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It is my pleasure to write a preface for Dr. Bresciani’s new book
on the New Confucian Movement from 1921 to the present time,
covering three generations of scholars in their formative,
developmental, and internationalization stages. It is an excellent
introduction to the movement. It starts with a brief history and
basic tenets of the New Confucians, follows with eleven individual
cases of seminal thinkers of the first and second generations, and
concludes with an overview of the third generation and current
studies of the movement in Mainland China, while suggesting
possible developments to be undertaken by the next
generation.

 
 I am not only struck by the fact
that this is the first attempt by a Westerner to write an in-depth
report on the subject, but by the even more remarkable fact that it
is written for the love of the subject itself, not as an academic
exercise. To be sure, Dr. Bresciani did receive  excellent academic
training by earning a Ph. D. degree in the area of Chinese
Intellectual History from my alma mater National Taiwan University,
he is an avid reader of Chinese literature, and speaks fluent
Mandarin. But he has chosen to work in the business community for
the last twenty years. It is an urge of his inner psyche that in
his spare time he diligently collects materials on the subject and
dwells upon the meaning and significance of the movement. His
writings show a deep sympathetic understanding, and also offer
critical judgments of his own.
 
 Needless to say, I do not agree
with everything he said in the book.  As an example, I would never
agree to put my teacher Thomé H. Fang in the second generation. Not
only he was born in the nineteenth century, was older than He Lin,
and had taught Tang Junyi, but at the Fourth East-West
Philosophers’ conference held in Honolulu in 1964, he was openly
acknowledged as the first generation, Tang as the second
generation, Cheng Chung-ying and I as the third generation. In his
long teaching career, after his retirement from National Taiwan
University, he taught still another generation of scholars at
Fu-jen University such as Vincent Shen Tsing-song and Fu Peirong.
Of course Dr. Bresciani knows only too well that by his association
with Xiong Shili and He Lin during the war years, he could not but
belong in the first generation. It is for very different reasons
that he finds it more convenient to discuss him along with the
second generation of New Confucians in this book.
 
 There has been a long tradition
among the Catholics, especially the Jesuits since Matteo Ricci, to
have a keen interest in Chinese thought. Brière’s 
Fifty Years of Chinese Philosophy is a case in point. I
feel that Dr. Bresciani has advanced even beyond his predecessors.
He appears to have even more confidence than the third generation
in the future of the movement. I am not sure that Confucianism will
return to the center from the periphery. But as I have observed,
after the demise of institutional Confucianism, we can still
observe the vitality of spiritual Confucianism, politicized
Confucianism, and popular Confucianism.  There is bound to be
greater interest in the subject among Chinese themselves and
abroad, as the world increasingly becomes a global village.  In
order to achieve a greater degree of harmony in the future, the
Confucian tradition has much to offer to the new century and the
new millennium. Western readers will find an excellent guide in Dr.
Bresciani to lead them in the unfamiliar landscape of the world of
spiritual Confucianism as portrayed in this book.
 
  
 
 



 Liu Shuxian
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The book 
  

Reinventing Confucianism – The New Confucian Movement
  

 is presented here online for the first time, after the paper
edition of 2001 by the Ricci Institute of Taipei.

 
During the last two decades, an
enormous amount of research and publications have seen the light on
the New Confucian Movement, and the Movement has been primarily
developing again in China itself. For a panoramic view of the
developments in the history of the movement during these two recent
decades, one may read my 
The New Confucian Movement 2001-2021, published online by
Passerino Editore.
 
The original book 
Reinventing Confucianism comes online in its entirety,
without additions or revisions. Only the 
Bibliography is missing, because it was obviously
obsolete. The only relevant novelty is that the book notes have
been reduced in half, either by means of abbreviations (see the
file 
Abbreviations of the Main Sources), or by incorporating
them into the main text.
 
Umberto Bresciani
 
Taipei, July 1, 2023
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In 1744, philosopher G. B. Vico (1668-1744), musing upon the
various regimes of the world in his times, wrote: “As for the
emperor of the Chinese people, he rules by means of a meek religion
and cultivates letters: he is the most humane and civilized.” (
Vico, G. B., La Scienza Nuova, Bari, Edizioni Laterza, 1974, p.
575.)



        



        



        



The meek religion characterized by love of learning was none other
than Confucianism, at the time instrumentalized by the Qing rulers
as a well-organized state religion and ideology. Historians have
analyzed the reasons why this highly celebrated doctrine, which has
been credited with triggering the Enlightenment in
eighteenth-century Europe, was two centuries later disparaged in
the West and rejected by its own people, and became the culprit and
the scapegoat for all of China’s ills. It is a fact that by the
1950s Confucianism was condemned at home and pronounced dead in the
West. It is therefore to a certain extent a surprise to discover
that a renaissance of Confucianism has been taking shape in Chinese
intellectual circles, and has been successful enough to go beyond
its borders and to find an audience and some admirers even in the
Western world.



         This book deals with the New Confucians, a group of
philosophers and scholars in the Chinese world born out of the May
Fourth Movement of 1919, which in time has become itself an
important cultural movement. At the beginning there were only a
handful of intellectuals running against the tide of the time
calling for Westernization and for the repudiation of tradition,
while at the same time rejecting radical conservatism. Now they are
numerous, and the movement has attracted worldwide attention. While
since 1949 its representatives were active mainly outside the
People’s Republic, today on the cultural scene in China itself New
Confucianism is growing and spreading rapidly. It is easy to
foresee that it will become the third force, challenging Marxism
and Western Liberalism for the soul of China. A concise definition
of the movement could be: “The New Confucian Movement was born in
the 1920s. Its program has been to reclaim for Confucian thought a
leading role in Chinese society, to rebuild the Confucian value
system, and on the foundation of it to absorb and master, and
finally amalgamate Western Learning, in order to pursue the
modernization of Chinese culture and society.” (Fang, 453) In any
case, since Confucianism has been largely misunderstood in the
West, an acquaintance with this movement might be helpful to
understand the past history of China, as well as present trends in
Chinese intellectual circles, and expectedly future developments as
well.



         The name “New Confucians” or “New Confucianism” (in
Chinese, 
Xiandai xin rujia or 
Dangdai xin rujia) has been used for some time already as
a name for this new movement.
 It needs to be emphasized that this term specifically
refers to the twentieth-century intellectual movement. Therefore,
two philosophical movements are to be distinguished, namely: the
“Neo-Confucians” in the Song, Ming, and Qing Dynasties, and the
“New Confucians” in the twentieth century. Others refer to this new
movement by the name 
Contemporary Neo-Confucianism (a literal rendering of the
above mentioned Chinese names), which stresses the intimate
connection between the two, since the New Confucians of today (or
at least most of them), while engaged in philosophical dialogue
with modern and contemporary Western ideas and perspectives,
basically see themselves as situated in the mainstream of
Song/Ming/Qing Neo-Confucianism.



         There is a wide variety of opinions as to the definition
and scope of this term 
New Confucian Movement. Simply stated, one can take the
name in a broad sense, to include all those Chinese intellectuals
who in this century have shown appreciation and support for the
Confucian tradition of thought, or else in a narrow sense, and
reserve this name for the school of philosophy expounded by Xiong
Shili and his disciples, especially Mou Zongsan. A slightly subtler
way of classifying is to separate three different groups of people
to whom this name has been attributed: first, most widely, any
intellectual in contemporary China who has been in some special way
an advocate of Confucian values. Because of this, the well-known
historian Qian Mu has often been classified as a New Confucian.
Second, in the philosophical field, whoever has extolled some
system of thought connected to the Confucian world-view. In this
sense, Feng Youlan and He Lin are also considered to be New
Confucians, at least for their works written before 1949. Third, in
the narrowest sense, those thinkers, in the philosophical field,
who advocate a strict adherence to the doctrine of mind-and-heart
(which they see as the core doctrine of Neo-Confucianism), and
preferentially lean toward the School of Mind of Wang Yangming.
This includes Xiong Shili and his three illustrious disciples Tang
Junyi, Xu Fuguan, and Mou Zongsan, and other important figures who
shared the same basic beliefs, like Ma Yifu, Zhang Junmai, and He
Lin. As a matter of fact, these names include the majority of the
New Confucian leaders we will mention in this book. We are dealing
with a well-defined school of thought, also named “moral idealism,”
whose beliefs are listed in the famous 
Manifesto of 1958 (see ch. 2), and whose members consider
themselves the legitimate and orthodox heirs to the Confucian
tradition in our age. In recent years, very often the term
 New Confucians has been used to refer to this narrow
circle of quite active, prolific, outspoken, and at times blamed as
sectarian, philosophers and their disciples. Their towering leader
in the last decades, Mou Zongsan, asserting that Western philosophy
(metaphysics) has reached a dead-end, claimed that Chinese
philosophy can offer the West a way out of its plight. Even more
internationalized, the leaders of the third generation active in
our days present Confucianism as a viable alternative ideology for
the international human community in our pluralistic age and a
valid remedy to the pressing problems faced by humankind in the
post-modern world.



         In the twentieth century the prevailing trend in China was
that of striving for Westernization, so that by consequence their
cultural tradition, of which Confucianism was the main bulk, was
often considered obsolete and worthless. Given the enormous
difference in cultural outlook between China and the West, the
labors of the New Confucians to formulate the traditional Confucian
doctrines under the light of Western patterns of thought amount to
a 
reinventing of them.

  
[1]
 At the same time, if seen from the side of their audience
(Western people or Westernized Chinese), their work means a 
rediscovery of Confucianism, which was considered already
dead and buried. Having attained a clear perception of their true
self, today’s New Confucians are self-confident enough to willingly
take part in philosophical debates on an international platform,
and wish to contribute their point of view regarding human rights,
ecology, women’s rights, racial and religious conflicts, and the
other issues of our age.



         My purpose in writing this book has been to introduce the
movement to Western readers through a historical overview combined
with individual biographies of its leaders. I take a broad view of
the movement, and examine the eleven figures listed in the 1986
decision of the Chinese Government to include the New Confucian
Movement among the seventy-five special subjects of national
research.

  
[2]
 I will start with a short survey of the historical development
of the movement (ch. 1), and with a look at the basic tenets of
these philosophers (ch. 2); then introduce the main representatives
of the first generation, namely Liang Shuming, Ma Fu, Zhang Junmai,
Xiong Shili, Feng Youlan, He Lin, and Qian Mu (ch. 3 through 9).
The personalities introduced for the second generation are Fang
Dongmei (ch. 10), Tang Junyi (ch. 11), Mou Zongsan (ch. 12), and Xu
Fuguan (ch. 13). The presentation of each of the eleven figures
starts from a short biography, proceeds to a summary exposition of
the main thought, and ends with an assessment. However, in the case
of Qian Mu, a historian, the presentation will be centered mainly
on his research accomplishments; as for Liang Shuming, more of a
social activist than a philosopher, and for Zhang Junmai, more of a
political activist than a philosopher, discussion focuses slightly
more on their busy and eventful lives and on their works. One
chapter (ch. 14) will introduce some leading figures of the third
generation, and another chapter (ch. 15) will describe the
situation of the movement inside the People’s Republic of China. In
the end, I have added some concluding remarks (ch. 16), even though
I consider it too premature to pronounce a clear-cut assessment of
the movement’s achievements, shortcomings, and predicted
developments. A fourth generation is already taking shape. If the
movement keeps spreading far and wide at today’s pace, it might
become difficult later on to detect generational traits, while it
may appear as more convenient to research the movement by topics
(Confucian metaphysics, Confucianism and human rights, Confucianism
and women’s issues, Confucianism and ecology, and so on), or by
geographical areas.



         Since Confucianism, a word not easily defined, involves a
philosophy as well as a broad cultural tradition, at times in this
book I will fluctuate between philosophical issues and other
cultural matters. As it will be easily assumed from reading this
book, and even from the short pages of the concluding chapter, the
New Confucian Movement offers a wide range of topics for research
both in history and in comparative philosophy. I could not possibly
touch on all of them. In fact, from a broad anthropological
perspective, the movement can be considered a typical example, and
a macroscopic one, of the so-called process of acculturation. First
there was Chinese culture, alone and self-sufficient. Then there
came the impact of Western culture. The reaction was at times of
rejection of foreign influence, for instance the Boxer Rebellion,
and at other times, especially after 1919, of importation on a
large scale. According to anthropological theories about
acculturation, the next developmental step should be a synthesis of
the two cultures. In my opinion, the New Confucian Movement is
already following that logic: it has borrowed, and even
appropriated, many important elements from Western culture; at the
same time it is still authentically Confucian in its soul and
content.



         A renaissance of Confucianism should not be totally
unexpected. If one observes the history of China in the twentieth
century, one can easily discover that the rejection of Confucian
tradition by the intellectuals of the May Fourth era was primarily
an emotional stand. It was neither the fruit of a cool
consideration of philosophical truths, nor the conclusion of a
comparison of Western and Eastern values. Instead, it was an
impetus of anger, coming especially from the younger generation,
for the backwardness of China, of indignation for the inferiority
of their country vis-à-vis Western countries, and even vis-à-vis
Japan. In a more relaxed atmosphere, such as in a rich Hong Kong
and a prospering Taiwan, and in recent years in a rapidly
developing China, it is to be expected that some or most of the
ground for that emotional rejection of Confucian culture should
vanish, and leave space for a more serene appreciation by the
Chinese themselves of their cultural past.



         Any discourse about Confucianism will be understandable
only to those who are aware of certain basic assumptions implied in
a Confucian world-view, which include at least the following:
Heaven (
tian) as the source of all things and Heaven’s Plan (
tianming) as creativity itself, the ceaseless generativity
of the 
dao as the symbol of all that is or could be; the virtue
of 
ren as the embodiment of creativity, itself manifested as
a primordial concern for others, i.e. the 
dao made concrete in proper ethical and social concern;
the mind-heart (
xin) which functions as the locus of the experiential
unity of concern-consciousness within any living human being;
nature (
xing) as the formal structure of human nature, including
the cultivation of the mind-heart, so that it actively creates and
participates in the cosmic generativity of the 
dao; study and inquiry (
daowen xue) needed in order to exhaust principle (
li) as a means for critical reason to adjudge the
conformity of human conduct with the proper patterns of the 
dao; 
Li (rites) as ritual action or civility, as the methods
and agreements human beings propose to deal with each other in a
humane manner; 
qi (matter-energy) as the dynamic force from which all
objects and events are manifested and to which they return; harmony
(
he) or the highest good (
zhi shan) as the highest goal of all creation.

