human freedom in the God-human relationship requires some epistemic distance; but human
needs and God’s wisdom and providence also require religious experiences to be experienced
by people from time to time. After our questions concerning the description of the experience,
we asked a group of questions to find out the effects of religious experience.

EFFECTS OF RELIGIOUS EXPERIENCE
CHANGE OF VIEW
The eleventh question was this: “Have these experiences changed your view of this
kind of phenomenon?” Those who say “yes”, 43,7%, are more than those saying “no”, 29,5%;
and some also say “not sure”, 26,8%. So it seems having an experience causes a change of
view in some people. But what is more important is the direction of the change. (As will be
seen in a moment.)
THE RELATION OF EXPERIENCE WITH BELIEF OR UNBELIEF
Our twelfth question was this, “How has your view changed?” The option selected by
the great majority of participants, 88,8%, is option ‘b’, that is to say, “I was a believer and
this has strengthened my belief”. This is also an important result for the critics of religious
experience for whom the experiences give rise to religious concerns. The critics should
review their ideas; for it is obvious that religious experience strengthens belief, not the reverse.

THE RELATION OF EXPERIENCE WITH RELIGIOCITY DIMENSIONS
A similar but more detailed question was intended to find out the relation of religious
experience with different dimensions of religiosity. The question was this: “Did the
experience strengthen your religious life in any of the following ways?” [Tick any items that
apply to you]
a. I have a stronger faith

͙
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b. I worship and pray more
c. I have a closer and more personal relation to the divine being
d. I have a more developed moral and spiritual life
e. I have a more developed social life
f. I have a happier and healthier life
g. I have fewer or no fears of death
h. Other (Please write) ………………………………….

͙
͙
͙
͙
͙
͙
͙

Among these options, the most widely accepted option is the first one, that is, the
answer “I have a stronger faith”, 43,3%. This is such a large proportion of the sample that
there is a big gap with its nearest follower, 14,7%. I think this is strong evidence against the
argument by some religious people who reject religious experience for fear that it will weaken
people’s traditional religious belief and practise by supplying them with an alternative
individual way to God. Whereas, the results of our survey do not support that view and show
that their worry is an unnecessary one. By contrast, religious experience strengthens religious
belief. So it is useful rather than harmful to religion. The second most selected option is
having “a closer and more personal relation to the divine being” by 14,7% of the respondents;
the third most popular option is “worshipping and praying more” by 14,5; the fourth is
“having a more developed moral and spiritual life” by 9,9%.
In fact, the situation that religious experience is useful and so, really desirable for
someone’s religious belief is clearly seen in some verses of the Qur’an, too. According to the
Qur’an, even one of the greatest prophets, the Prophet Abraham, seems to wish to have that
kind of experience:

“When Abraham said: ‘Show me, my Lord, how You give life to the dead!’ He asked, ‘Do you
not believe?’ Abraham answered, ‘Yes indeed, I do believe; but I wish to set my heart at rest.’
Then Allah said: ‘Take four birds, draw them to you and cut their bodies to pieces and place a
part of them on each hill, then call them: they will come to you in haste. And know that Allah
is Mighty, Wise.” (The Qur’an 2/260)

This case of the Prophet Abraham and the results of our survey show that religious
experience supports and strengthens religious belief or faith; and it can even be said that
experientially supported faith is stronger and qualitatively higher than just propositional belief
or imitational faith. I.e. the strength and quality of belief of experients is greater than those
who proclaim to believe or those raised in the Islamic faith. All these results show that
religious experience causes various types of positive effects upon the people who have them.
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The strongest positive effect is upon religious faith, and then comes religious worship, ethics,
social relationships, happiness and the like.

The fourteenth question was about whether the experience weakens religious life or
not. However, the majority of the participants, 85,6%, did not answer this question. This
means they did not even find this question worth answering, in other words, they do not agree
with the question.

THE IMPORTANCE AND AIM OF RELIGIOUS EXPERIENCE
The fifteenth question was about how important religious experience was to the
experiencer. 52,1% found it “very important”, 30,0% “important, and for 13,8% it was “soso”. This shows that most people find their religious experience quite important even if they
have it infrequently in their life. The sixteenth question was similar and asked about whether
“they would like to have more such religious experiences?” 63,6% said “yes”; and the
seventeenth question was about the reason they would like to have more experiences. 58,2%
chose the option “To be able to be someone who is closer to God”, and 33,5% chose the
option “To develop a stronger religious and/or spiritual personality”. The other option,
namely, “To be able to have extraordinary powers” was chosen only by 2,3% of the
participants. This shows that the great majority of the participants find religious experience
significant just for religious and spiritual reasons, not for egoistic or worldly interests.

