


THE RENAISSANCE OF CONFUCIANISM
IN CONTEMPORARY CHINA



Philosophical Studies in Contemporary Culture

Volume 20

Senior Editor

H. Tristram Engelhardt, Jr., Department of Philosophy, Rice University, and
Baylor College of Medicine, Houston, Texas

Editor

Mark J. Cherry,Department of Philosophy, St. Edward’s University, Austin, Texas

Assistant Editor

Lisa Rasmussen, Department of Philosophy, University of North Carolina,
Charlotte, North Carolina

Editorial Board

Stanley Hauerwas, Divinity School, Duke University, Durham, North Carolina

Maureen Kelley, Department of Pediatric Bioethics, University of Washington,
Seattle, Washington

Terry Pinkard, Department of Philosophy, Georgetown University,
Washington, D.C.

C. Griffin Trotter, Center for Health Care Ethics & Emergency Medicine,
Saint Louis University, St. Louis, Missouri

Kevin Wm. Wildes, S.J., President, Loyola University, New Orleans, Louisiana

For further volumes:

http://www.springer.com/series/6446



THE RENAISSANCE
OF CONFUCIANISM
IN CONTEMPORARY

CHINA

Edited by

Ruiping Fan

with assistance of Erika Yu

City University of Hong Kong, Hong Kong

13



Editor

Ruiping Fan
City University of Hong Kong
Department of Public & Social
Administration

Tat Chee Avenue 83
Hong Kong
Hong Kong SAR
safan@cityu.edu.hk

ISSN 0928-9518
ISBN 978-94-007-1541-7 e-ISBN 978-94-007-1542-4
DOI 10.1007/978-94-007-1542-4
Springer Dordrecht Heidelberg London New York

Library of Congress Control Number: 2011928953

# Springer ScienceþBusiness Media B.V. 2011
Chapter 9 # All rights reserved
No part of this work may be reproduced, stored in a retrieval system, or transmitted in any form or by
anymeans, electronic, mechanical, photocopying,microfilming, recording or otherwise, withoutwritten
permission from the Publisher, with the exception of anymaterial supplied specifically for the purpose of
being entered and executed on a computer system, for exclusive use by the purchaser of the work.

Printed on acid-free paper

Springer is part of Springer ScienceþBusiness Media (www.springer.com)



This volume is dedicated to Mr. Jiang Qing (蔣慶),
an exemplary Confucian in contemporary society



Contents

1 Introduction: The Rise of Authentic Confucianism . . . . . . . . . . . . . . . 1
Ruiping Fan

Part I The Renaissance of Confucianism

2 From Mind Confucianism to Political Confucianism . . . . . . . . . . . . . 17
Jiang Qing

3 The Rise of Political Confucianism in Contemporary China . . . . . . . 33
Ruichang Wang

4 On ‘‘One-Continuity’’ in Jiang Qing’s Confucian Thought . . . . . . . . . 47
Dan Lin

5 Jiang Qing on Equality . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 55
Ruiping Fan

6 The Confucian Conception of Transcendence and Filial Piety . . . . . . 75
Qingxin K. Wang

7 Towards a Proper Relation Between Men and Women: Beyond

Masculinism and Feminism . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 91
Tangjia Wang

8 The Soft Power in the Confucian ‘‘Kingly Way’’ . . . . . . . . . . . . . . . . 109
Anthony Yeung and Carole Hoyan Hang Fung

Part II Critiques and Responses

9 Jiang Qing’s Political Confucianism . . . . . . . . . . . . . . . . . . . . . . . . . 139
Daniel A. Bell

vii



10 Declaration Toward a Global Ethic: Jiang Qing’s Response . . . . . . . 153
Jonathan Chan

11 Jiang Qing’s Arguments on the Inevitable and Permanent Conflict

between the Christian Faith and Chinese Culture and on Establishing

Confucianism as the State Religion . . . . . . . . . . . . . . . . . . . . . . . . . . 163
Ping-Cheung Lo

12 The Characteristics and Prospect of the Confucian Academy:

A Commentary on Jiang Qing’s Ideas on the Confucian Academy. . . 185
Xiuping Hong