  
[3]




         It is necessary to keep in mind that Chinese philosophy
has developed completely apart from the West, so that the terms we
approximately translate as 
nature, 
substance, 
principle, and so forth, are not easy to explain, let
alone to translate. Anyway, they are to be taken in their peculiar
range of meanings, not in the usual Western meaning. Those people
who are not familiar with these terms in the original language
hopefully can find help by checking the glossary in the appendix. I
have adopted the 
pinyin romanization system throughout, and I have tried to
achieve total consistency, even regarding names and words quite
familiar in Western languages, except maybe only Confucius and
Mencius. I have used Beijing instead of Peking, Jiang Jieshi
instead of Chiang Kai-shek, Guomindang instead of Kuomintang, Dao
and Daoist instead of Tao and Taoist, and so forth. Unless
otherwise indicated, translations of quotations from Chinese works
are mine. For those interested in further readings on the subject,
bibliographical indications are added at the end.



         I am very grateful to all those who have helped with the
publishing of this book, especially to Prof. Benoit Vermander of
the Ricci Institute in Taipei for taking interest in it, and to
Prof. Elise De Vido for her painstaking work of editing; to Prof.
Michel Masson for kindly revising it and for encouraging me; to
Prof. Liu Shuxian not only for thoroughly revising it, but also for
kindly contributing a preface; to Prof. Alessandro Dell’Orto for
revising it and and for invaluable side support (computer use and
charts); and to all those who through the years have helped me gain
insights into the world of thought of the New Confucians,
especially my teachers He Yousen and Zhou Fumei at National Taiwan
University, and also Mei Guang, Zhu Xiaohai, Yang Rubin, Zhong
Caijun, and many others. This work however comes from my hand, and
reveals the limits of my understanding. Any suggestions regarding
mistakes and omissions will be extremely welcome.



         
 
 




         
 
 




        Umberto Bresciani



        Taipei, April 10, 2001



         ubresciani@gmail.com
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         Actually, this is not the first time in        
history that Confucianism has been reinvented: “Confucianism was   
    never a formalism of ideas frozen in time, reified as immutable
        dogmas. Its very vitality, dynamism, and also existence,
depended on    its remaking and reinventing itself.” (Kai-wing
Chow, On-cho Ng,        and John B. Henderson, editors, 
Imagining   Boundaries: Changing Confucian Doctrines, Texts,
and Hermeneutics,      Albany, N. Y., State       University
of New York Press, 1999, p. 14)
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         The above list of basic components of the
Confucian frame of mind       has been suggested by John Berthrong
(
Transformations       of the Confucian Way, Westview    
Press, Boulder, Co., 1998, pp. 189-190), completing a previous list
    proposed by Mou Zongsan. For the above key-words, see the 
Glossary     at the end of this book.
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The philosophical movement of the New Confucians is already eighty
years old. It is quite natural that several authors have tried
their hand at writing histories of it from different angles or
perspectives. I find it rather simple and useful to stick to the
three generations division adopted by Fang Keli, and originally
suggested by Tu Weiming. (Fang/Li, 3-4). After a brief description
of the historical background, I shall introduce the leaders and
most relevant events of the first generation (1921-1949); then the
leaders and major events of the second generation (1950-1979); then
the main characteristics and leading figures of the third
generation (after 1980), which is active today, mainly outside of
China proper. In the end, I will mention the latest development of
the movement inside the People’s Republic of China, where an
astounding growth lets us realize that the fourth generation of
leaders presumably will come not only from Taiwan, Hong Kong, or
the United States, but also from there.

 
 
HISTORICAL BACKGROUND  
 
 By the middle of the nineteenth
century the Chinese people were compelled by the historical course
of events to confront Western culture. In the first decades after
the Opium Wars, the slogan prevailing among the intellectual class
was that promulgated by Zhang Zhidong: 
Chinese Learning as Substance, Western Learning as Tool (
zhongxue weiti, xixue wei yong). The idea behind it was:
if China could master to a certain extent Western techniques,
especially in the military field, everything would be fine, and
China could keep intact its cultural heritage and way of life. Then
came the year 1895, which shattered this illusion. In the previous
year, China had declared war on Japan. Following China’s swift and
humiliating defeat by the Japanese army (1894-1895), a crisis of
cultural identity ensued which became acute at the end of the
century. To say that China was in the midst of a cultural crisis
was equivalent to saying that Confucianism, the backbone of Chinese
traditional culture, was in a crisis. The most thoughtful among the
Chinese intellectuals were attempting new interpretations of the
Confucian tradition, for instance Kang Youwei (1858-1927), or
advocating reformation of the Confucian doctrine, in their attempts
to make Confucianism relevant to the needs of the time, and able to
withstand the challenge coming from the West.
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 As a matter of fact, the spiritual
crisis affecting the intimate core of Chinese traditional culture
was not solely due to the impact of Western culture. It had already
been breeding for several decades or longer, since at least the
middle of the eighteenth century. The reasons were complex, a major
one being the harsh censorship of the emperors Yongzheng
(1723-1736) and Qianlong (1736-1796), which had caused Confucian
studies to become a fossilized and arid effort of philological
research, thus stifling any development of creative thought. It
might be argued that the enormous diffusion of drug users among the
ruling class and the intellectuals in the nineteenth and early
twentieth century had one of the main causes in such a spiritual
crisis. The crisis in intellectual circles reached its climax in
1919 with the May Fourth Movement.
 
 A figure, who prepared the ground
for the birth of the New Confucian Movement, is Sun Zhongshan (or
Sun Yat-sen, 1866-1925), the revolutionary who against all odds
succeeded in overthrowing the Manchu Dynasty and the imperial
regime in China. He was not a philosopher. However, he was well
learned in Western culture, and his thought amalgamated Chinese
tradition with Western ideas, thus opening new ways for China. He
was able not only to accept Western thought, but also to criticize
it from within his Chinese tradition of thought.     Sun Zhongshan
was a man who, while ready to borrow from the West, at the same
time deeply respected traditional Chinese culture. He envisaged
future Chinese culture as built on three pillars: democracy,
ethics, and science. While democracy and science came from the
West, for ethics he meant the traditional core of Confucian ethics
(virtues such as loyalty, filial piety, and so on). He was also the
one who highlighted certain traditional ideas, for instance the
concept of 
daotong, or the equally important concept of 
Sage Within and King Without, which became keywords for
the New Confucians. Therefore he can rightly be considered a
forerunner, if not the main precursor and inspirer, of the New
Confucian Movement.
 
 
THE FIRST GENERATION (1921-1949)
 
 The first generation covers the
beginning of the movement, and its forerunner Liang Shuming, as
well as the following two decades, sometimes called the formative
age because it witnessed various attempts at formulating systematic
presentations of revived Confucian philosophy. One can rightly say
that the May Fourth era, which in China signaled the triumph of
iconoclastic anti-traditionalism, was also the time when the New
Confucian Movement was born. The prestigious Beijing University,
where Chen Duxiu was a professor and Hu Shi the head of the
Literature Department, witnessed the birth of the New Confucian
Movement. In those years, the University had some teachers whose
names dominate the history of the New Confucian Movement: Liang
Shuming, Xiong Shili, He Lin, and Qian Mu. Zhang Junmai was
teaching at nearby Qing Hua University, Feng Youlan at Yanjing
University, and from 1928 on at Qinghua University.  
 
 It was, therefore, in the
aftermath of the May Fourth Movement, during the same years when
the trend was to discard everything from the past and embrace one
of the many Western doctrines, that a certain revival of Confucian
ideals took place. The first to speak out was Liang Shuming, in
defense of the Chinese philosophical heritage, which was for him
worth preserving and on a par with Western and Indian cultural
traditions. A few other intellectuals developed his idea and tried
to fight against the iconoclastic trend. Thus the movement began,
enriched by new contributions with the passing years and
decades.
 
 

  
The Start of the New Confucian Movement.

 
 The May Fourth Movement (1919) had
a strong repercussion among the educated class in China. Suddenly,
the whole current of cultural activity was going against the past,
synonymous with going against Confucian tradition. The slogans in
fashion at the time among the young intellectuals included the one
by Hu Shi (“Down with Confucius & Sons!” 
Dadao kongjia dian), and that by Wu Zhihui
(1865-1953):”All thread-bound books
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 should be discarded and thrown into the lavatory. (
Kong meng lao mo…fei ba ta diu zai maoceli, quoted in Luo:
12)
 
 By consequence, the prevailing
trend among the active intellectuals was to import Western culture
as much and as quickly as possible. Right at that point, the
leading scholar in China, Liang Qichao, returning from a research
tour of Europe, wrote a book about what he had seen. Visiting
Europe right after the end of the Great War of 1914-1918, he had
found mostly ruins all over the continent, and came back very
pessimistic about Western culture. Reading his reflections, many
Chinese intellectuals who were dreaming of a total Westernization
for their country, started to rethink the issue. 
 
 Under the influence of Liang
Qichao, in 1921 a young teacher of Buddhist philosophy at Beijing
University named Liang Shuming (1893-1988) wrote a book: 
Eastern and Western Cultures and their Philosophies (
Dongxi wenhua ji qi zhexue, 1922), which had a strong
impact, and polarized the intellectuals.
 The book caused a sensation and gave strong support to
the conservative trend in Chinese cultural circles. Liang’s main
point was: while the Western world preaches the extreme
satisfaction of desires, and the civilization of India aims at the
destruction of the self and of desires, China occupies a balanced
position. The future world culture shall be Chinese, duly updated
and modified. Liang appreciated Western values; but he saw Chinese
culture as inestimable and immortal. He was for learning the new
culture coming from the West, while preserving and extolling the
Chinese spirit and view of life. Against those who advocated the
importation of any of the current Western social systems, he was
preaching that imposing foreign political and economic systems on
an utterly different social context could not bring about the
salvation of China. He held that China should be modernized by
starting from a program of spiritual regeneration of the peasant
masses. To this purpose he founded in the countryside of Shandong
province the Institute for Rural Reconstruction, which became
famous as a social experiment in the 1930s. After 1949, Liang
remained in China. He is famous for his steadfast adherence to his
ideals, despite enormous political pressure, which persisted until
his death at a very old age, as well as standing up to and speaking
face to face with Mao Zedong. Consequently, he has been admired and
seen as a symbol by the New Confucians as the traditional upright
Confucian scholar who never betrays the truth and dares to speak
out even face to face with the tyrant.
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The Science vs. Metaphysics Debate 
 
 
 Zhang Junmai (1886-1969), a young
philosophy instructor at Qinghua University, who had traveled
throughout Europe by the side of Liang Qichao, gave a lecture in
1923, which kindled the 
Science vs. Metaphysics debate. The followers of radical
scientism, a doctrine espoused by the leaders of the May Fourth
Movement, both the liberal pragmatists like Hu Shi and the Marxists
like Chen Duxiu and Li Dazhao, were considering science as a system
of knowledge able to embrace the whole of reality, not only the
laws of the physical universe. Science was believed to be able to
prescribe even how people’s lives, and society itself, should work
and develop. On the contrary, Zhang was saying that metaphysics was
needed to serve as the basis for a true philosophy of life. He
believed that the problems of the human soul, ethical and aesthetic
problems, could never be solved by science. The debate went on for
over a decade between the two camps, and eventually the supporters
of science, being the wide majority, got the upper hand.
Historically, the debate is extremely important, because it gave to
the movement its metaphysical direction. As for Zhang himself, his
life afterwards was occupied mainly by political commitments. He
was an obstinate advocate of democracy and constitutional
government. It was only late in his life that he wrote books on
Confucian doctrine. Still, his personality is an important one in
the New Confucian Movement, important especially for the definition
of the political implications of Confucian doctrines.  
 
 

  
The Formative Age

 
 The first generation can be as
well called “the formative age,” because in that period we find
valuable attempts at a new modern formulation of the basic
Confucian traditional philosophy. Apart from Ma Yifu (1883-1967), a
hermit-type teacher, who eschewed any Western learning and was
famous both for his deep knowledge of traditional Chinese thought
and for the school he founded entirely dedicated to teaching the
“doctrine of mind and nature,” there were some creative people who
tried to build a bridge with Western thought from a Confucian
platform. The three most outstanding were Xiong Shili, Feng Youlan
and He Lin.
 
 A teacher at Beijing University
since 1922, in his youth Xiong Shili (1885-1968) studied Buddhism
in depth under the famous master Ouyang Jingwu (1871-1943). Later
on he applied himself intensely and tirelessly to a vital
reformulation of the Confucian philosophical outlook. He stood
against the trend of the literati followers of Hu Shi. For him,
these people were continuing the most arid and fruitless
intellectual activity typical of the Qing Dynasty times. According
to him, in order to find a road to salvation for China, the
intellectuals had first of all to rid themselves of the idea that
the cultural resources of the country were exhausted, and that
salvation needed to come from abroad. Xiong Shili is little known
in the West. Similarly, his influence on politics and culture was
slight in China during those years. However he is very important
for our topic, because three dominating figures of the second
generation of New Confucians, namely Tang Junyi, Mou Zongsan, and
Xu Fuguan, were his direct disciples. Xiong was the one who built a
metaphysical system for the New Confucian Movement. The core of his
system was ‘Substance and Function are not Two’ (
Ti yong bu er). He inherited the thought of the School of
Wang Yangming, and mixed it with the basic concepts of the 
Book of Changes. Concerning the method of knowledge, he
upheld the meta-rational method (intuition) as the only one
suitable for the knowledge of the ultimate truth, i.e. of the
substance, as opposed to reasoning, suitable only for scientific
knowledge. In the end, Xiong still believed that Chinese Learning
was superior to Western Learning, and advocated Chinese Learning
(intellectual intuition, knowledge of [human] nature) as substance,
and Western Learning (rationality, scientific knowledge) as
function.
 