GENNUINNESS OF THE EXPERIENCE
The eighteenth question was designed to find out how sure the experients were that
their religious experience was genuine and not an illusion. 62,1% were “absolutely sure”;
and 30,5 were “sure, but not so certain”. Only 7,4% were doubtful about its genuineness.
These respondents seem to be right in their assertion concerning the genuineness of their
religious experience. For, as Mohammad Iqbal says,
“the revealed and mystic literature of mankind bears ample testimony to the fact that religious
experience has been too enduring and dominant in the history of mankind to be rejected as
mere illusion. There seems to be no reason to accept the normal level of human experience as
fact and reject its other levels as mystical and emotional. The facts of religious experience are
facts among other fact of human experience and, in the capacity of yielding knowledge by
interpretation; one fact is as good as another.”12

INTERPRETATION OF RELIGIOUS EXPERIENCE
12

Mohammad Iqbal, The Reconstruction of Religious Thought in Islam, (Lahore: M. Ashraf, 1988), p. 16.
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The group of questions in this section aimed at to find out how the participants
interpret religious experience, particularly from philosophical and theological perspectives.
The first question in this section, or the nineteenth question in general, was concerning the
possibility of religious experience for various human beings and also its relationship with
religious pluralism.

THE POSSIBILITY OF RELIGIOUS EXPERIENCE
Our question was: “In your opinion, is religious experience possible for human
beings?” 50,8% of the participants see it “Possible for all human beings”; and 44,6% see it
“Possible for some people”. Very few people, just 4,6% consider it “Impossible for any
human beings”.
THE EVIDENCE OF OR CRITERIA FOR RELIGIOUS EXPERIENCE
The next question was about evidence of or criteria for establishing the religiously
genuineness of religious experience. We asked “What evidence confirms that a religious
experience is genuine?”

The great majority of the participants, 92,7%, chose “Its

appropriateness to religious knowledge and expectations”. Few of them, 6,0%, chose its being
“a response to a good intention (e.g. a pure heart, or sincere prayer)”. Very very few of the
participants, only 1,4%, selected the option that “it cannot be explained in any other way”.
The majority seem to be right in their basic criteria of religious appropriateness and
moral straightforwardness. As Ibn Khaldun points out, even the Sufis do not consider removal
of the veil (kashf) of sensual perception or other types of miracles as sound and authentic,
unless they originate in straightforwardness. For people who do not eat and who retire from the
world, such as sorcerers, and other ascetics, may obtain some sorts of apparently extra-ordinary
experiences without the existence of straightforwardness.13 Very few participants considered
that “it cannot be explained in any other way”; but in fact, rational considerations are also
important both in philosophical discussions and also for not being mistaken in interpreting our
own experience or being deluded by the other’s apparent experience.
ALTERNATIVE EXPLANATIONS OF RELIGIOUS EXPERIENCE

13

Ibn Khaldun, The Muqaddimah: An Introduction to History, trans. By Franz Rosenthal, Vol. 3, (London:
Routledge & Kegan Paul, 1958), p. 82-83.
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We also asked a question that translates as: “Which of the following alternative
explanations of religious experiences is nearest to your own view?” The majority of the
participants, 80,4%, did not answer this question, possibly seeing each kind of alternative
explanation as completely wrong. But among the answering minority, 43,4% chose the
option “They are an inner response to a strong desire”, 16,5% chose the option “They are
mistaken interpretations of ordinary perceptions”, and 12,8% chose the option “They are
symptoms of psycho-pathological illness”. These results are also important. For not all
apparently religious experience are understood as real and genuine religious experiences. It is
significant to be able to differentiate between genuine and artificial, healthy and pathological,
true and false types of experiences.
REQUIREMENTS OF RELIGIOUS EXPERIENCE
The twenty-second question was related to the requirements of religious experience.
The question was: “Is it necessary to have religious belief to have a religious experience?”
Almost half of the participants chose the option ‘e’, “No, it is a free gift from God”, with the
highest proportion of 48,9%. This shows that Turkish Muslims give the priority to Allah’s
wish and will, rather than human desires and efforts to have a religious experience.14 By doing
this, they imply that having religious experience is not the monopoly of some religion, some
sects, or some Sufi orders. God can give this gift or ability to whomsoever God wishes.
Nevertheless, this does not mean that there are no reasonable requirements or triggers
of religious experience related to human beings themselves. When we look at this part, we see
that Turkish Muslims give the most importance to a high level of morality. Option ‘c’, that is,
“Yes, you must have a pure heart and high morality”, was selected by 26,2%. This is a much
higher percentage than the following one, 14,9%, which was the percentage for “following
religious commandments properly and regularly”. This is another of the interesting results of
the survey, because, traditionally Islam has three main dimensions; and they are counted as
faith (iman), worship (amal) and morality (akhlaq) in turn. The result of the survey shows that,
at least for having religious experience, people see a pure heart and morality as more
important than formal worship. This does not of course mean that they do not care about
14