13 Three Political Confucianisms and Half a Century . . . . . . . . . . . . . . 205
Albert H.Y. Chen

14 Is Political Confucianism a Universalism? An Analysis of Jiang Qing’s

Philosophical Tendency . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 225
Xianglong Zhang

Part III A Note on Jiang Qing

15 A Confucian Coming of Age. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 241
Erika Yu and Meng Fan

Index . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 259

viii Contents



Contributors

Daniel A. Bell Department of Philosophy, Tsinghua University, Beijing,
China, daniel.a.bell@gmail.com

Jonathan Chan Department of Religion and Philosophy, Hong Kong Baptist
University, Hong Kong, China, klchan@hkbu.edu.hk

Albert H.Y. Chen Law School, the University of Hong Kong, Hong Kong,
China, albert.chen@hku.hk

Meng Fan Department of East Asian Studies, Columbia University, New
York, USA, ciciliacatherine@yahoo.com.cn

Ruiping Fan Department of Public and Social Administration, City University
of Hong Kong, Hong Kong, China, safan@cityu.edu.hk

Xiuping Hong Pinghe Confucian Academy, Pinghe English School, Zhuhai,
China, pinghesy@gmail.com

Carole Hoyan Hang Fung Department of Chinese Language and Literature,
The Chinese University of Hong Kong, Shatin, New Territories, Hong Kong,
carolehoyan@gmail.com

Dan Lin Nanjing Normal University, Nanjing, China, lindan64@163.com

Ping-Cheung Lo Department of Religion and Philosophy, Center for Applied
Ethics, HongKong Baptist University, HongKong, China, pclo@hkbu.edu.hk

Jiang Qing Guizhou Confucian Academy (Yangming Jingshe), Guizhou,
China, jq5301@163.com

Qingxin K. Wang College of Public Management, TsinghuaUniversity, Beijing,
China, wangqingxin@tsinghua.edu.cn

Ruichang Wang School of the Humanities, Capital University of Economics
and Business, Beijing, China, miwanshih@gmail.com

Tangjia Wang School of Philosophy, Fudan University, Shanghai 200433,
China, tjwang@fudan.edu.cn

Anthony Yeung General Education Center, Hong Kong Polytechnic University,
Hong Kong, China

ix



Erika Yu Department of Public and Social Administration, City University of
Hong Kong, Hong Kong, China, erikayu@gmail.com

Xianglong Zhang Department of Philosophy, Institute of Foreign Philosophy,
Peking University, Beijing, China, xlzhang@phil.pku.edu.cn

x Contributors



Chapter 1

Introduction: The Rise of Authentic Confucianism

Ruiping Fan

Many in the West are so fully embedded in their moral and political under-

standings that they take for granted that their moral intuitions reflect a global

moral and political theoretical common ground. This conceit lies at the basis of

the moral and political reflections of such contemporary Western thinkers as

Ronald Dworkin, Jürgen Habermas, John Rawls, and even Richard Rorty. In

different ways such presuppositions sustain the ideologies of such diverse

parties as social democrats and neo-conservatives. The universality of these

assumptions is radically falsified by China, which constitutes a moral, social

and political counter-example. Although Western thinkers attempt to portray

China as a country on its way to developing the moral and political commit-

ments of the occident, China is in fact a country on its way to recapturing and

rearticulating the Confucian moral and political commitments that lie at the

foundations of Chinese culture and have a history reaching back even before

Confucius (551–479 BCE) himself. China and her culture are nested in a life

world with a moral and political thought style substantively different from that

of the West.
This volume presents intellectual reflections on the renaissance of Confu-

cianism in contemporary China. The essays show the vibrant and already well-

articulated discussions that have emerged regarding how to re-appropriate

Confucian moral and political thought for the 21st century. The positions

articulated show a China that will not be shaped in the image and likeness of

the West but is on its way to realizing a Confucian culture. The essays in

different ways are embedded in Chinese culture and its struggle to regain its

direction after a superficial, but nevertheless disorientating imposition of

Western moral and political concerns. The essays reflect discussions within an

intellectual and cultural community that is not hostage to the taken-for-granted

moral and political commitments or moral discourse of the West.