 Feng Youlan (1895-1990) rose to
dominate the philosophical scene in China from the 1930s on. He had
studied in the United States, at Columbia University, from 1920 to
1923. Back in China he took up teaching. He is quite well known in
the West also due to the fact that his 
History of Chinese Philosophy, written between 1930 and
1934, was translated very early into English.
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 The intellectual itinerary of Feng Youlan was quite tortuous,
made up of assertions and afterthoughts. After the coming to power
of Mao Zedong, Feng not only remained in China, but also
immediately put himself at the service of the new regime. Because
of this, the New Confucians saw him as a betrayer of their cause.
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 The fact remains that his
philosophical writings, especially those from the decade 1939-1949,
are very important for a rethinking of Confucian philosophy in a
contemporary way. Feng Youlan was a fervent patriot, and wanted to
bring about a revival of Chinese philosophy by rebuilding the
mainstream philosophical tradition of his country: the Confucianism
of Zhu Xi (instead of that of Wang Yangming), in the light of
Western philosophy, which he had learned in the United States.
Therefore he wrote 
A New Philosophy of Principle (
Xin lixue). He declared this to be a continuation, not a
repetition of Zhu Xi’s philosophy of principle. He proceeded in his
work with profound logical subtlety, but later concluded that logic
has its limitations: in the end one needs the help of the
traditional Chinese method, intuition, which he called the negative
way. Some people like to describe him as the pioneer of the New
Confucian philosophy of principle (heir to Zhu Xi), instead of the
New Confucian philosophy of mind, heir to Wang Yangming, and
embraced by Xiong Shili, Zhang Junmai, He Lin, and others (Fang/Li
I, 16), although such a simplistic classification easily gives rise
to some perplexities, and some people oppose it.
  
 
 Another important figure of the
first generation is He Lin (1902-1992), who studied in the United
States, and back in China was occupied with teaching and writing
articles and books. As a philosopher, he was in favor of a mainly
Neo-Hegelian system. In opposition to Feng’s 
A New Philosophy of Principle, he launched his “New
Philosophy of Mind” (
xin xinxue), which was the product of a match between the
thought of Hegel and the doctrine of the School of Wang Yangming.
  He stressed that China should strive for a deep
understanding of Western culture, and should import, from the
philosophical point of view, on a large scale from the West. He
advocated a renewed and updated Confucian doctrine, and believed
that Chinese culture had a future only if it was improved by
absorbing contributions from the West. Specifically, Confucian
philosophy should be perfected with the help of Western philosophy;
the Confucian Doctrine of Rites should be perfected with the help
of Western Christianity; and Confucian aesthetics should be
perfected by combination with Western art.  
 
 Finally, for the first generation,
we cannot overlook Qian Mu (1895-1990), a historian occupied with
writing a history of China in defense of its cultural heritage. He
was outspokenly against the New Culture Movement for he believed
that its leaders were discarding and disparaging Chinese culture
and tradition without having a true knowledge of it, and were
advocating the importation of Western culture without having a true
understanding of it. He can be defined as the representative in our
age within the New Confucian Movement, neither of the Wang Yangming
School, nor of the Zhu Xi School, but of the historical tradition
in Confucianism.  
 
 

  
Academies and Journals

 
 In the period we are referring to,
the years 1921-1949, three schools were established, rather
important for the spread of the movement. They were not just called
schools or universities; they instead were called academies (
shuyuan)
, to keep the traditional name for the academies of the
Ming-Qing dynasties, devoted to a thorough moral and doctrinal
training in the Confucian doctrines. In 1939, Ma Yifu founded the 
Fuxing shuyuan (Restore Nature Academy) at Leshan,
Sichuan. There he was occupied for six years teaching and printing
books, and trained a group of disciples fervent toward Chinese
culture and willing to spread the Confucian spirit. In 1940 Liang
Shuming founded the 
Mianren shuyuan (Encourage Benevolence Academy) in
Chongqing. In October 1940, Zhang Junmai founded the 
Minzu wenhua shuyuan (National Culture Academy) in Dali,
Yunnan. Although the above names were thoroughly traditional, and
the founders meant to revive an educational tradition of centuries
past, these academies were partially inspired by modern methods of
university education coming from the West, and stressed both
enrichment of knowledge and moral training.
 
 In those years several journals
were also published for expounding Confucian doctrines in a new
light, confronting the new times and the Westernizing tide of the
age.
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 Even though these journals were short-lived and not very
widespread, they were vital to the formation of the Movement. The
main contributors to these journals were Qian Mu, Zhang Junmai,
Feng Youlan, He Lin, et al., and many important ideas developed
later in the books of the New Confucians appeared first in these
journals. It is in one article, written by He Lin in August 1941
for 
Sixiang yu shidai, that the name 
Xin rujia (New Confucian) appears for the first time.
 
 In 1948, Cheng Zhaoxiong, a
disciple of Xiong Shili, upon the advice of Mou Zongsan, a young
philosopher who would be at the forefront of the second generation,
founded the 
Ehu Shuyuan (Goose Lake Academy) in the Goose Lake Temple
(
Ehu Si), Chuanshan, Jiangxi, in the same place where in
1175 a historic debate of great importance in the development of
Neo-Confucianism took place, a debate between Zhu Xi and Lu
Xiangshan. At the same time they published the journal 
Ideal, History, Culture. The purpose of both the academy
and the journal was to extol and spread “the spirit of Goose Lake”
(
Ehu jingshen), and from that remote corner promote a
renaissance of Neo-Confucianism throughout China. But it was the
eve of Mao’s conquest of power in China, and the project was swept
away by the abrupt political changes of the following year.
 
 
THE SECOND GENERATION (1950-1979)
 
 The second generation, which can
also be defined as “the development years,” covers the period from
1950 to 1979. After the start of the communist regime in China
(1949), some of the leading intellectuals of the movement escaped
abroad: Qian Mu and Tang Junyi, to Hong Kong; Mou Zongsan and Xu
Fuguan to Taiwan; Zhang Junmai to India, and later to the United
States. Due to the harsh control of and restrictions on
intellectual life in China, the bases for the activity of the New
Confucians were Hong Kong and Taiwan, with some people also active
in the United States and in Singapore.
 
 The refugees abroad kept working
to realize their ideals. Qian Mu and Zhang Junmai, two pillars of
the first generation, remained active for a long time. But the most
outspoken and productive during this second period were three young
disciples of Xiong Shili, namely Tang Junyi, Mou Zongsan, and Xu
Fuguan. In `958, the three, together with Zhang Junmai, issued
their 
Manifesto, a clear statement of their beliefs, which
contributed to their fame and drew attention to their philosophical
movement. The New Asia College in Hong Kong was the propelling
center of the New Confucian ideals, while Mou Zongsan taught and
lectured in Taiwan and was attracting a group of devout disciples.
Another figure connected to this era who is worth mentioning, for
his special contribution, is Fang Dongmei, who taught in Taiwan
from 1948 until his death in 1977.
 
 

  
The New Asia College

 
 The year 1950 witnessed the
founding in Hong Kong of the New Asia College. The founder was Qian
Mu, in partnership with Tang Junyi and two other scholars. Later,
in the 1960s and ‘70s Mou Zongsan and Xu Fuguan were also teaching
there. For over two decades the College was the main bastion of
research on and promotion of Chinese culture in the whole world.
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 Beside these scholars’ activity of training disciples,
writing, and lecturing, one activity much worth remembering is that
of the Seminars on Chinese Culture organized by Tang Junyi and held
every Saturday at the New Asia Research Institute. Specialized
scholars from all over the world were invited to offer these
seminars, and the seminars enjoyed a high esteem for their
non-partisan scholarly value.
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 The intellectuals affiliated with this activity were united
into a Humanistic Research Association.
 
 

  
Journals

 
 In 1949 in Hong Kong Xu Fuguan
founded the journal 
Minzhu pinglun (Democratic Critique), and in 1951 Wang Dao
founded the journal 
Rensheng (Life). The two journals’ bimonthly issues lasted
until 1966 and 1968 respectively. The main contributors of articles
were Qian Mu, Tang Junyi, Xu Fuguan, and Mou Zongsan. Many
important works of these authors appeared first as articles in
these journals. The two journals were nicknamed “the speaker’s
platforms of the New Confucian Movement.” The 
Legein Monthly, published in Taiwan from 1975 on, later
inherited such a role. Since this last journal was published by a
group of disciples of Mou Zongsan, we will consider it as
pertaining to the third generation and mention it again below.
 
 

  
The Manifesto of 1958

 
 The major event relevant to our
topic during the two decades from 1950 to 1970 was the appearance,
in the January 1, 1958 issue of the journal 
Democratic Critique, of the “Manifesto to the World
Concerning the Future of Chinese Culture
.”
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 It consisted of over forty thousand words and was signed
jointly by Zhang Junmai, Mou Zongsan, Tang Junyi, and Xu Fuguan. It
was a clear statement of their outlook and purpose: what Chinese
culture was exactly about and what the West should understand in
order to strive for a more peaceful tomorrow in the world. The
opening lines claimed that Chinese culture, in its core, had not
been understood by the three kinds of people who had approached it,
namely Christian missionaries, Sinologists, and students of present
world politics. Chinese culture was like a sick man, ill but not
yet dead. Instead, China could boast a long, very ancient and
uninterrupted culture, and the secret of its longevity lay exactly
in its unique spirit. Eastern and Western cultures should mutually
respect each other as equal, and learn from each other. From such
intercourse the world will obtain great benefit.  
 
 This document became the 
Magna Charta of the whole New Confucian Movement,
expressing in a very concentrated form their beliefs, ideals, and
plans. Far from obsolete, its contents are still seen as the main
points of the Movement’s guiding doctrines.  
 
 

  
The Leaders

 
 In the period of years we are
considering (1950-1979), the indefatigable leaders of the movement
striving for a renaissance of Confucianism in our age were the
three outstanding disciples of Xiong Shili, namely Tang Junyi
(1909-1978), Xu Fuguan (1903-1982), and Mou Zongsan (1909-1995).
Tang Junyi’s enthusiastic activity in promoting New Confucian
ideals, in teaching, lecturing, and writing, have made him well
known and admired in Chinese intellectual circles. His books mostly
deal with problems of culture, and how to reconstruct Chinese
culture. His main scholarly achievements are to be found in his
painstaking study of history of Chinese philosophy - the six
volumes of his “The Development of Ideas in Chinese Philosophy” (
Zhongguo zhexue yuanlun) published between 1967 and 1975 -
and in his final philosophical synthesis 
Human Existence and the Worlds of the Mind (
Shengming cunzai yu xinling jingjie), published in 1977.
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 Mou Zongsan was well trained in
logic and had a life-long interest in it. He applied a rigorous
philosophical analysis to the bulk of Chinese philosophical
tradition, be it ancient Confucian, Daoist, Buddhist, or
Neo-Confucian. A disciple of Xiong Shili, he centered his own
philosophical world on the idea of the moral self of Wang Yangming.
He also studied Kant’s philosophy and labored at demonstrating that
Chinese philosophy could meet the West in the thought of Kant, the
Western Confucius. He argued that while Kant invoked intellectual
intuition for knowing the noumenon (underlying substance), but
regarded it as belonging only to God, the Chinese philosophical
tradition had always been aware of the presence of such a capacity
in human nature.
 
 Zhang Junmai, in exile in the
United States teaching at Berkeley, writing books and articles in
English about Neo-Confucianism, and Xu Fuguan have been defined as
two persons living between scholarship and politics. A general in
the Guomindang Army for half of his life, Xu Fuguan later retired
and dedicated himself entirely to the pursuit of learning and
writing. A fighter with the pen, he relentlessly fought for
Confucian ideals and democracy, and never stopped reacting to any
evil he discovered in social and political life. He also wrote
extensively on aesthetics. In the philosophical field his
contribution lies mainly in several valuable works he wrote on
Chinese intellectual history.
 
 Another figure often associated
with the leaders of the second generation is Fang Dongmei
(1899-1977). A remarkable scholar, well versed in science,
philosophy, and art, during the earlier part of his life, Fang was
mostly interested in Western philosophy. It was later, during the
War of Resistance against the Japanese invasion that he started to
explore Chinese philosophy in depth. Actually, his date of birth
should place him among the representatives of the first generation.
In fact, he was a friend of Xiong Shili, and older than Feng Youlan
or He Lin. We categorize him with the second generation just
because it was during his twenty-five years of teaching (1948-1973)
at National Taiwan University that he wrote his main works.
Throughout his life, he remained a man of broad intellectual
horizons, claiming allegiance to Confucius, but also to Daoism and
Buddhism. He advocated a wisdom encompassing science, philosophy
and art, and a philosophy amalgamating the best of Ancient Greece,
Modern Europe, India, and China.  
 
 Such a complex personality could
not at first glance be considered a champion of the New Confucian
Movement. However, for many reasons he is included among the
leaders of the Movement. First, after comparing the whole spectrum
of human philosophical achievements, he still acknowledged that
Confucianism gathered in itself the best of the various currents of
thought, therefore it conveyed the true spirit of Chinese
philosophy and culture, the essence of Chinese wisdom. Second, in
his teaching he was particularly effective, because he started from
teaching Western philosophy, then moved on to show Chinese
accomplishments; thus he had a strong impact on his students.
Third, he trained numerous disciples, some of whom have become
leaders of the New Confucian Movement in the third generation. It
is mainly due to his influence if, generally speaking, the
representatives of the third generation are more broad-minded and
more cosmopolitan in their views. He even took pains to write
several books in English, in order to expound Chinese philosophy to
a Western audience.
 