For some Muslims, including some great theologians like al-Ghazali not only some religious experiences but
also “iman (faith) is a kind of illuminating ‘light’ (nur) which God Himself throws into the hearts of His servants
as a free and gracious gift. Sometimes it comes in the form of a firm and irresistible conviction welling up from
the innermost soul, which is completely ineffable.” Al-Ghazali, Faysal al-Tafrigah, p. 262, cited in Izutsu, The
Concept of Belief in Islamic Theology: A Semantic Analysis of Iman and Islam, (New York: Books for Libraries,
1980), p. 123. See also for al_Ghazali’s own religious experience as a gift from God, Abu Hamid al-Ghazali, The
Faith and Practice of al-Ghazali [Deliverance from Error], trans. by W. Montgomery Watt, (London: George
Allen and Unwin, 1953), p. 25.
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worship, for they see it as important, too, with the proportion of 14,9%; but 26,2% is much
higher and shows more importance is put on a pure heart and high standard of morality with
(or without) formal worship.
The other options are not considered as important for having religious experience. For
example, “being a member of a Sufi order” (3,3%); “the experience is due to a coincidence,
illusion, delusion, etc” (4,0%); and “being properly oriented psychologically” (2,7%).

EPISTEMIC VALUE OF RELIGIOUS EXPERIENCE
Our next question was this: “Do you think religious experience is a reliable source of
divine knowledge?” 41,2% said “Yes, but just for the experiencer”; 34,2% said “Yes”, and
22,0% chose “No”. The most selected option, “Yes, but just for the experiencer”, reflects the
middle and mainstream way of Muslims on the issue. Rather than being considered as an
epistemic way, it is usually regarded as the fruit of sincere religiosity and the evidence of the
truth of religion; and as such, it improves the faith of the experiencer.15

THE POSSIBILITY OF A DIRECT EXPERIENCE OF GOD
The twenty-fourth question was a theological one, whether “human beings can have a
direct experience of God as such (can one see Him, for example?)” Most of the participants,
63,4%, chose the option ‘b’, “No, not God Himself, but only His actions (like His help or
guidance)”. Only 15,9% chose the option ‘a’, “Yes, if God wishes, and as much as God
wishes”; and 15,3% preferred to say “Don’t know”.
As a matter of fact, Muslims do not believe that human beings, even the greatest
prophets, can have a direct and comprehensive experience of the ontological essence of God
in this world. A verse in the Qur’an says that “no vision can grasp Him” (6: 1003), and even
illiterate Muslims know the anecdote of Moses’ desire to see God and what happened then as
narrated in the Qur’an:
When Moses came to the place appointed by Us, and his Lord addressed him,
he said: ‘O my Lord! Show (Thyself) to me, that I may look upon Thee.’ Allah said: ‘By no
means canst thou see Me (direct); but look upon the mount; if it abide in its place, then shalt
thou see Me.’ When his Lord manifested Himself to the mount, He made it as dust, and
Moses fell down in a swoon. When he recovered his senses he said: ‘Glory be to Thee! To
Thee I turn in repentance, and I am the first to believe.’ (7: 143)
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Nur ad-Din as-Sabuni, al-Bidaye fi Usul al-Din, (Ankara: D.I.B.Y., 1991), pp. 55, 117.
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Thus, for an ordinary Muslim, the concept of an experience of God can only mean the
experience of God’s attributes or actions such as the experience of God’s help, God’s mercy,
or God’s providential foreordination, etc., but not the experience of God Himself.16
Our last and twenty-fifth question was again about a difficult theological issue, that is
to say, about the experience of life after death. But most of the participants, 82,8%, did not
answer this question.