R. Fan (*)
Department of Public and Social Administration, City University of Hong Kong,
Hong Kong, China
e-mail: safan@cityu.edu.hk

R. Fan (ed.), The Renaissance of Confucianism in Contemporary China,
Philosophical Studies in Contemporary Culture 20,
DOI 10.1007/978-94-007-1542-4_1, � Springer ScienceþBusiness Media B.V. 2011
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One finds in these essays, except for one chapter, no mention of human
dignity, a notion which has now become a cardinal commitment of Western
European political thought. In addition, one finds sparse attention to the
Western notion of human rights. Where such notions are addressed, they are
examined critically. There is a concerted effort to articulate moral and political
concerns within a distinctly Confucian discourse. There is also a recognition
that all concepts, and in particular moral and political norms, are nested within
a particular background socio-historical contexts. Just as the extension and
intention of such crucial concepts as space, time, mass, and energy change,
depending on whether they are nested within an Aristotelian, Newtonian or
Einsteinian account of physics, so too notions of beneficence or virtue have a
different extension and intention within a traditional Confucian moral and
political understanding than they would have within the various moral and
political understandings of theWest. This difference in framingmeaning creates
an impediment to reading back into Confucian thought social-democratic or
neo-conservative views of liberty, equality, human dignity, and human rights.

Contemporary Chinese liberal scholars, including many overseas neo-
Confucian scholars, fail to recognize that modern Western political thought
has its deep cultural roots in Western culture in general and Christian elements
in particular. They have tended to recast central Confucian concerns in terms of
modern Western values, such as human equality and democracy, ignoring the
fundamental cultural and religious differences between China and the West.
Indeed, the moral and political discourse of the contemporary West cannot
adequately be understood apart from appreciating that this culture developed
out of the formative cultural synthesis of the Western high Middle Ages. At the
end of the 12th and throughout the 13th century,Western European civilization
produced a synthesis of Christian, Aristotelian, and Stoic moral and philoso-
phical understandings in an attempt to create a harmony between fides and
ratio, between faith and reason. As a consequence, a new understanding of
natural law and eventually of international law emerged. It came to support the
discourse of human rights characteristic of the contemporary West. From the
first Scholasticism of the 13th century through the second Scholasticism of the
16th century, aWestern Christianity was created that was, at least from the view
of Orthodox Christians in the East, quite different from the Christianity of the
first millennium. The result was a collage of moral and philosophical commit-
ments that eventually provided a foundation for the secular moral commit-
ments of the Enlightenment.

Here Gianni Vattimo’s observation is illuminating. The moral and political
commitments of the contemporary secular liberal democratic West can legiti-
mately be regarded as nothing more than a secularized version of Western
Christianity. As Vattimo puts it,

To embrace the destiny of modernity and of the West means mainly to recognize the
profoundly Christian meaning of secularization. I return to the observation . . . namely
that the lay space of modern liberalism is far more religious than liberalism and
Christian thought are willing to recognize. . . .Christianity’s vocation consists in
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deepening its own physiognomy as source and condition for the possibility of secularity
(Vattimo 2002, p. 98).

Against this background one can appreciate the quasi-religious zeal that marks

the attempt of the contemporaryWest to convert others to its dominant secular

moral and political discourse.
This view of the relationship between Christianity and the contemporary

secular social-democratic commitments of the West is also embraced by con-

temporary European theologians. One might think, for example, of the Protes-

tant theologian Peter Dabrock who makes a point similar to that of Vattimo:

A Christian ethics, especially from a European Protestant perspective, tends to con-
verge with the general tradition of human rights and with the constitutions framing
Europe’s legal and social democracies. . . . The internally theological concept of man as
the image of God and of his justification through faith provides a foundation with
reference to which the axiom of human dignity and the ideal of self determination
appear as a translation of that concept into the language of public reason (Dabrock
2010, pp.137–138).