 

  
Mourning for Tang Junyi

 
 The death of Tang Junyi in 1978
provoked many articles and comments on his personality, his
achievements, and the merits and demerits of the New Confucian
Movement, for which he had lived and worked. Over a hundred
articles were written in one year, so that we can consider the year
1979 as a milestone in the history of the New Confucian Movement
and a divide between the second generation and the third (Fang/Li,
I, 35-37). It was emphasized that people like Tang Junyi had been
so courageous and praiseworthy, but so lonely and ignored, and that
it was time that such endeavors should be recognized, publicized,
and extolled.
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 Lao Siguang, a philosopher at the Chinese University of Hong
Kong, commented that the movement, and Tang himself who was one of
its main leaders, had two defects. First, while they
enthusiastically preached Confucian doctrines, they always talked
about the positive side of Confucianism, but never dealt with the
negative or problematic side. Second, they always stuck to theories
and doctrines and seemed to be unable to find a way to implement
their theories in practical life and historical reality.(Fang/li.
I, 37)
 
 
THIRD GENERATION (1980 ON)
 
 After 1980, the Movement underwent
notable changes, most importantly its internationalization, and
several important events have helped its development. The great
leaders died: Zhang Junmai in 1969, Tang Junyi in 1978, Xu Fuguan
in 1982, Mou Zongsan in April 1995, although he had retired from
teaching several years earlier.  
 
 

  
Important Events of The Last Two Decades

 
 Among the events most relevant in
the development of the Movement we can mention the following:
 
 

  
Ascent of the NIC

. The ascent of the NIC (Newly Industrialized
Countries) has been a new factor in the life of the New Confucian
Movement. In fact, it was a long-held idea, supported by the
sociological theories of Max Weber, that Confucianism was not
suitable for the modern age, conducive neither to the development
of science nor of democracy, nor of any industrial progress.
However, the impressive economic and social achievements of Japan,
Korea, Taiwan, Hong Kong, and Singapore have destroyed that
misconception. It was discovered that a quite evident common factor
in these countries was a Confucian cultural heritage. Even though
the subject was and still is open to debate, for the New Confucians
it has been a boost to their self-confidence, and has also
propelled Confucianism onto the international intellectual scene.
In August 1982, in Taipei the journal 
China Forum organized a panel discussion on the topic 
Contemporary New Confucianism and the Modernization of
China, which was a milestone for the movement, since its name,
scope, representative figures, content, contributions and
shortcomings, role and influence, historical significance, and
expected future developments, were all debated, practically for the
first time, with a stress on the negative or positive role of
Confucianism in the modernization process. Taking part in the
debate were some disciples of the New Confucian leaders as well as
some liberal scholars critical of the movement. (Fang, 135)
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Spread of the Movement to Mainland China

.  Another important development during the last
two decades has been the spread of the movement to Mainland China,
during the new era of economic and cultural contacts with the
outside world. Ostracized within China for thirty years during Mao
Zedong’s rule, the movement began slowly to emerge in the 1980s,
and then it became a general topic of study, so that today the
names of the New Confucian leaders have become familiar names among
intellectuals even in China. The various lecture tours of Tu
Weiming, Cheng Zhongying, and others, have helped initiate again
the movement in China. The great achievements in scholarship of the
New Confucian leaders in Hong Kong and Taiwan enticed the
intellectuals of the New China to take a look at their ancient
heritage of thought from a more positive outlook; and the economic
miracles in neighboring Confucian or semi-Confucian countries have
provoked Chinese intellectuals to engage in lively debates and
intense cultural soul-searching. To the dismay of the authorities,
some of these scholars have even endorsed the anti-Marxist attitude
dominant among the New Confucians. It is expected that some leaders
of the fourth generation will come from the young philosophers now
active in research in China, and that the New Confucians are bound
to become a strong presence in Chinese intellectual debates, side
by side with the Marxists and the Westernized Liberals.  
 
 

  
The Legein Monthly

. In the 1950s, Mou Zongsan at National Taiwan
Normal University and Donghai University trained a group of young
disciples, who in time pooled together their energies and organized
several cultural activities, among them foremost the publication of
a philosophical journal (
Legein Monthly).
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 This publication started in 1975 and continues to this day.
This journal has become the propelling center, in the last decades,
for the diffusion of New Confucian ideas, especially of the
philosophical theories of their master Mou Zongsan. It has
succeeded in this role to the New Asia College of Hong Kong.
Several present leaders of the movement have come from this circle
of disciples.
 
 

  
Congresses.
 The congress held in Singapore from August 29 to September 3,
1988, called “International Seminar on Confucianism,” was organized
by the East Asia Philosophical Research Institute of Singapore,
presided by Wu Deyao, an outstanding scholar originally from
Taiwan, president of Singapore Nanyang University. It had as
chairman Tu Weiming, as executive chairmen Yu Yingshi of Princeton
University, Dai Lianzhang of Taiwan Normal University, Tang Yijie
of Beijing University, and Liu Shuxian of Hong Kong Chinese
University. Over forty people were invited to take part, all of
them Chinese, coming from the four corners of the earth, half from
China, Hong Kong, and Taiwan, the other half from the USA, Canada,
Japan, and Singapore, including leaders of the Movement as well as
outstanding scholars critical of the Movement. About twenty
journalists, coming from Singapore, Malaysia, Taiwan, and Hong
Kong, took part as observers. It was the first time, after forty
years, that leading scholars from China had a face-to-face meeting
with scholars from Taiwan and Hong Kong. The special importance of
this congress is due even more to the fact that for several days a
group of leading Chinese scholars from China and abroad lived
together lecturing in turn and having discussions among themselves
about Confucianism, including all the most pressing topics: its
historical development, its present situation, its future
prospects, its strong points and its weaknesses. It was undoubtedly
a very fruitful exchange of ideas, which clarified many points, and
made them aware of the relevance of Confucian ideas as well as of
the widespread interest toward Confucianism.

  
[14]
Thus, the meeting helped the future development of New
Confucianism, because it fostered momentum to it among Chinese
cultured circles.
 
 The Eastern Humanistic Research
Foundation, established by the 
Legein circle of Mou’s disciples, organized in 1990 in
Taipei the first congress of Contemporary Neo-Confucian Studies. It
was decided that such a congress should be held every two years,
and should have as its goals research on each leading figure of
Contemporary Neo-Confucianism as well as on the development of
Confucianism in contemporary society, and also comparative research
on Confucianism and Western classical and contemporary philosophy.
The congress of 1992, again in Taipei, was a milestone for the
Movement. In fact, on that occasion a handful of scholars from
Mainland China were scheduled to take part in the congress, and to
deliver lectures. Although in the end they were unable to attend in
person, their papers were read at the congress and were later
included in the three-volume collection published after the
congress. Not only did the successful scholarly meeting demonstrate
the scale and maturity of the movement, but the participation of
scholars from Mainland China was also a meaningful sign of future
interaction. From that time on, it became evident that Chinese
scholars from the mainland were actively contributing to the
intellectual debate concerning issues of New Confucian thought. The
third congress was held in Hong Kong (1994), which scholars from
the mainland were able to attend in person. The fourth congress was
once again held in Taipei, in December 1996. It was the first to be
held after the death of Mou Zongsan, and also was attended by
several scholars from Mainland China. The fifth congress was held
in Jinan, Shandong, in September 1998. This time the choice of the
place, Jinan, the native city of Mou Zongsan, was a tribute to this
great man, who had done so much for the renaissance of Confucianism
in our days. As it was customary for the last few congresses,
beside Chinese scholars from all over the world, foreign scholars
were invited to take part in a congress on a philosophical movement
that professes to have gone international.
 
 

  
Demise of Mou Zongsan (1995).
 This has also been quite important for the movement; to such
an extent that one scholar has gone as far as to define the passing
away of Mou as the end of the New Confucian Movement as it was
commonly known.

  
[15]
 There is some truth to this. In the past very often Mou and
his circle of disciples were considered as the embodiment of the
movement, while it was known that other Confucian scholars were not
always in agreement with Mou. After Mou, the movement is still
thriving, but in a very varied way, no longer identified with
apologetics and with a strict faith in the mind-heart 
daotong; instead, it is quite active in the international
scholarly arena, striving to contribute the richness of its
spiritual heritage to a globalized and pluralistic world. So, there
might be some truth in saying that the “New Confucian Movement” has
ended, and in its place there is a Confucian Movement on an
international scale and not pivoted around one dominating
leader.
 
 

  
The Third Generation of Leaders of The Movement

 
 If one observes the
representatives of the third generation of New Confucians, one
would find that they are mostly disciples of Mou Zongsan, Tang
Junyi, and Xu Fuguan (therefore the spiritual descendants of Xiong
Shili), or else disciples of Qian Mu and Fang Dongmei. They,
however, are different from their teachers and predecessors in
several ways. First of all, they have studied abroad for long
periods of time, and comparatively speaking have a more thorough
knowledge of Western disciplines as well as a deeper understanding
of Western philosophical theories. Secondly, they did not live
through the traumatic vicissitudes of the first half-century in
China, therefore they often are more objective, less partisan,
utilizing a broader view in judging and criticizing people and
doctrines. For instance, regarding the May Fourth Movement, they
are more balanced, to the point of praising it for its job of
“purging” the Confucian heritage.

  
[16]
 Even toward Marxism, their judgment has become less drastic.
While Mou Zongsan and several others totally and vehemently opposed
it, these younger scholars differentiate between political Marxism,
which they condemn, and Marxism as a social science, which they
think has its value. One of the main leaders, Tu Weiming, advocates
a dialogue between Confucianism, Marxism, Christianity, and
Freudian psychoanalysis.
 
 Many leading New Confucians have
lived for long periods of time in the United States and have
participated actively in cultural debates. They have demonstrated
that the world today is searching for a kind humanism above and
beyond racial and religious differences, and that this is exactly
what Confucianism can offer. In the West, they have come to be
viewed as the present living heirs of the Chinese cultural
tradition. (Fang/Li, 44) At a point in history when the Western
world has seen widespread dissatisfaction with the present, such as
depressing ecological issues and the rapid transformation of
society and of all aspects of life, the New Confucian Movement has
gained world attention as part of the global search for new
solutions among the ancient cultural traditions of the world.
Therefore this period is also termed the age of the
internationalization of the New Confucian Movement.
 
 

  
Outstanding Leaders of The Third Generation

. The present leaders of the Movement of the Third
Generation, well known for their scholarly activity, are numerous,
and actively involved with teaching and publishing. To mention some
of the most outspoken and creative figures, people who already have
contributed outstandingly to the development of the movement, four
names should not be overlooked, namely Yu Yingshi, the historian,
disciple of Qian Mu; Liu Shuxian, in dialogue with contemporary
trends in Western philosophy and an advocate of religious
Confucianism; Cheng Zhongying, creator of a philosophical synthesis
called onto-hermeneutics; and Tu Weiming, evangelizer to the
American scholarly circles, but also to China, of the inner and
subtler sides of the Neo-Confucian doctrinal message.  
 
 

  
The Third Epoch

 
 As one of the most active and
creative of the leaders of the third generation, Tu Weiming is
credited with elaborating much further the idea of the third epoch
in Confucianism, an idea which his teacher Mou Zongshan had first
developed, to say that Confucianism in its long history had seen a
glorious first epoch at the time of Confucius and Mencius, saw a
decay later during the Han Dynasty, then underwent a revival, the
second epoch, with the Neo-Confucian renaissance of the Song
dynasty. In Mou’s thinking, now, after the confrontation with
Western learning, the third epoch has begun, a new renaissance of
Confucianism. Tu elaborated further the third epoch theme by
connecting it to the axial age described by Karl Jaspers in the
history of humankind, to state that, like any other important
religion born of the axial age, Confucianism is destined not only
to survive but also to prosper in our own age. This third epoch
concept has already become a fundamental concept in the worldview
of today’s New Confucians.
 
 
A FOURTH GENERATION?
 
 As we have mentioned, the demise
of Mou Zongsan has been a divide for a new age and a new generation
of New Confucians.

  
[17]
 Emerging names of excellent scholars in Taiwan, such as Huang
Junjie, Li Minghui, and Lin Anwu, bear witness to the existence of
a vital fourth generation, that continues and brings further the
task of their predecessors. Another proof of the vitality of the
movement can be observed in the widening of the picture. In fact,
the movement has found followers among young scholars all over the 
Sinitic world, not just in Hong Kong and Taiwan, but also
in Korea, Japan and other parts of the world. In China, interest in
the movement is thriving, and several trends are emerging.
 
 In the last two decades the most
consistent and outspoken group of New Confucians used to be the
disciples of Mou Zongsan. After the death of Mou, while these young
scholars are still active in the tradition of their master, two
slightly differing trends have started to take shape among them,
namely “apologetic New Confucianism” and “critical New
Confucianism.” The former (apologetic New Confucianism) is
continuing the line and the effort of Mou of defending the
Neo-Confucian doctrine of the moral mind, and especially of
inquiring into the issues of comparative thought raised by Mou by
taking Kant to task. The issues of self-cultivation and human
nature will occupy these people; they very seldom would touch on
more concrete issues, such as social justice or active politics.
The other group of people (critical New Confucianism) would still
be followers of Mou, but more actively and outspokenly involved in
social and political matters. Thus, beside Mou, the former would
study mainly Kant; the latter would study mainly Wang Chuanshan,
with his stress on the doctrine of 
qi (material energy).

  
[18]

 
 On a more general level, at the
turn of the new millennium, the movement is undergoing a rapid and
radical transformation, a change in method, in metaphysical
outlook, and in the plans for practical realization.

  
[19]
 As for method, while in the past the dialogue of the New
Confucians was with Kant, Hegel, Bergson, or with other Western
philosophers of the past, the younger generation of New Confucians
is quite interested to open a dialogue with present Western
contemporary trends, including analytic philosophy and
hermeneutics, as well as post-modern thought.