CONCLUSION
As we come towards the end of this Paper the more significant findings are worth
summarizing. The 2006-2007 national survey of Muslim religious experience in Turkey is
based on interviewing 1,236 people from various backgrounds through the method of random
sampling. 54,0% of the participants were men, and 46,0 of them were women. 44,7% of the
participants have a university degree, and 12,2% have postgraduate degrees; so, more than
half of the participants, 56,9%, had a university degree. Many of them, 63,7%, claimed to
have good knowledge about religion. The great majority of them were physically, 84,7%, and
psychologically, 72,5%, in perfect health.
The results were that 63,7% of the participants reported to have had one or more of the
twelve types of religious experience described in the questionnaire. The proportion of roughly
64% of Turkish Muslims reporting to have religious experience is a relatively good sign to
show that religious experience is a living fact and quite widespread in a secular, Muslim
country. Various factors might have been influential in this result such as an inborn natural
capacity of human beings for religious experience; Islamic theology’s emphasis on praying to
God; Islamic Sufism’s encouragement on a personal relationship of love and friendship with
God; and Anatolian popular religiosity’s traditional stress upon religious experience.
Among the twelve varieties of religious experience asked about in the questionnaire,
“receiving God’s help in answer to prayer” is the most widely reported one. This is
completely appropriate to the monotheistic structure of Islam. Then, six other types of
experience, namely, “awareness of the presence of God”, “awareness of God’s guidance”,
“awareness of God’s punishment”, “experiencing that prayers for healing are effective”,
“having a guiding dream coming true”, and “having intuition and insights coming true” are
the varieties of religious experience that are often experienced by contemporary Muslims in
16
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Turkey. These are also the types of experiences that no Muslim objects to in theory or practice.
Then, “near-death experience”, “feeling the presence of someone who has died”, “awareness
that a person has been in two different places at the same time”, “experiencing that all things
are one” are the varieties of religious experience that are quite rarely experienced by the
Turkish Muslims questioned. Some of the experiences in this final category are disputable
from the perspective of orthodox Islamic theology. It seems, however, that the majority of
Turkish people report to have experiences of the sort respected by both Muslim theology and
Sufism.
These results show that the worry and criticism of some religious scholars that
religious experience would damage the mainstream orthodoxy is irrelevant and unnecessary.
Not only the varieties of religious experience that Turkish people usually have, but also the
effects of the experience they say that they have had show that criticism of religious
experience on religious grounds is completely wrong. For, 43,3% of the participants say that
they had “a stronger faith” after the experience. They also point out that their experience
made them “closer” to God, strengthened their “worshipping and praying”, and improved
their “moral and spiritual life”.
The second group of people who criticise religious experience come from a scientific
or philosophical background. They usually see religious experience as related to lack of
education in or the psychological illnesses of the experiencer. A few of our questions were
intended to check these claims. The results showed, however, that none of their criticisms are
true. The majority of the participants were neither uneducated, nor psychologically unhealthy
or unhappy. By contrast, most of them had a university degree, and a reasonable amount of
health and happiness. In addition, to our more specific question about psychological responses
of the experiencers to their experience, 55,8% of them reported to have had a “positive
response”. So it appears that religious experience neither causes psychological illnesses nor is
caused by it. Therefore, according to the outcomes of this survey, the so-called scientific or
philosophical criticisms of religious experience based on experients’ level of education and
psychological mood also seem to be completely wrong.
A final group of people seem to criticise religious experience from the point of view of
history or plurality of religions. They claim that if the experiences of one religion are true and
genuine, the experiences of the followers of the other religions must be a delusion, deception,
Satanic, and the like. Although we did not ask a specific question about the respondents
perception of non-Muslims’ claims to have religious experience in our questionnaire, some of
our other questions seem to give an indication about this issue; and again, the results of the
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survey do not support the assertion just mentioned. Because, 50,8% of the participants regard
religious experience as “Possible for all human beings”. The concept of “all human beings”
includes non-Muslims, too. So, more than half of the people see it possible that non-Muslims
may have true religious experiences. So it is not true that the different religious groups see the
religious experiences of people in other faith groups as Satanic, delusional, etc.
This understanding of religious pluralism might also be seen in the answers given to
another question; and it also gives the reasons why Turkish Muslims may recognise some of