This historical and conceptual bond between Western Christianity and the

commitments of Western secular liberalism is so strong that Dabrock holds

the secularized commitments of Western Christianity have become taken-for-

granted truths forWestern secular thought. However, China does not share this

conceptual, moral, and political history of theWest, not to mention its religious

history. Among the major cultural differences that distinguish China from the

West is that China is not a Christian country. It does not have a background of

Christian culture. Instead, the moral and political commitments of China are

framed against quite different background cultural commitments. These cul-

tural differences have been pointed out and explored in the works of Jiang Qing,

the protagonist of this volume, regarding Chinese culture and political Con-

fucianism. In particular, these cultural differences emerge in this volume in

Ping-cheung Lo’s reflections on Jiang Qing’s view regarding inevitable and

permanent conflict between Christian faith and Confucian culture. In his

reflections, Lo has in mind Western Christianity as articulated in Roman

Catholicism and the various Protestantisms. Despite the attempt of Chinese

Christian or liberal scholars to tone down or bridge the differences between

Christianity and Confucianism, a deep disparity remains. In addition, despite

the attempts of neo-Confucian scholars to read back into Confucian thought

the commitments of liberal social democrats, neither do such commitments and

understandings exist in Confucianism nor are they central to the emerging

reality of contemporary China. Both in theory and in actuality, contemporary

Chinese culture functions in ways that are different from those of the contem-

porary West. Contemporary Chinese governance has its own characteristics

that are different from those dominant in the contemporary West. China is not

a recapitulation of the West.
Jiang Qing’s essay ‘‘From Mind Confucianism to Political Confucianism’’

opens the volume and provides a point of reference for the other essays in this

1 Introduction: The Rise of Authentic Confucianism 3



collection. Jiang characterizes contemporary neo-Confucianism as ‘‘Mind Con-
fucianism’’ in order to underscore its disconnection from how Confucianism is
actually embodied in institutions and practices. This strand of Confucianism
has in particular overlooked the institutional dimension of traditional Confu-
cianism, especially the issue of wangdao, the way of a true king (or the kingly
way, for short), the unique Chinese synthesis that combines in a way of govern-
ance a concern for virtue, the transcendent, and tradition. In fact, contempor-
ary neo-Confucianism has attempted to recast Confucianism in terms of the
modern Western political institution of liberal democracy. For Jiang, such
attempts by neo-Confucianism to transform Confucianism have led neo-
Confucianism to be marked by four extremes: (1) an individualizing extreme
which makes neo-Confucianism discount familial and social relations; (2) a
metaphysical extremewhichmakes neo-Confucianism blind to important social
and political issues; (3) an internalizing extreme which makes neo-
Confucianism ignore the important role of ritual and legal systems; and, finally,
(4) a transcendentalist extreme which has disconnected neo-Confucianism from
a concern for the contemporary historical context. As Jiang argues, all these
extremes have made contemporary Confucianism ignore the existence of poli-
tical Confucianism as it exists in the Confucian classics and in Chinese tradition.
Among other things, this one-sidedness has led neo-Confucianism to assume
that modern liberal democracy is the only legitimate political system for China’s
future. Jiang argues this is a major error. Instead, he proposes that contempor-
ary Confucians draw on the rich resources of political Confucianism in order to
build modern Confucian political institutions that can serve as an alternative to
Western liberal democracy. Jiang holds that one in this way can overcome the
problems of contemporary neo-Confucianism.