  
[20]
 As for metaphysical trends, two of the main Western trends
today are that of Dilthey and Hussserl (phenomenology) on one side,
and that of Heidegger/Gadamer (hermeneutics) on the other. Further
to an ontology in dialogue with Kant, as constructed by Mou
Zongsan, presently the New Confucian leaders try to build some
ontology in tune with the new trends.  
 
 Concerning a concrete realization
of Confucian ideals, while in China itself some younger figures are
actively arguing for a political Confucianism correcting a
defective one-sided mind-heart New Confucianism, abroad the main
trend presently taking shape, especially with Liu Shuxian, Tu
Weiming and Cheng Zhongying, has been that of a reference role for
Confucianism in the globalized world of the future. What they mean
is a less radical aspiration to regaining a dominant role in
society and a more humble strive for active presence and
contribution to a world culture shaping up in recent years together
with the globalization process.

  
[21]

 
 Needless to say, such a seemingly
increasing following and creative vitality among the young
generation in China and elsewhere forebodes a continuation and a
further growth of this interesting cultural movement, which is
destined to influence the future course of the historical
development of the Chinese nation, and most probably to have a
remarkable impact globally on the thought development of the whole
world as well.
 
 
THE BOSTON CONFUCIANS
 
 An outstanding achievement of the
New Confucians of the third generation has been their thrust toward
Western countries, mainly the United States, where they have reaped
some success, with the creation of a certain momentum for their
doctrines, especially, but not only, in the Boston area, so that
people now speak of the “Boston Confucians.”

  
[22]

 
 Actually, some contacts there have
been before between New Confucian leaders and Western scholars. We
may recall the figure of Zhang Junmai teaching and lecturing in the
United States, the visits and lectures of Tang Junyi and Fang
Dongmei, and other contacts. Avowedly, one important promoter of
such a successful entry of Confucianism in Western scholarly
circles has been William Theodore de Bary:
 
 W. Th. de Bary may also be
understood as an even earlier source of this movement, interpreting
Confucian philosophy to the English speaking world with his own
extraordinary scholarship and also with his training of generations
of graduate students who have contributed to the translation of
Chinese texts into English, thus making Chinese philosophy as
available to most Western students as the texts of the ancient
Greeks and medieval Europeans.

  
[23]

 
 Robert C. Neville, a leading
figure in the group, has already described a duality of tendencies
among the Boston Confucians:
 
  In its brief existence, the
school of Boston Confucianism has developed an internal structure,
namely, a division of emphases between its proponents north of the
Charles (Tu Weiming and his Harvard colleagues) and those south of
the Charles (those of us centered at Boston University). North of
the Charles River, which separates Cambridge from Boston City
proper, they emphasize the Mencian tradition of 
ren (humaneness), and South of the Charles we emphasize
Xunzi’s concern for 
li (ritual propriety), and its potential connections with
pragmatic semiotics. Each branch appreciatively recognizes the
other’s concerns, but maintains its emphasis.

  
[24]
  
 
 The Confucianism of these Western
scholars is founded on the premise that most philosophical and
religious ideas have no national boundary, so that an American can
become a Confucian in the same way as one may become a Platonist
without being Greek.  
 
 One interesting fact to note is
that several leading figures of the Boston Confucians are Christian
theologians. Their scholarly activity in the Confucian field ends
up, expectedly, in a work of not just cultural, but religious and
theological dialogue. In other words, they attempt a Confucian
reading of the Christian message, or, conversely, a Christian
reading of the Confucian message. Such a highly targeted dialogue
between Christianity and Confucianism was budding at the dawn of
the seventeenth century, with the literati befriended by Matteo
Ricci, people like Xu Guangqi and Li Zhizao, only to be stifled by
the Rites Controversy. Now it has been vigorously revived in this
circle of American scholars, and one might look forward to
fascinating results.

  
[25]
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         Tan Sitong (1865-1898), a disciple of Kang
Youwei and one of the        sharpest minds of nineteenth century’s
China, famous because of         his death as a patriotic martyr at
the age of 33, in 1896 wrote that    Confucianism needed a Great
Reformer, much like Christianity fallen     into decadence after
the Middle Ages: “It is apparent that the  loss of the teaching of
Jesus was caused by the Roman Pope, while       its restoration was
chiefly due to the efforts of Martin Luther. The    loss of the
teaching of Confucius was caused by rulers and by   erroneous
teaching which advocated monarchical rule. To this day, no    one
has yet come forward to revitalize Confucianism. I earnestly       
cherish the hope that there will be a Martin Luther for the
teaching    of Confucius.” These are the concluding words of the
first half of      his main work, the 
Renxue.     (See 
An Exposition of       Benevolence: The Jen Hsueh of T’an
Ssu-t’ung,      translated by Chan Sin-wai, Hong Kong, The
Chinese University Press,    1984, p. 152)
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         Including therefore the Confucian Classics.
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         His row with Mao Zedong in a public meeting in
1953 has remained        famous. See, for instance, Guy S. Alitto, 
The       Last Confucian: Liang Shu-ming and the Chinese
Dilemma of Modernity,       University of California Press,
Berkeley and Los Angeles, 1979,         
Introduction,  and p. 324 on.
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         It was published in 1937, translated by        
Derk Bodde, a former student of Feng Youlan.
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         See, for instance, the open letter of Zhang
Junmai to Feng Youlan       (mentioned in chapter 6 of this book).
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         We can mention
 Sixiang yu   shidai (Thought and Age),  published by
Zhang Qiyun        and Xie Youwei ;        
Zhexue pinglun      (Philosophical Tribune)
,  published by Feng Youlan; 
Zaisheng     (Rebirth), published by Zhang Junmai, edited
by Mou Zongsan; 
Ziyou  zhong (The Bell of Freedom)
,   published by Zhang Junmai;         
Sixiang yu wenhua      (Thought and Culture), published by
Tang Junyi and Zhou Fucheng;        
Lishi yu wenhua        (History and Culture)
,         published in 1947 by Mou Zongsan and Yao Hanyuan
(a disciple of Qian    Mu); 
Xueyuan   (The Source of Learning), published by Xu Fuguan
in 1947, when just     retired from his job in the Guomindang army;

Lixiang,       lishi, wenhua (Ideal,      History,
Culture)
,     published by the newly established academy 
Ehu      shuyuan (Goose Lake        Academy), founded by
Mou Zongsan and others in 1948.
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         See Xiong Zijian, 
Dangdai   zhongguo sixiang shuping (A        Critical
Exposition of Contemporary Chinese Thought), p. 173-174.      
Another bastion, around 1960, was Donghai University in Taizhong,  
    Taiwan, where Xu Fuguan and Mou Zongsan were teaching, and
young        scholars like Tu Weiming and Liu Shuxian were
maturing. A different     perspective between the two centers was
peculiar: the New Asia  College, seen through the writings of Qian
Mu and Tang Junyi, seemed    to prefer praising the rosy sides of
Confucianism in history, while     Mou Zongsan and Xu Fuguan were
analyzing and decrying the dark sides    of it. (See Liu Shuxian, 
Chuantong  yu xiandai de tansuo (An   Inquiry on Tradition
and on the Present Age)
,       Taibei Zhengzhong shuju,   1994, p. 57)
                    


 
    
                    


 
    
                    

 
    





    
	8 
                    
        

  
 
                    
        

  
 
                    
         For more information on the New Asia College
and the New Asia   Research Institute, see also the lives of Qian
Mu (ch. 9) and Tang      Junyi (ch. 11).
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         The full title is “Wei zhongguo wenhua jinggao
shijie renshi    xuanyan - women dui zhonguo xueshu yanjiu ji
zhongguo wenhua yu         shijie wenhua qiantu zhi gongtong
renshi.” It reads as “A       Manifesto to the World on Chinese
Culture: Our Common Understanding     of Chinese Scholarship
Research and of the Future of Chinese Culture    and World
Culture.” The title is often shortened as “Zhongguo   wenhua yu
shijie” (Chinese Culture and the World). For details on       the
Manifesto, see the next chapter: “The Basic tenets of the New      
Confucians.”
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         Both were published by Student Book Co. Ltd.,
Taipei, Taiwan.
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         A book was published on this theme, by the
title 
Jimo       de xin rujia (Lonely New   Confucians), Taipei,
Ehu chubanshe, 1992.
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         For the following two decades, the multiple
facets of the       relationship between traditional Confucian
culture and the      development of the NIC were frequently
debated, as witnessed by an      abundant literature. For a
panoramic view of the many issues    involved in this relationship
and of the different conclusions to       such debates, see Tu
Wei-ming, ed., 
Confucian       Traditions in East Asian Modernity,       
Harvard University Press, 1996. For a very recent statement on this
    issue, see Wei-bin Zhang, 
Confucianism      and Modernization: Industrialization and
Democratization in the         Chinese Regions, London,  
Macmillan Press, 1999.
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         The “Legein Monthly” (
Ehu   yuekan, “a         Monthly for Philosophy, Culture,
and Other Study, especially Chinese    subjects”) is published in
Taipei by the Legein Society (
Ehu        chubanshe).
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         For a full report on the proceedings and
discussions of this seminar    in Singapore in 1988, see Tu
Weiming, 
Ruxue         fazhan de hongguan toushi (A      
Macroscopic Perspective of the Development of Confucianism)
,        Taipei, Zhengzhong shuju,  1997.
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         See the lecture by Zheng Jiadong, 
Xin       rujia: - yige zou xiang xiaojie de qunti - cung
disanjie dangdai        xinruxue guoji xueshu huiyi tanqi (The
    New Confucians: A Group Heading Toward Extinction - Taking the
Lead     from the Third International Congress on Contemporary  
Neo-Confucianism), in Zheng Jiadong, Ye Haiyan, editors, 
Xinrujia   pinglun, Beijing: Zhongguo         guangbo
gongsi chubanshe, 1995,         pp. 51-63.
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         Words of praise for the “cleaning job”
performed by the May 4th         Movement are frequently found in
the writings of Yu Yingshi, Liu        Shuxian, and other New
Confucians of our day, whenever they deal        with this subject.
On this matter, see also chapter 14 of this book     (
The Third Generation).
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         Instead of the year 1995 (death of Mou
Zongsan), some scholars put      1991 as the divide. It was the
year when an important book by Yu        Yingshi was published: Yu
Yingshi, 
You ji feng chui shuishang       lin: Qianmu yu xiandai
zhongguo xueshu (“I Still Remember the      Wind-rippled
Waters”: Qian Mu and Modern Chinese Scholarship),  Taipei Sanmin
shuju, 1991.      
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         This, at least, is the view of Lin Anwu, in his

Mou         Zongsan xiansheng: hujiao de xin ruxue yu piping de
xin ruxue (Mou         Zongsan: Apologetic New Confucianism
and Critical New Confucianism),    a lecture presented at the
Fourth International Congress on     Contemporary Neo-Confucianism,
Taipei, December 22, 1996.
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         See Liu Shuxian, 
Lun dangdai        xin rujia de zhuanxing yu zhanwang     
   (A Debate on the Present Transformation and Future Forecast of 
Contemporary Neo-Confucianism), in 
Philosophical    Forum (Zhexue zazhi), Number      
31/January 2000 (Taipei), p. 24.
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         Such a trend has been pioneered by some of the
third generation,        especially Liu Shuxian and Cheng
Zhongying. A typical example of        dialogue with New Analytic
Philosophy in the fourth generation of       New Confucians is Feng
Yaoming. (Liu Shuxian, 
op.   cit., p. 25) On the subject        of dialogue
between New Confucian philosophy and Postmodernism, see     also Li
Ruiquan, 
Dangdai xin        ruxue zhi zhexue kaituo (Philosophical 
   Initiative of Contemporary New Confucianism), 1993, pp. 291-309.
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         The fourth International Congress on
Contemporary Neo-Confucianism      held in Shandong in 1998 had as
its basic slogan: “They shall   necessarily return to Confucianism”
(
Bi     gui yu ru). The slogan - a         sentence
borrowed from the book of 
Mencius  -  implies that Confucianism sooner or later
shall regain its prominent    and leading role in society. In
public debate, Tu Weiming challenged    the slogan as inappropriate
in the globalized world of today, and       expressed his idea that
today Confucianism should strive for    becoming one voice inside
the chorus of a pluralistic world culture.    Liu Shuxian has
expressed the same idea in his writings: “While         humankind
is entering a new millennium, it cannot be denied that the   
Confucian tradition of thought becomes an important reference, and 
    that, in order to meet this new role, Confucianism has
undergone a      transformation by giving up its traditional
aspiration to       leadership... A smart person cannot live as a
parasite and flatter      the fads of the moment; only in this way
he/she will be able, in the    global pluralism of our age, to play
the role of a voice to be  heard. If the Confucian tradition in
today’s world can contribute       the discovery of the smoothing
presence of the moral mind (
renxin),    the spirit of creative creativity and harmony,
and the ultimate         concern, although it does not look as the
unique leading ideology as    in the past and dominate society, it
can still nevertheless occupy a    seat, among so many actors in
the world concert of so many spiritual    traditions, and mutually
criticize with the other traditions,   mutually learn from each
other, exist together and amalgamate   together. This is our hope
and aspiration for the future.” (Liu         Shuxian, 
op.        cit.,      p. 35)
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         The appellation 
Boston      Confucians has been        circulating already
for several years. According to Robert C.   Neville, one of the
creators of the name, the main focus of Boston      Confucianism
has been that of “bringing Confucian philosophy into       the
world philosophic conversation.” (Robert C. Neville, 
Boston     Confucians, State University       of New York
Press, 2000, p. 1) Obviously, under such a definition,      the
appellation 
Boston      Confucians should not be   taken literally. It
includes not only Robert C. Neville and John        Berthrong (both
are actually living and working in Boston), but also    numerous
other distinguished scholars on the American scene. It        
includes elder sinologists such as David S. Nivison, Herbert   
Fingarette, Donald Munro, as well as the disciples of Wm. Theodore 
    de Bary (Judith Berling, Irene Bloom, Mary Evelyn Tucker,
Rodney        Taylor, Anne Birdwhistell, etc.), and other
outstanding sinologists     and/or philosophers of culture such as
Roger Ames, David L. Hall,       Lee Yearley, P. J. Ivanhoe, Hoyt
Tillmann, Bryan Van Norden, etc.       All of them can be seen as
having given their own contribution to       the goal of the Boston
Confucians of studying Confucianism in order     to fathom its
relevance for the contemporary world. “This is the        group, or
group of overlapping groups, of East Asians and non-East     
Asians, of Sinologists and non-Sinologists that has entered the    
    world culture of philosophy as ‘Confucians,’ ‘New Confucians,’ 
or ‘Boston Confucians.’” (
Ibid.,       Preface, p. xxviii)
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         Robert C. Neville, “Some Confucian-Christian
Comparisons,” in   
Journal of Chinese  Philosophy, Dialogue       Publishing
Company, Honolulu, Hawaii, U.S.A., Vol. 22, No. 4, Dec.      1995,
p. 399 (Note 2).
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         Robert C. Neville, 
Boston   Confucians, State University       of New York
Press, 2000, Preface, p. xxv.
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         The activity of the Boston Confucian
theologians actually has gone      beyond the stage of dialogue, it
has reached a new stage of double -    Christian and Confucian -
belonging: “Boston Confucianism,      especially in its members who
are also Christians, is deeply    committed to multiple religious
identity, and to the serious and        faithful conversation that
can test its limits.” (R.    C. Neville,
         Boston Confucianism,       op. cit., p. 209)     
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WHAT IS THE MANIFESTO?