the other’s experiences as religious. To our question “what is necessary to have religious
experience”, almost half of the participants determined no specific requirement and answered
that “it is a free gift from God”. If it is a free gift from God, God decides Himself to whom He
will give the gift. Muslim participants do not attempt to be exclusivists of religious experience
on behalf of God. In addition to this, most of the participants’ first human requirement for a
religious experience is a feature that is common to, or shared by, many religions and many
human beings. It is to have “a pure heart and high morality”. Turkish Muslims see this
requirement as more important than the second human requirement of “following religious
commandments properly and regularly”. Since God may give His free gift to anybody who
wishes it or who deserves it; and there may be people who have a pure heart and a high
morality among believers of the great religions, religious experience is one of the religious
characteristics that are seen as not exclusive to one religion only. So the survey also shows
that the last sort of criticism against religious experience, in relation to exclusivism, is also
wrong.
As a result, we can say that, roughly 65% of contemporary Turkish Muslims have
various types of religious experience. The varieties of religious experiences they usually have
are in accordance with Islamic theology and philosophy as well as Islamic mysticism or
Sufism. A genuine religious experience strengthens religious faith and encourages a high level
of morality. And having a pure heart and a high level of morality is also likely to lead to
having more religious experiences, together with religious experience being mainly a free gift
from God. Briefly stated, religious experience is mutually and closely linked with having
sincere faith and high morality. In addition, the various stereotype criticisms against genuine
religious experience do not seem to reflect the truth. Therefore, a genuine religious experience
is absolutely worth having, studying, and encouraging others to have for the sake of a deeper
epistemological and spiritual human ability, for a purer heart and a higher level of morality,
and especially for a closer relationship with and a stronger faith in the Ultimate Reality.
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SOME BASIC COMPARISONS WITH THE “REST”
In our basic comparisons below, we use the text of “Religious experience in
Contemporary Taiwan” by The Research Team of A Comparative Study of Religious
Experience in Taiwan” (dec. 2010). The “REST” means Religious Experience Survey in
Taiwan. After some introductory chapters on the history of religious experience and the
methodology of the survey, the text presents various statistical data and interpretations
concerning religious experience of Taiwanese people belonging to different religious
traditions except Muslims. In the following part, we will try to point of some basic
comparisons and contrast between the religious experiences of Muslim people in Turkey and
various religious people in Taiwan.
Experience Stories
Taiwanese reports of religious experience having had in different religious traditions
start with some extraordinary stories of religious experience. I also collected many stories of
experience havig had among the Turkish people and mentioned some of them under the
related subheading of the experience categories.
It seems that the experiences, such as divine help or healing in an accident or health
crisis, or spitual guidance in the dream or directivity in the cases of daily life choices, are
common cases of experience among the people of Turkey and Taiwan. The interpretation of
the experience, however, naturally change in accordance with the religious belief and culture
of the experients. While the Muslims believe and say that the ultimate agent or power who
helped, healed, or guided them was Allah, the only one Creator and Sustainer of the universe
and all the human beings, the Buddhist, for example, may say that that power was Buddha or
Bodhisattva, and a Christian may claim that that was God, Jesus, or the Holy Spirit.
Briefly speaking, many of the experiences are similar, while the interpretation and
language are different. This is not so surprising, at least for Turkish people. For, 50,8% of the
participants see religious experience “possible for all human beings” and 44,6% see it
“possible for some people”. So the majority of them seem not to exclude non-Muslims from
having some religious experience.
Power
One of the main concerns of the Taiwanese questionnaire is related to the
extraordinary power beyond the experience. A few example of the findings are as follows:
Fate or fortune is the power that most folk religion believers (30.1 %) feel, followed by karma
(19.6 %), the Buddha or Bodhisattva, ancestors, and the Mandate or Will of Heaven. (p.39) A
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high percantage (61.7 %) of Buddhist respondents reported having experienced the power of
the Buddha or Bodhisattva. The other two powers that they frequently experienced were fate
or fortune and karma. (p.60) The most significant power which Christian respondents have
experienced is the power of God, Jesus, the Holy Spirit or the Virgin Mary (82.4 %). (p.118)
The most similar question in our questionnaire is the seventh one. Our seventh
question was “What sort of religious being took part in or mediated your experience?” There
were several options such as God, angel, prophet, Sufi sheik, martyr, dead relative, Satan, and
the like. Most of the participants, 89,1%, chose God, and some of them, just 8,1%, chose an