In the next chapter Ruichang Wang examines the background of the emer-
gence of political Confucianism in contemporary China. He gives the name
‘‘Mainland ChinaNewConfucianism’’ to the new version of Confucianism now
developing in current China. As he sees it, Confucianism is not a scholarship of
followers repeating worn-out overseas neo-Confucian ideas such as their com-
mitments to democracy. Instead, mainland Chinese new Confucians have crea-
tively gone in directions quite different from their overseas forerunners. In his
account, Wang introduces ‘‘the three dimensions of political legitimacy of the
politics of the Kingly Way’’ developed by Jiang Qing. For Jiang, western liberal
democracy is deeply defective because it embodies only one dimension of
political legitimacy, namely, the people’s will reflected in the consent of the
governed. In contrast, based on political Confucianism, Jiang holds that to be
fully legitimate, a political regimemust meet three conditions: first, it must be in
line with the holy and transcendentDao (i.e., the HeavenlyWay) as expressed in
the Confucian classics and interpreted by influential Confucian sages; second, it
must not deviate from the mainstream of the nation’s cultural heritage which
constitutes the historical continuity of the country (in this it is traditionalist);
finally, it must comply with the will or endorsement of the people in order to
actually realize this fullness of governmental legitimacy. Jiang has proposed a
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tri-cameral legislature corresponding to the three dimensions of Confucian
political legitimacy: the house of Confucian scholars representing the legitimacy
of the sacred way, the house of cultural continuity representing the legitimacy of
the cultural heritage, and the house of the people representing the legitimacy of
the people’s will and desire. These houses are to provide mutual checks and
balances so that all important decisions would need to be passed by all three
houses. Although the proposal has engendered significant controversies in
academic circles, Wang is confident that this proposal will gain more support
and influence in the future.

The following chapter entitled ‘‘On One Continuity in Jiang Qing’s Con-
fucian Thought’’, contributed by Dan Lin, discusses the proper relation expli-
cated by Jiang Qing betweenMind Confucianism and Political Confucianism in
a comprehensive Confucian system. From Lin’s observation, Jiang holds that
Confucianism in the beginning had two parts, namely both Political Confucian-
ism and Mind Confucianism, and both originated from Confucius himself.
Each of them has its own distinct characteristics and values that are necessary
for a coherent whole of Confucianism, so each should not be confused or
replaced by the other. Unfortunately, modern neo-Confucianism is predomi-
nantly a type ofMind Confucianism, as shown particularly by its interpretation
of the Confucian idea ‘‘from inner sageliness to outer kingliness.’’ According to
its interpretation, the way of Heaven and the nature of human beings are
inherent in the human mind; if this mind is to be cultivated well (namely,
inner sageliness fulfilled), then proper outer activities as well as necessary
political institutions will take place, embodying the way of Heaven and the
nature of human beings (namely, outer kingliness realized). Although contem-
porary neo-Confucianism seems to have deviated from this route in calling for
modern political institutions modeled onWestern science and democracy, their
work remains indicating a one-sided focus on, if not a mistaken conception of,
the Confucian mind. For example, well-known neo-Confucian scholar Mou
Zongshan raises a theory called ‘‘the negation of inner knowing’’: since modern
science and democracy are about the phenomenal world while Confucian inner
knowing is concerned about the moral world in the noumena, in order to have
democratic politics resulting from Confucianism, inner knowing as moral
rationality must ‘‘negate’’ itself to give way to intellectual rationality. In this
way, he argues, Confucianism may accommodate and develop ‘‘New Outer
Kingliness’’, namely, modern science and democracy. In contrast, Jiang holds
that since modern science and democracy created by the negation of inner
knowing in Mou’s system are core modern Western values, Mou’s ‘‘inner
knowing’’ is no longer a Confucian notion of the mind, but becomes a Western
metaphysical notion. If Confucianism was used as a foundation for developing
such a democratic political system, Confucianism would no longer be Confu-
cianism. For Jiang, Mou mistakenly corrupts Confucianism because of his
narrow understanding – he sees Confucianism only as Mind Confucianism,
neglecting Political Confucianism. From Jiang’s view, we should not turn to
Western science and democracy to build ‘‘outer kingliness’’ as Mou advocates.

1 Introduction: The Rise of Authentic Confucianism 5



Instead, there is resourceful political wisdom from Political Confucianism that
we should draw on in order to build modern Chinese politics. Jiang holds that
the proper ‘‘New Outer Kingliness’’ must be based on traditional Chinese
culture, namely, authentic Confucian resources, rather than in light of modern
Western science and democracy.