 
Far from being, as Western people
have often thought in the past, a mere hodge-podge of rules of
etiquette and cheap moral sayings, Confucianism is a complex
philosophical world with very deep insights in almost all branches
of traditional philosophy. 

  
[1]
 There is the heritage of Confucius and of the other ancient
Confucians, with their ethical concerns, but also with their wide
interest in cosmology (
Book of Changes), in political theory, and also with
ontological and even theological insights partly inherited from the
classics and partly borrowed from Daoism (
Zhuangzi, Daodejing) and from Mozi. There is the rich
heritage of the Han Dynasty and of later cosmological and
metaphysical contributions as well. Then there is the influence of
Buddhist thought, and finally the complex work of synthesis,
comprised under the name of Neo-Confucianism, including a wide
range of issues of astounding profundity, accomplished during the
Song dynasty, but a work which continued under the Ming and Qing
dynasties, and on the path on which the New Confucians continue
today.
 

  
[2]

 
While contemporary New Confucians
are for the most part spiritual descendants of the Neo-Confucian
Wang Yangming (1472-1529), all of them share in the above heritage.
It is therefore not always easy, without a wide knowledge of
China’s history of thought, to entirely grasp the import of their
arguments. However, the leaders of the movement generally are
mainly concerned with the issues raised by the impact of Western
culture. Concerning their basic tenets in this respect, there is no
better means of getting acquainted with them than reading the 1958 
Manifesto. Only a small group signed this document, but
the ideas in it were widely shared. Some particular discrepancies
in points of view will be mentioned when necessary in the chapters
profiling single personalities.  
 
The 
Manifesto was published in the January 1, 1958 issue of
the journal 
Democratic Tribune in Hong Kong. It was a 20-page article
(over fortythousand characters), co-authored and signed jointly by
four people, Zhang Junmai, Tang Junyi, Mou Zongsan, and Xu Fuguan.

  
[3]
 The idea of writing it had come from Zhang Junmai, who at the
time was living in exile in the USA. He conceived the idea in the
spring of 1957, after a talk with Tang Junyi on a visit to the USA.
Tang was expressing his sadness at hearing that many in the West,
and even some Chinese, believed that Chinese culture was already
dead. Tang Junyi enthusiastically endorsed the idea by drawing up a
first draft, based also on suggestions coming from Mou and Xu, at
the time both teaching in Taiwan. Then Tang sent it to Xie Youwei
in Taiwan for consultation. After several revisions back and forth
among them, the final form took shape. Tang Junyi had been the main
drafter, and of course each of the signatories had his own ideas
and theories; but all of them agreed on the points stated in the
Manifesto.

  
[4]
 The content of this document is still admired as the most
concise and clear statement of the basic tenets of the New
Confucian Movement.
 
The complete title of the document
is: “
A Manifesto on Chinese Culture to the World: Our Common
Understanding of Chinese Scholarship Research and of the Future of
Chinese Culture and World Culture.”

  
[5]
 It is written in a very concise style of writing and its
content is so concentrated that a thorough explanation or even a
good paraphrase of it could easily take up a long volume. It is
made up of twelve parts, which I will relate here in summary,
adding some explanatory notes.
 

  
THE CONTENTS OF THE MANIFESTO

 
 

  
Foreword: The purpose of the 

Manifesto
 
The purpose of the document is to
offer to the world a more accurate view of Chinese culture. For the
authors, it is an extremely urgent matter for everybody to give
attention to the problems of Chinese culture. Numerically, the
Chinese comprise nearly one fourth of all humankind. If one fourth
of humankind finds itself disoriented and without a safe cultural
anchor, the world cannot hope for a peaceful future. Thus what the 
Manifesto is attempting to do is an urgent matter: to
suggest what direction people should take in their effort at
comprehending the essence of Chinese culture, past and present.


 

  
Three kinds of Westerners pursuing Chinese studies and
  their shortcomings

 
Historically speaking, three kinds
of persons in the West have been interested in Chinese culture: the
missionaries, the sinologists, and the students of contemporary
world history. All these people have had shortcomings. The
missionaries went to China to proselytize to and convert the
Chinese. They therefore tried hard to find in Chinese culture those
elements that could serve as links for their preaching of the
Christian message. They stressed how the ancient Classics mentioned
God (
Shangdi) and how early Confucians were devout worshippers
of a supreme deity. But the missionaries, in the authors’ view,
neglected the development of Chinese culture as a whole. Moreover,
they energetically criticized the Neo-Confucian movement of the
Song and Ming dynasties, often diverting its interpretation, and
defined it as rationalism, or naturalism, or even as materialism.
Ironically, it happened as a consequence that some atheists in
Europe felt an affinity with the Neo-Confucians, while none of the
idealist philosophers of the Kantian school identified with
Neo-Confucians, even though, according to our four authors,
Neo-Confucianism bears a very close resemblance to Kantian
idealism.
 
As for the sinologists, they took
up the study of Chinese culture out of intellectual curiosity, and
especially in the last decades they have made long inroads into the
knowledge of various specialized aspects of Chinese culture, with
valuable and abundant results. However, their work resembles that
of the Movement for the Preservation of National Essence (the 
Guocui pai), which flourished in China in the 1920s,
dedicated to accurate and detailed research of the Chinese cultural
tradition; the followers of this movement studied Chinese culture
as if it were a dead object, the same as studying the collections
of a museum.
 

  
[6]

 
Finally, the students of
contemporary world history have devoted themselves to studying
China out of necessity, since during the last decades political and
social events in China have indissolubly intertwined with
historical events of other countries in the world. These historians
have approached Chinese reality as a living reality. They, however,
lacking basic preparation, have focused their attention on isolated
facts and problems and have difficulty to grasp the essence or the
deepest developments of Chinese culture.
 
 

  
Chinese culture is a living reality

 
Therefore the world needs direction
about which road is to be taken in the study of Chinese culture.
For the New Confucians, Chinese culture is ill and, like a sick
man, has lost some traits of its former self. But a sick person is
not yet dead. He/she still has life within. Therefore, what one
ought to do is to understand the essence of this life, not to
perform the autopsy of a dead body. Only deep respect for this
culture will allow people to thoroughly investigate it and
comprehend its deepest essence. The history and culture of China
will appear to be only a heap of fossilized bones if the observer
cannot sincerely recognize them as the objective expression of the
spiritual life of numerous generations of China.
 
 

  
Chinese philosophy: its relation to Chinese culture and
  its difference from Western systems

 
Westerners should avoid looking at
Chinese cultural tradition through Western eyes. For instance:
Western culture has developed from several sources, namely Greece,
Rome, and the Judaic-Christian and Islamic cultures. China,
instead, from antiquity has kept the tradition of political unity
(unlike the West, if we except the relatively short-lived Holy
Roman Empire). China has had also a particular cultural unity, an
orthodox cultural lineage (
daotong), which Westerners should be aware of.
  
 
Again, since the time of ancient
Greece, Western philosophy has developed in many directions; each
philosopher articulated his overall view of the truth and built up
his own system of thought. In China, on the contrary, because of
the existence of an orthodox cultural lineage, one was expected to
preserve and expound upon the orthodox tradition. For this reason,
if a Western scholar looks at China with Western eyes, he will not
be interested in studying Chinese philosophy, seeing it as too
simple, puerile, and mundane. On the contrary, if one sees China as
a cultural unit, a unique tradition, then he will find within it
plenty of diversified developments and great depth of thought.
 
In sum, the core of Chinese culture
should be looked for in the same way as someone who is looking for
a tree and goes to search for the trunk and roots, instead of
stopping in front of one leaf, passing then to another leaf, as
Western sinologists have often done, while neglecting the core of
Chinese tradition, which is its thought and philosophy.
 
The four assert that the deepest
and most valuable core of Chinese culture is Confucian philosophy.
For them, this is an ethical and metaphysical doctrine of universal
value, which transcends the ethnic boundaries of China itself. In
fact, for them Confucian philosophy deserves to be preserved and
transmitted not out of a nationalistic urge, but because
Confucianism is one of the greatest treasures of all humankind and
its preservation will certainly benefit all humankind.
 
 

  
The ethical and religious dimension of
  Confucianism

 
In the 19th century, an imposing
missionary movement, both Catholic and Protestant, aimed at the
spiritual conquest of China. Facing such a scenario in their
country, educated Chinese had already noted the lack of a
“Confucian religion” in the Western sense. To fill this gap, at the
close of the 19th century there were people, among them the
philosopher Kang Youwei (1858-1927), who launched the movement for
the founding of a Confucian Church, having the places of worship
and the typical paraphernalia of a cultic religion, so as to
counter the encroachment of the Christian churches into Chinese
society. 

  
[7]
 For a brief period the movement gained some following, but
very soon it died out, because the idea of making Confucianism into
a church was considered by most people as absolutely out of place,
and also because the leader of the movement, Kang Youwei, expounded
an interpretation of Confucianism too eccentric and personal, so
that very few people shared in it.
 
For the four authors, the need to
stress the religious dimension of Confucianism does not originate
from the nationalistic purpose of stemming the Christian expansion
into China. It comes from the urge to rectify an erroneous and
unfair situation, that is the widespread and traditional opinion in
the West, shared also by the Westernized Chinese themselves, that
Confucianism is nothing else than a banal pragmatism, a collection
of utilitarian ethical norms. In the West the opinion is also quite
widespread that Confucianism is agnostic and ignores completely the
fundamental questions of human existence, such as faith in God and
in the afterlife.
 
According to our authors, these
opinions are utterly gratuitous and show a basic misunderstanding
of the true nature of Confucianism. First of all, Confucianism, as
any other religion, is not a purely intellectual theory. It is a
life commitment. One must follow the teachings of Confucianism and
practice them fully in order to fully understand them. They are
even more disturbed by those opinions because they consider
themselves to be the spiritual heirs of the Wang Yangming School, a
school that holds as the supreme ideal of a human being moral
perfection (that is sagehood), and that the supreme ideal of
sagehood is communion with Heaven (
Tian ren heyi). The Confucian scholar-hero is devoted to a
life-long effort of self-cultivation in order to attain communion
with the 
dao (Heaven), and for his ideals he is capable even of
giving up his life as a martyr.
 
 

  
Importance of the Concept of Transcendental Mind in
  Chinese Culture

 
In order to better understand the
meaning of these ideals, we have to go back to the concept of human
nature upon which all Confucian philosophy is built. According to
our authors, there exist in a human being three different self: a
physiological self, a psychological self, and a cognitive self.
None of these three is the real self or the true essence of human
nature. The true self is a fourth and transcendental one: the moral
self
, which comes to fruition in the practice of interior life
and in the cultivation of one’s personality (
xiushen). Mencius had stated this already when he
distinguished, inside the human person, the great self (
dati) and the small self (
xiaoti).  
 
The great self, or moral self,
exists in man only in potentiality, and actualizes itself during
the journey of human life only through one’s personal efforts to
transform the physical self. When seen in this light, human nature
appears already as a somewhat transcendent reality. But its
transcendence becomes dazzling when we connect it to the concept of
Heaven. A Confucian in fact believes that human nature (the true
self, the moral self, or human moral conscience) is a precious good
infused into a human being by Heaven. Heaven is the 
noumenon beyond the phenomena; it is what transcends the
natural world and human society.
 
The four know very well that the
viewer does not immediately grasp the religious features of
Confucianism. In fact, they are rather vague. In Chinese classical
age, as abundantly witnessed by the 
Five Classics, the idea of a personal God was not lacking,
but it faded later on. Though there were elements of prayer and
supplication, these elements did not develop into institutionalized
rituals of prayer and cult typical, for instance, of Christianity.
This fact, however, should not imply that Confucianism lacks
religiosity. It means only that religiosity was channeled toward
another direction.
 
The direction taken by Confucian
religiosity happened to be the realization of the Way of Heaven (
Tiandao) in human life. As we said above, human nature
comes from Heaven. The relationship between Heaven and man is
profound and mysterious, at the same time immanent and
transcendent. The Way of Heaven becomes actualized in the nature of
the single person through cultivation of one’s personality (
xiushen). Confucianism holds that the only way to realize
one’s nature is to pursue an assiduous and strict process of moral
and spiritual discipline. Thus the steady effort of personal
cultivation is much more than a moral exercise or an ascetic
practice. It acquires a truly religious meaning, since the moral
exercise is done with the purpose of building up the transcendental
moral self, and is done in obedience to the will of Heaven.
 