angel. This shows that Muslim religious experience is absolutely God-centered as the Muslim
theology or Islamic religion generally is.
Comparatively speaking, Islam is perhaps the most monotheistic religion in the world;
and there seem to be a big difference in this issue among Turkish Muslims and Taiwanese
people of various religions or non-religious ones. While they can see many different deities
beyond the experience, Muslims in Turkey see that almost the only power beyond religious
experience, as is beyond every thing, is Allah, the only One Creator of the universe. A
Qur’anic verse indicates oneness of God as follows: “Say: ‘He (He is) God, (Who is) the
Unique One of Absolute Oneness.” (The Qur’an, 112: 1) And in another verse, the Qur’an
teaches Muslims to seek help only from Allah as follows: “You alone do We worship, and
from You alone do we seek help. Guide us to the Straight Path …” (The Qur’an, 1: 5-6)
Life
The second main concern of the Taiwanese questionnaire is related to their insight or
outlook on life. We can mention just the first one or two choices of some religious groups to
have an idea for a basic comparison. Most folk religion believers (67.2 %9) subscribed to the
statement that “Good deeds will be rewarded; we must do good to merit future rewards”. (p.
40) On the other hand, 92.5 % of the Buddhists reported having experienced an understanding
of “good deeds will be rewarded; we must do good to merit future rewards”. It is surprising
that 53.9 of them have also had the insight of “God arranges everything; follow God’s will”.
(p. 61) For mos of the Daoists (84 %), the same insight is the most experienced one: “good
deeds will be reverded; we must do good to merit future rewards”. Interestingly, about half
(50.7 %) of Taiwanese Daoists subscribe to the insight of “God arranges everything; follow
God’s will”. (p. 85-86) regarding experiences of new understanding of or feeling for life,
Christian respondents report, first, “I detach myself from the world and just follow the natural
course of things” (80 %), secondly, “God arranges everything; follow God’s will” (76.5 %),
and thirdly, “good deeds will be rewarded” (75.3 %). (p. 119)
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Firt of all, it should be said that we did not have a similar question in our questionnaire
in Turkey; so it is difficult to make a strict comparison. One of our relatively similar questions
was “How has your view changed after the experience?”, and the answer of the majority (88.8
%) was “I was a believer and this has strengthened my belief.” Another relatively similar
question in our survey was this: “Is it necessary to have religious belief to have a religious
experience?” Almost half of the participants (48,9 %) chose the option ‘e’, that is, “No, it is a
free gift from God.” After this, 26.2 % of the Turkish Muslims chose the option ‘c’, that is,
“You must have a pure heart and high morality”.
In accordance with these answers, we can guess that if the Taiwanese questions and
options about insights of life were asked to Turkish people, they would probably chose, first,
“God arranges everything; follow God’s will”, and immediately after that, “good deeds will
be rewarded; we must do good to merit future rewards.” None of the other alternatives would
probably be considered so much important.
It should be reminded, however, that, at least from the Muslim perspective, neither the
first insight should be seen as a Christian insight, nor the second one as the Buddhist insight.
For the Muslims, God is the ultimate cause of every thing, together with human freedom and
responsibility in a limited but sufficient sense. And to follow God’s will will make person
virtuous and happy both in this world and in the hereafter.
When it comes to the insight of “good deeds will be rewarded; we must do good to
merit future rewards”, this cannot be considered exclusively a Buddhist idea, either. All
Muslims would agree with this idea; but with an important difference with the Buddhists.
While the Buddhists would regard retribution in reencarnation in this world, Muslims believe
that the real place for the real retribaution is the hereafter, Heaven and Hell; in other word,
good deeds will be rewarded, sometimes in this world, but absoluty and completely in the
other world of infinite life. So we must of course do good to merit future rewards both in this
world and especially in the next world. Accordin to the Qur’an, “On that day, all humans will
come forth in different companies, to be shown their deeds (taht they did in the world). And
so, whoever does an atom’s weight of good will see it; and whoever does an atom’s weight of
evil will see it.” (The Qur’an, 99: 6-8)
Conclusion of the Comparison
Of course, there are both similarities and differences in the religious experience of
Turkish Muslims and Taiwanese religious people. Experiences are quite similar;
interpretations are naturally more different. Leaving aside the differences, however, it is really
very good to learn from these surveys that almost all people belonging to different religious
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traditions of the East or West, Turkey or Taiwan, believe that “good deeds will be rewarded;
we must do good to merit future rewards”. It is really very pleasing to hear this, namely, to
emphasize and exalt good deeds to each other, for the future of humanity, human values and
human generations in the world, for the future of more virtuous individuals and more peaceful
societies in this global village, and for the future of more religious experience and much more
spirituality in our cleanest hearths and immortal souls.
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