The next chapter developed by myself explores Jiang’s critiques of the
modern Western ideas of equality. Equality, as a fundamental concept in
modern Western society, constitutes one of the most important reasons to
justify the political setting of liberal democracy. It has become a secular idol
for many individuals to worship in contemporary politics. However, while
many scholars seem to be obsessed with the ideas of equality, Jiang stands out
in arguing that, from the Confucian point of view, equality should not serve as a
substantive principle for morality, politics, or law in contemporary society. This
chapter explores and summarizes a series of arguments that Jiang provides
around the issues of equality. First, Jiang rebuts the claim of moral equality
made by those who insist that everyone has freedom to refute the education of
sages’ moral teachings and that the state should maintain neutrality in moral
education among different moral traditions. From Jiang’s Confucian view, the
mass in China should accept the moral education of the Confucian classics
established by the sages because there exists the proper moral inequality
between the Confucian sages and the common people in deciding the basic
substance of moral education. This chapter also explores Jiang’s arguments in
terms of the character of China’s history and culture to refute the requirement
of state neutrality in moral education. With regard to political equality, the
chapter focuses on Jiang’s proposal that Chinese people should accept the
‘‘more than one vote for intellectuals’’ position rather than the ‘‘one person
one vote’’ arrangement. Confucians recognize that people in real life are
unequal: they are different in virtue, intelligence, knowledge, ability, and so
on. Therefore, as Jiang contends, the Confucian ‘‘kingly way politics’’ cannot
accept the universal suffrage adopted by modern Western countries that gives
everyone the equal right to cast one vote regardless of their virtues and vices.
Moreover, as to the issue of ‘‘equality before the law,’’ the chapter argues that it
is important to recognize that this principle should correctly be understood as a
universalistic rather than an egalitarian requirement. Confucians accept that
everyone should be bound by law, but do not accept that everyone should
possess absolutely the same legal rights or obligations. Finally, the chapter
concludes by pointing out that Jiang should have accepted a more accurate
formulation regarding his Confucian view on formal and substantive equality:
Confucianism does not object to the idea of formal equality (that similar
situations should be treated similarly), but it is opposed to the idea of substan-
tive equality (that individuals should be made equal even if they stand in
different situations). This improved formulation would make a more coherent
Confucian view of equality and democracy in Jiang’s account.

Whether Confucianism is a religion has been a controversial issue in modern
Chinese history. Following Jiang Qing’s thought, Qingxin Wang in his chapter
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on ‘‘The Confucian Conception of Transcendence and Filial Piety’’ challenges
the prominent attempt of neo-Confucians to dismiss Confucianism as a reli-
gion. In particular,Wang disagrees with the neo-Confucian view that ‘‘religion’’
is a Western notion that presumes a special transcendence/immanence distinc-
tion that is not found in Confucianism. From Wang’s perspective, the signifi-
cance of ancestral worship and filial piety in the Confucian tradition reveals
considerable parallels between Confucianism and Western Judaic-Christian
traditions despite various fine differences. First, Confucian ancestral worship
is founded on a religious belief in spiritual beings and a transcendent world as
well as their influence on the immanent world of human society. Descendents
may receive blessings from their transcendent ancestral deities by properly
performing the rituals of ancestral worship. Thus, a family bloodline becomes
an important connection between the immanent and the transcendent worlds in
the Confucian religion. Second, while the practice of filial piety may appear to
be this-worldly, it actually also entails the immortality of human life and the
flourishing of the family clan through the cultivation of the virtue of filial piety
by its individual members. Hence, individual members of the family have duties
not only to their parents in this earthly world, but also to their ancestral deities
in the transcendent world. Wang further argues that, on a large picture, the
religious aspect of Confucianism must not be overlooked because it explains
why filial piety is fundamental to Confucian ethical and political teachings. For
Confucianism, the practice of filial piety is central to achieving great harmony
among Heaven, Earth, and Man because it prompts individuals to remember
and appreciate the goodness that the transcendent world bestows on them in the
immanent world. Wang concludes that the Confucian religious conception of
transcendence as well as the connection between the secular world and the
religious world not only presents a moderate alternative to the modern post-
CartesianWestern antithesis between the secular and the religious worlds, but it
also provides a solid foundation for moral and political legitimacy in this world,
as Jiang Qing argues.