In conclusion, Confucianism is not
simply a collection of ethical rules of practical wisdom. It is
also a way of life charged with a highly religious tension. The
intrinsic religiosity in Confucianism is reflected very clearly in
the concept of
 ren, the main virtue for a Confucian. In the ordinary
sense, 
ren means love or feeling of humanity; but in the context
of ideas of the moral self (Great Self, human nature) or of the Way
of Heaven (
Tiandao), the word 
ren comes to convey the idea of communion between man and
Heaven, and of all beings among themselves, since each being in
turn is in communion with Heaven. There is, in fact, a close unity,
on the spiritual level, of all beings among themselves and with
Heaven. Thus 
ren comes to mean both the feeling of love and compassion
that applied to the utmost overcomes all barriers of selfishness
and hostility and creates a flow of brotherhood among all men, and
the flow of vitality that emanates from each being having received
its own nature from Heaven, and that unceasingly generates life in
the universe.
 
 

  
Why Chinese history and culture have endured for so long
  in time

 
In the matter of duration of a
cultural history, only India can compare with China. Many
explanations have been proffered for the long duration in time of
Chinese culture:
 
 Why have China’s history and
culture endured? It cannot be explained away by Spengler’s
hypothesis that they have become stagnant since the Han dynasty.
The fact is that they did not stop progressing. Some say it is due
chiefly to the people’s emphasis on the maintenance of the concrete
daily life, and not like the West, devoting much time to idealism
and utopias. Others attribute it to conservatism, the performance
of activities in accordance with habitual procedures so that the
national vitality is preserved on account of frugality. Yet others
have the opinion that the reason may be found in the importance
traditionally attached to having a large number of offspring,
because of which the nation survived numerous catastrophes. These
explanations, and many others, cannot, no doubt, be dismissed as
entirely trivial. Yet, holding that a nation’s culture is the
expression of its spiritual life, we believe that the answer is to
be sought for in its ideologies. (
Manifesto, 518)
 
 The answer is to be found in
ideological factors, and the authors mention some of them. The
ancient concept of Mandate of Heaven (
tianming or 
ming), which the sovereign of old could claim for himself
only by virtuous rule in his domain, helped to seek eternity for
the nation. Later, China saw the development of thought of the 
Book of Changes, of the 
Doctrine of the Mean, of Laozi, all emphasizing the theory
of eternity. Also the succeeding dynasties (Han, Tang, Song, etc.)
benefited from the political and cultural teachings concerning
longevity in life and in history. Both Laozi and the Confucian
School taught humans to control their vitality, to abate selfish
desires in order to attain well-being and longevity. The individual
person should accumulate and reserve inward vitality and moral
strength, to release them later at the right moment, when some
righteous cause calls for action.
 
Even the emphasis on having many
offspring should not be interpreted as a mere instinct of race
preservation. In the Chinese nation, this emphasis has been
motivated by the desire to perpetuate the ancestral lineage, a
motivation that had religious, moral, and political connotations as
well. Similarly, the desire of the Chinese people to preserve their
civilization should not be understood as mere conservatism. Thanks
to the concept of 
xin (mind-heart), which is a supra-national concept:
 
 Whatever alien cultural elements
were acceptable to 
xin were tolerated and assimilated. By this concept
China’s culture was endowed with magnanimity, which is also an
important reason for its long history. Also because of it, China
has been a most tolerant country as far as religions are concerned.
(
Manifesto, 524)
 
 

  
Science

 
The moral self, which comes from
the Way of Heaven, is for humans the supreme value. It is
transcendent, but it exists in humans only as a potentiality, and
realizes itself only through daily ascetic practice in the
empirical world. The four see in this double dimension of concrete
orientation to this world and of opening toward transcendence the
great value of Confucianism, a point of advantage over many other
philosophies, which instead are out of balance in one sense or in
the other: they either escape from the concrete world and daily
life, or deny the transcendent side of reality.
 
Confucianism aims at a moral
transformation of the world, in order to make it universally human.
The practical ideal of life for a Confucian is contained in the
traditional saying “Sage within and king without”(
neisheng and 
waiwang), where “Sage within”(
neisheng) indicates the ascetic effort of progressive
improvement of the moral self, and “King without”(
waiwang) indicates a social and political commitment for
the improvement of human society.
 
The concept of 
ren implies that a person should not only improve
him/herself, but also work to better fellow human beings. And a
human being realizes him/herself morally to the extent to which
he/she commits him/herself to help other people reach their goal of
moral self-realization. The Four however, through a comparative
study of Chinese and Western histories, avow that these ideals do
exist in Confucianism, but that through the centuries the
Confucians failed to establish an intellectual tradition equipped
to face the concrete problems of society. Here they move towards
two topics that they consider especially important: science and
democracy. For them, democracy and science are two cultural
prerequisites absolutely necessary in order to successfully deal
with the needs of humankind. Historically, science and democracy
are, in their view, the two most outstanding achievements of
Western culture.
 
About science, the four first of
all remind the reader that before the modern age, China was, in
terms of science and technology, and generally speaking in its
overall standard of life, more advanced than the West. China,
however, lacked an essential catalyzer of scientific development:
the appreciation of knowledge in itself. In the West since ancient
Greece, knowledge has been seen as a value in itself, and this fact
spurred the development of mathematics, logic, physics, and other
theoretical sciences. In turn, these theoretical sciences became
the foundation of the development of applied sciences and
technology. In the West, then, there was born and widely spread the
scientific spirit, while this did not happen in China. This was due
to over-emphasis on the moral orientation in life.  
 
The four argue that even Zhu Xi
(1130-1200), the great theoretician of Neo-Confucianism, in his
famous dictum “to investigate things in order to obtain knowledge,”
by “things” meant human actions as moral actions or also
ethico-social relationships, and by “knowledge” he meant knowledge
of the moral self, not knowledge in general, as understood in the
West.
 
In conclusion, in order to bring
its culture to a stage of higher perfection, China needs to develop
“knowledge for itself,” or the “epistemological mind,” in addition
to the moral mind or transcendental mind. In this way China will
finally be able to develop in the scientific and technological
field.
 
 

  
Democracy

 
The four authors avow that
democracy was unknown to China, before the Western impact. They
point out that a distinction should be made between “government” (
zheng, i.e., “political system”) and
“bureaucratic-administrative system.”(
zhi) In the past China was able to create a refined
bureaucratic and administrative system, but failed to elaborate a
democratically articulated government. However, during its long
history, China harbored a potential for a democratic system, so
that it should not be asserted that Chinese culture is alien to
democracy and could not have developed it at all.  
 
Three aspects of government with
democratic potential were: the institution of the prime minister,
according to it, the highest ranking persons in the imperial
government shared political power with the emperor; the censorial
system
, where the censors had the right and the duty to rebuke
the emperor for his actions or his political decisions; the system
of recruiting new elements into the ranks of the bureaucracy by way
of recommendation and of examination
. These ways allowed a vital exchange with the social
community and exceeded class boundaries.
 
From a theoretical point of view,
the democratic premises within Confucianism are quite abundant.
First, we have the doctrine of the Mandate of Heaven, present in
Chinese history since earliest times, according to which the Will
of Heaven legitimates the political investiture of the sovereign,
and the Will of Heaven is reflected in the will of the population.
This doctrine was later elaborated and developed by Mencius, who
stated further that in a country the people are more important than
the sovereign. Second, we find the Confucian utopian ideal of the
Great Unity or Great Brotherhood
, based on the concept that “the world belongs to all
under Heaven” (
Tianxia weigong), and the consequent dislike for any
private monopoly of political power.

  
[8]
 Third, the Confucian ideal that wisdom, or ethical perfection,
or “sagehood” can be reached by each human being without exception.
This idea has democratic implications, since it attributes equal
dignity and moral autonomy to each human being.
 
All these ideals have nurtured,
along the centuries, protest from different quarters against
political despotism, from Mencius down to recent times.
Unfortunately, both ideological protest and containment systems
have not been able to stem despotism in the political history of
China. Since political power was concentrated in the hands of the
ruler, when the ruler was an able person, the people fared well.
When he was a tyrant, the people suffered. And when he was inept,
the people around him (family or ministers, or even eunuchs)
schemed to exploit the situation to their advantage. This is the
reason, for the authors, which explains the alternation in a
vicious cycle through Chinese history of periods of peace and
periods of chaos, and the succession of the various dynasties.
 
With the founding of the Republic,
China has established a constitution intending to set standards and
procedures for the transmission of power, no longer left to 
coups d’
é
tat or wars. As the 
Manifesto states, in times past there was a basic
contradiction between the moral spirit of Chinese culture and
monarchical absolutism. Therefore the authors view the
establishment of a modern democratic system of government as a
legitimate and overdue development of something implicit in Chinese
culture.

  
[9]

 
  

  
The four authors’ understanding of the present political
  situation in China

 
Moving from the previously asserted
point of view that Chinese culture is bound to engender democratic
reconstruction, the authors analyze the present (1958) situation in
China. Saddened by the triumph of the Communist dictatorship, they
notice that certain people believe that China is basically unsuited
for democracy. Proof for this argument is found in the history of
the Republic since 1911, with several attempts at restoring an
imperial system, the last of them Mao Zedong’s rise to power, and
with the twenty years of “Political Tutelage” by the Guomindang.
The authors argue that those attempts were short-lived, that
“Political Tutelage” was a preparatory step to a fully democratic
system, and that the totalitarian Communists gained power by
advocating nationalism and democracy. They actually named their
regime the “people’s democracy.” For the authors, all this proves
that the Chinese people cherish democracy.
 
The four again notice that if
democratic ideals have not found actual realization in China, it
was due to social reality and to the academic thinking of the
Chinese people. In fact, the Chinese people were yearning for
national wealth and strength. In the early stage of the Republic,
the masses were unaware of the change; they thought it was but a
change of dynasty. Assemblymen were “intellectuals without any
objective social institution (political party or the like) for
their background.” The principle of democracy propagated by Sun
Zhongshan prevailed among the intellectuals, with the exception of
Chen Duxiu, whose democracy was utterly against Chinese culture.
Chen, adverse to Western capitalism colonizing China, “plunged
himself into the snare of Marxism.” People like Chen started as
democrats, and ended up by denouncing it and living under the
Marxist banner. The four add that:
 
 Marxist-Leninist doctrine denies
the existence of a universal human nature. Consequently, the
Communist dictators have attempted to wipe out all those cultural
institutions, which have been founded upon universal human nature,
such as religion, philosophy, literature, the fine arts, and
morality.(
Manifesto, 543)  
 
 In their view, for many reasons
which the 
Manifesto lists in detail, the Communist dictatorship in
China will be short-lived, and:
 
 The spiritual life of the Chinese
people will certainly upsurge once again and press forward along
the course of democratic reconstruction. The Chinese people as a
whole will eventually discard Marxism-Leninism itself. (
Manifesto, 543)
 
 

  
What the West Can Learn from Oriental Thought

 
Though the four authors appreciate
certain aspects of Western culture, especially science and
democracy, and avow that in the contemporary world situation
Western culture has the lead, they do not find Western culture
overall perfect. Actually, they believe the West should learn from
the great Eastern cultural traditions. In their words, a thorough
study of the lessons to be learned is not an easy task; however the
four philosophers list five points, which the West should learn
both in order to improve its culture and to ensure a happier future
for the whole of mankind.
 
First, the West should learn to be
happy with itself. The West needs the spirit and capacity of
sensing the presence of what is at every particular moment (
dangxia zhi shi), and of giving up everything that can be
had (
yiqie fangxia). The spirit of modernization is not a
negative force; it is the force, which made the West rich and
powerful. But the West is driven by a burning thirst for progress.
Chinese wisdom teaches that it is a danger to run and strive for a
goal without knowing when and where to stop. And this is typical of
Western culture. Eastern cultures, of China as well as of India,
teach detachment. This is a precious teaching: it makes a
billionaire feel like he was penniless; it makes a great political
leader feel anonymous, a great and famous scholar like an
ignoramus, and so on. In their view, if a spirit of detachment, a
capacity to accept what is self-sufficient at the moment, are
combined with the characteristically Western push for progress,
they will provide a solid and secure foundation for Western
civilization and avoid its collapse because of internal exhaustion
of energy.
 
Second, the West should learn
“round penetration,” i.e. all-round and all-embracing understanding
and wisdom. Western culture is based on reason as expressed in
science and logic. In it everything is square, everything is
straight, logical; each sentence is directly proceeding in a
straight way from another sentence, like a chain. Western culture
can be called the culture of “square precision.” In Western science
or philosophy, principles and universals are attained by intellect
and are sharply enunciated and defined. They are abstract and
cannot be applied to what is concrete, because the characteristics
which are peculiar to each class, and which are inexhaustible, have
been eliminated. The 
Book of Changes, instead, has taught the Chinese to
appreciate also “round insight” or “round penetration,” which is
the opposite of “square precision.” Wisdom (round insight) is
needed to comprehend and to deal with all the unprecedented changes
of life. Only when the West will have learned round insight, it
will be able to fully comprehend other cultures, live harmoniously
together with them, and arrive at a true unity of humankind.

  
[10]

 
The third point that the West can
learn from the East is a feeling of mildness and compassion. The
Chinese have seen the many examples of stalwart loyalty to ideals
and boundless generosity toward the needy manifested by Western
people. However, the spirit of conquest and the will of power can
easily infiltrate love and altruism. Western people have their God;
they perform their sacrifices and good deeds for the glory of God,
for the service of God; and it is the grace of God that makes them
do good deeds. But even God can be easily exploited by the will of
power. The only safe way to keep on the right track is to combine
the principle of love with the principle of respect. If love comes
from God, and we harbor infinite love toward other people, we
should combine infinite love with infinite respect. The Confucian
tradition teaches utmost respect for the individual persons, the
same as the Buddhist tradition teaches infinite compassion. If I
learn this, then will I be able to see other people as equal, and
not as a lower breed just because they do not share my religion.