In the chapter ‘‘Towards a Proper Relation between Man and Woman:
Beyond Masculinism and Feminism’’, Tangjia Wang compares the feminine
ideals embedded respectively in modern Western feminism and Confucianism.
Inspired by Jiang’s discussion of the Confucian conceptions of marriage and
family, Wang argues for a Confucian notion of woman that advocates gender
differences that are not unfair or unjust. Facing the common feminist charge
against Confucianism of maintaining a patriarchal social structure that justifies
the oppression of woman, Wang distinguishes a distorted Confucianism that
takes man to be superior to woman from a complete and healthy Confucianism
that upholds that man should undertake more managerial responsibilities than
women in relevant relations (such as the husband and wife relation) while they
are of equal moral worth. Indeed, Confucianism requires that both man and
woman be loved and respected under the Confucian virtue of benevolence.
Based on the cardinal Confucian tenet that the family is a key social institution
that contributes to the well-being of both man and woman, Wang discusses the
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social roles and status that woman has in the Confucian family, and further
explains why it is not rooted in the Confucian tradition that woman is inher-
ently a subject of oppression. In contrast with modern Western feminism,
Confucian wisdom lies in its emphasis on the dividing duties between man
and woman owing to their natural differences, instead of stressing their uni-
versal rights. That said, Wang also points out that Confucius was indeed a
pioneer in advocating universal education regardless of sex, an endeavor that is
shared by feminists. Wang stresses that it is reasonable and significant to
recognize that a complete Confucianism holds a proper view of woman and
emphasizes a harmonious and complementary relation between man and
woman. Wang concludes that feminists have positive elements to learn from
Confucianism so as to appreciate that their female characters are the embodi-
ments of a profound reality as well as the richness of life.

This part closes with Anthony Yeung’s contribution, ‘‘The Soft Power in the
Confucian ‘Kingly Way’.’’ Yeung joins Jiang to discuss the significance of the
Confucian political doctrine of ‘‘the kingly way’’, particularly its insight on
international relations as well as the relation between morality and politics. To
begin, Yeung points out that despite the prominent view in the West that peace
can be achieved without the presence of morally good means, political scientist
Joseph Nye convincingly argues for an alternative with his idea of ‘‘soft power.’’
In place of military or economic incentive that is central to ‘‘hard power,’’ soft
power fosters cooperation and peace by culture, political ideals, and policies
that attract others and shape their preferences. According to Nye, soft power is
crucial not only to win but to sustain peace. Based on Jiang’s relevant work as
well as classical Confucian teachings, Yeung compares this concept of soft
power and the kingly way of Confucianism. He finds that although the kingly
way is a kind of soft power and there are important similarities between the two,
soft power is a thinner idea than the kingly way because it does not necessarily
carry any moral implications as Confucianism requires. In Confucianism, the
moral virtue of benevolence is central to the kingly way of Confucian politics,
and this significantly distinguishes the Confucian kingly way from Nye’s soft
power. Although Nye recognizes that morality could be a good source of soft
power, his primary concern is still power rather than morality. By following
Jiang’s view, Yeung argues that the relationship betweenmorality and politics is
not only positive, but morality is in fact indispensable to social and world order.
He concludes that the benevolent rule upheld by the Confucian kingly way is
not Western democracy or Rawlsian justice; rather, it must promote certain
goods as a guide to national decisions and public policies, as well as interna-
tional relations.