  
[11]

 
Fourth, the West can learn from
China how to perpetuate its culture. China has consciously
preserved its culture for a long time. The West has a great and
prosperous culture at the moment, but who knows how soon this
culture will die out as ancient Greece or Rome did? Some people in
the West fear this day of doom. The four explain that culture is “
the expression of the spiritual life of a nation.” Now, an
expression is an action, and, by the laws of nature, all actions
imply a consumption of energy. Many expressions are equal to much
consumption, and so exhaustion and decadence are inevitable. The
West seeks speedy results in everything; this will speed up its
decadence. According to the four philosophers, in order to preserve
its spiritual life, man needs a depth formed by a historical
awareness, which reaches both into the past and into the future,
and this depth connects with the life-giving source of the cosmos.
The West needs not to lose sight, but to tap the life-giving
source. To avoid an accelerated state of exhaustion, Chinese wisdom
teaches to store up energy, teaches how to live in contact with
this cosmic life-giving source, how to cultivate a broad mind
formed by historical consciousness, how to truly appreciate the
meaning of filial piety, and learn to fulfill the ancestral will in
order to preserve and prolong its culture.
 
Fifth, the West can learn a more
universalistic view of life.
 Humankind is just one big family. Today there are many
countries in the world, but humankind is inevitably progressing
toward the day when there will be only one country. Thus, today a
person should be a citizen of his/her country and at the same time
be citizen of the world. If people feel this way, then the day will
come when the world will become one country. The East has a more
lively feeling of universality. For the Chinese, for instance, it
is a habit from time immemorial to speak of humankind as “one
family under Heaven” (
Tianxia yijia).
 The Moists advocate all-embracing love; Daoists urge
forgetting the differences; Buddhists advise commiseration and love
for all things; and Confucians teach universal kindness (
ren). Also Christianity preaches universal love, but
starts from the premise that man is a sinner. The Christian point
of view is not sufficient; it needs to be completed by Confucian
ideals. The Confucian view is that all men can achieve sagehood. It
has no organization, and does not require worship of Confucius
since any man can potentially become like him. Consequently,
Confucianism does not conflict with any religion. It has a concept
of Heaven and Earth, but has no hell for those of differing views.
If indeed the world is to be united, the Confucian spirit certainly
deserves emulation.

  
[12]
  
 
 

  
What the four authors expect from thoughtful people in
  the world today

 
They first of all expect that each
nation should critically re-examine and re-evaluate its own
culture, taking into consideration the future of humankind as a
whole, and by doing so reach respect and sympathy towards other
cultures. To reach this stage, objective and scientific learning is
inadequate. A different kind of learning is needed:
 
 A learning that applies
understanding to conduct, by which one may transcend existence to
attain spiritual enlightenment; it is what the Confucians call the
doctrine of mind and nature (
xin xing). Its essence is, of course, not exclusive to
China. India has it in the practice of yoga; European
existentialism has also grasped it, especially in Kierkegaard’s
emphasis on becoming and being a Christian as against the
externalia of church attendance and other acts of religiosity. Yet,
because Western civilization was molded by rationalistic Hellenism,
legalistic Hebraism, and jurisprudential Romanism, such a learning
has not been made its core. (
Manifesto, 28)
 
 Without this capability to
transcend existence and to attain spiritual enlightenment man
cannot really espouse God, so that his religious faith cannot be
shaken. Similarly he cannot support the metaphysical and the
scientific worlds of his own creation, or avoid the oppression of
the individual, by the social, political, and judicial institutions
of his own invention. This is because man has sought only objective
knowledge of the universe, from which he derives his ideals; and
these ideals he in turn objectivizes in the natural and the social
world. The external culture thus accumulated consequently becomes
alienated from man and from his control:
 
On the other hand, this new
learning (Note: the “Doctrine of mind and nature”), which can
change the universe, makes possible authentic control over man’s
own existence. This is what in China is called 
Establishing Man as the Ultimate. Only after this can man
have unshakable faith, and control and utilize his production. (
Manifesto, 29)
 
The four authors then express what
is the ultimate goal of the Confucian:
 
 The human existence as formed by 
Establishing Man as the Ultimate is that of a moral being
which, at the same time, attains a higher spiritual enlightenment;
for this reason, it can truly embrace God, thereby attaining
“harmony in virtue with Heaven.” Hence, this human existence is
simultaneously moral and religious. Such a person is, in politics,
the genuine citizen of democracy; in epistemology, one who stands
over and above the physical world. Not being bound by his/her
concepts, his/her intellectual knowledge does not contradict
his/her spiritual apprehension. (
Manifesto, 560)
 
 Such should be, according to them,
the direction of the new movement. When this conception will be
realized, the four authors do not know. In any case, they see that,
for China, the pressing problem is to consummate, in fulfillment of
her culture’s potential, the work of democratic, scientific and
industrial reconstruction. And which is the pressing problem for
the West?
 
For the West, there is the problem
of self-examination as the leader of the world, in the spirit of
“reviving the perished and restoring the broken” of the various
cultures. The time has come for the people of the world to
cooperate in bearing the burden of human suffering, and to open a
new road for humanity. (
Manifesto, 562)
 

  
THE MANIFESTO FORTY YEARS LATER

 
The drafting of the 
Manifesto took several months of work, and although the
main drafter was Tang Junyi, its contents include the contributions
of all authors. All shared the description of Neo-Confucianism as
the mainstream of Chinese culture, but it was a lifetime belief for
Zhang Junmai, who had been expounding it since the 1920s. While the
stress on the religious import of Confucianism is evidently coming
from the hand of Tang Junyi, and the argumentation about democratic
politics is from Xu Fuguan and Mou Zongsan, here and there one can
detect ideas borrowed from Qian Mu (e. g. Chinese culture as a sick
man), or from Liang Shuming (e. g. the longevity of Chinese
culture). What transpires from the whole piece is that:
 
 The scholars who signed the 
Manifesto are deeply convinced that the Confucian
tradition is the most open, inclusive, and creative among the
various traditions of the world and may therefore serve as the best
vehicle for looking toward the future of humankind. (Liu/Tu,
103)
 
 When the 
Manifesto was published, it did not raise a storm. Except
for some isolated reaction from religious circles and some strong
criticism from Hu Shi, the document was largely ignored.
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 For the signatories, the fact of drafting and issuing it was
in itself a strong stimulus to work harder in their search for the
philosophical foundations of the Confucian tradition. Those were
the years when everybody seemingly ignored that small group of
scholars, who nevertheless in the meantime were extremely
productive. Little by little, their works attracted the attention
of the Chinese intellectual community (outside of China), so much
so that by the 1980s their works have circulated and made most
educated people aware of their existence. Their stature has grown
over time, so that today not only those who wish to study Confucian
thought cannot ignore them, but any scholar in the Chinese world
must take their opinions into account. Thus, it was only by the
1980s that the 
Manifesto came to be known. Even today, relatively few
people have spent time to research it. Despite this, the 
Manifesto undoubtedly remains an important milestone in
the history of the New Confucian Movement. This is the reason why
certain people consider 1958 as the year of the birth of the
movement. While the publication did not create a stir, it helped
the insiders reach the stage of a sense of “collective identity.”
Beforehand, people like Xiong Shili or Liang Shuming might advocate
some Confucian values and doctrines, but were doing it on their
own, not aware of the existence of a movement or of their belonging
to it. With the issuance of the 
Manifesto, the signatories and their followers became
aware of sharing among themselves a whole range of ideas and
ideals. The movement (outside of China) thus came into existence,
even though it did not take up a concrete organizational structure,
and the 
Manifesto has served as their banner.
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The main spur to write the 
Manifesto came to the authors from a feeling of mutual
distress. They believed that Chinese culture was seriously
misunderstood by Western people and by modernized Chinese
intellectuals as well. Since 1958, the world situation has changed;
however, the issues faced by the 
Manifesto are still of concern to the Chinese people. The
authors aimed to cure certain problems of their historical moment,
but in so doing they offered some guidelines to Chinese
intellectuals for the future development of Chinese culture.
Therefore, Chinese intellectuals cannot ignore the issues raised by
them, since such issues have a bearing on the future of Chinese
culture. (Yan, 100)
 
   It is worth reporting here, in
its entirety, a valuable listing of the salient features of
Neo-Confucian thought, compiled about forty years after the 
Manifesto, which shows how the New Confucians today have
not moved away from the concerns and tenets of the authors of the 
Manifesto. I refrain here from explaining or illustrating
its points. Such a work could easily take up a book, but hopefully
it will be written, sooner or later, by Liu Shuxian himself, the
author of the list:
 

- Metaphysically, there is a creative ontological
principle that works incessantly in the universe; without it there
would be nothing in the world.
 

- Epistemologically, this metaphysical principle can be
known through a realization of “the depth of reason” inherent in
every human being, but it cannot be reached through either logical
inference or empirical generalization.
 

- Axiologically, there is intrinsic meaning and value in
the existent beings of the world. If there were not a common source
of all values, then it would inevitably follow that our values are
arbitrary and relative.
 

- Cosmologically, the function of the creative ontological
principle finds its manifestation in the formative process of the
natural world, and man is a unique product of the evolutionary
process of nature.
 

- Scientifically, since there are regular patterns in
changes of nature, they may be studied by the intellect; general
laws of patterns may be established by way of empirical
generalization. In the process concrete details and individual
differences are ignored from a methodological point of view in
favor of abstract formulas and quantitative differentiation. Even
though past Chinese achievements in science and technology should
be preserved, Western approaches to science and technology must be
thoroughly learned by the Chinese and the rest of the world.
 

- Psychologically, human beings are endowed with the depth
of reason and the ability to realize the truth about the creative
ontological principle and the intrinsic value of their own life.
Therefore, the approaches of behavioral psychology and depth
psychology have not exhausted the field of the psychological study
of humanity. There should be room for a branch of psychology that
studies the transformative process of sages and worthies from a
spiritual point of view.
 

- Ethically, man is endowed with depth of reason, and so
he is by nature a moral being, thereby answering the question: “Why
should human beings be moral?” We must try our best to mold
ourselves into moral and creative beings.
 

- Socially, as we cannot isolate ourselves from fellow
human beings, the commitment to the basic family and social
structures must be preserved, indeed vigorously guarded. Every
human being is not only an intimate part of nature but also an
intimate part of society.
 

- Politically, the traditional ideal that takes politics
as an extension of ethics must be revised. Even though the function
of government is to ensure the welfare of the people, and
acknowledging that a government under the leadership of a
sage-emperor may achieve a good deal more than a democratic
government, the fact remains that there are not many sage-emperors
and that a concentration of power may lead to terrible
consequences. Hence, contemporary Neo-Confucian scholars are
convinced that the Western practice of democracy through election
is preferable to traditional practices. A government for the people
is not enough; it must also be a government of the people and by
the people. Procedural and substantive matters must be equally
emphasized.
 

- Culturally, contemporary Neo-Confucian scholars still
believe that popular tastes should not dominate people’s lives.
More refined cultural aspirations should be vigorously promoted and
encouraged.
 

- Educationally, knowledge of science and technology must
be emphasized in the school curriculum, but these subjects do not
exhaust the whole range of education. Humanistic and moral
education should also be emphasized. How to achieve a balance
between the two is one of the most important concerns of modern
educators.
 
- Finally, 
economically, people should be allowed to earn a good
living, but infinite accumulation of wealth should not be the goal
of life. There is certainly a sort of socialist tendency among
Confucian scholars. But in the meantime they have also realized the
importance of the right to own private property, as it has proved
to be a necessary measure for the protection of the freedom of
people. (Liu/Tu: 104-105)
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                    For         the debated question whether China
has had a philosophical      tradition, see chapter 16. In my
youth, my elders and teachers told     me that China did not have a
philosophical tradition. In 1972, when     I wanted to study
Chinese thought at National Taiwan University in      Taipei, I
chose to enroll in the Chinese Literature Department,         where
one could get plenty of history of Chinese thought, while the    
courses in the Department of Philosophy were reserved for Hegel,   
    Existentialism, Aristotle, etc.
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                    “Seen       on the surface, Chinese philosophy
appears as lacking clear and         precise concept expressions;
it seems that one can explain and  develop it as one pleases. But
the contrary is true. Only after a       full immersion in it for a
long period of time, you come to realize     the extreme difficulty
that is in it. It is not enough merely to        rely on some
superficial sagacity. Either a deep or shallow work of    
application on it, or a high or low comprehension of it, still has
a    quite definite standard.” (Liu Shuxian,         
Chuantong yu xiandai de tansuo,        p. 59). The
comparison adduced by Paul Demiéville       is very eloquent:
“Chinese culture is like the game of 
go.     The rules are clear and simple and can be
explained in half a   minute. But it is only after you start
playing that you come to         appreciate its true subtlety and
refinement.” (Quoted by Dr.    Holzmann in 
Dang xifang yujian dongfang - Guoji hanxue yu   hanxuejia
[When West Meets East - International Sinology and      
Sinologists], Published by Sinorama Magazine, Taipei, 1991,

p.     125.
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                    When        the 
Manifesto was published in English, it bore five  
signatures (Zhang Junmai, Tang Junyi, Mou Zongsan, Xu Fuguan, and  
    Xie Youwei. Usually, the signatories are listed as four (Zhang 
Junmai, Tang Junyi, Mou Zongsan, and Xu Fuguan), probably because  
    Xie Youwei was otherwise little involved with their propaganda 
movement for New Confucianism. Xie Youwei (1903-1976), a disciple
of    A. N. Whitehead at Harvard University, was a devout Confucian
  scholar throughout his life. His life-long contribution to     
scholarship is twofold, including actively introducing Western 
thinkers to the Chinese public, and writing several articles and
one    entire book on filial piety. He analyzed in depth the
Confucian         concept of filial piety to prove that it was
compatible with    democracy. See Joseph S. Wu, “Contemporary
Chinese Philosophy   Outside Mainland China” in 
Essays on Chinese Philosophy and         Culture by Tang
Junyi, Taipei, Student Book Co., Ltd., 1988, pp.   573-574.
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