The next part of this volume, ‘‘Critiques and Responses,’’ begins with Daniel
Bell’s chapter that focuses on Jiang Qing’s proposal for Chinese political
legitimacy. Bell shares Jiang’s view that political transitions must draw on
already existing cultural resources if they are to achieve long-term political
legitimacy – in the case of China, political Confucianism must be drawn on
because it is the most politically influential of China’s traditions. Bell thinks
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that Jiang’s recommendations of the three types of legitimacy hold much
promise, but they would need to be modified in order to better suit China’s
social and political context. In particular, while Bell agrees with Jiang that
democratic legitimacy should not be superior because democratic majorities
may favor policies that are harmful to those not able to exercise political power,
like children, ancestors, and future generations, he feels that it is hard to tell or
measure the effectiveness of legitimacy that comes from sacred sources or
historical continuity for which Jiang argues. From Bell’s view, the only real
way to test the legitimacy of political institutions is whether the people governed
by the political institutions endorse them. Accordingly, Bell concedes that he
still has trouble grasping what it means to secure legitimacy from ‘‘history’’ and
the ‘‘sacred sources of Heaven.’’ But he concedes that there is something neat
about the idea of the three types of legitimacy represented by the three political
institutions that reflect the intergenerational outlook of Confucianism. It is
obvious that a continuous exploration of Jiang’s proposal on the political
legitimacy from Heaven and history will be useful.

The next chapter by Jonathan Chan provides comments on Jiang Qing’s
response to the so-called ‘‘Global Ethic.’’ In recent years, a group of scholars led
by Hans Küng worked out aDeclaration toward a Global Ethic in order to bind
all the peoples living in different cultures and holding different ethics in the
world. They claim that their ‘‘Global Ethic’’ rests on a common foundation that
is present in all existing religions, that is, a minimal fundamental consensus
concerning binding values, irrevocable standards, and fundamental moral atti-
tudes. One of Jiang’s main criticisms of the Declaration is that it is strongly
influenced by the Western perspective, even if it is not Western-centered. He
cites evidence from the Declaration that it presupposes and very much supports
the so-called positive human values like freedom, equality, democracy, and
mutual recognition and commitment to justice and human rights. However,
Jiang sharply points out that freedom, equality, democracy, and human rights
are products of Western culture, rather than ‘‘human values’’ simpliciter. From
the Confucian point of view, Jiang argues that they are non-universal human
values. Although Chan holds some reservation on Jiang’s view of democracy as
well as his proposal for divine rights, Chan supports Jiang’s conclusion that a
proper way of resolving contemporary human plight should be done by relying
on tradition-based ‘‘local ethics’’ rather than a ‘‘Global Ethic’’ as endorsed by
the Declaration – in fact, endorsed only by a small group of the so-called
representatives of all major religions. From the Confucian perspective, it is
doubtful that a genuine Confucian representative could fully uphold the sub-
stance of such a ‘‘global ethic.’’

The competition between Confucianism andChristianity inmainland China,
as well as in Taiwan and Hong Kong, is one of the major foci of Ping-cheung
Lo’s chapter and his dialogue with Jiang Qing. Another major focus is the
possibility and advisability of establishing Confucianism as the religion of
China. Lo’s reflection addresses the compatibility of Christianity with Chinese
nationalism and with Chinese Confucian culture. Lo wishes to avoid what he
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takes to be two extremes. The first is one in which there is an all-consuming
nationalism that would have precedence over all other moral and religious
concerns. The second is an extreme in which the dominant culture of China
fails to be authentically Chinese. Lo recognizes that the loyalty of Christians is
first to God through Christ. Yet Lo argues for compatibility with Chinese
culture. In Lo’s account, he never adverts to the ways in which Orthodox
Christianity, which affirms the Christianity of the first millennium, seeks always
to embed the local culture and national life of the people within the context of
the Christian Church. Lo invokes the example of the Church of England in
order to argue against the establishment of Confucianism in China. However,
there are a number of important differences between the Church of England
and Confucianism.Most importantly, the Church of England has become post-
traditional, while Confucianism is precisely the pro-traditional core of Chinese
culture. The question remains as to whether establishing Confucianism as the
religion of China would be an important move against the influence of secular
fundamentalist countries such as France, or whether, as Lo contends, it would
tend to undermine the integrity of Chinese culture.

In recent years, private Confucian Academies have been recovered and
rebuilt in mainland China. In his contribution, Xiuping Hong outlines and
evaluates Jiang Qing’s vision of the nature and roles of Confucian Academies in
reviving Confucianism in contemporary China. According to Hong, Jiang
holds that the Confucian Academy should be an educational institution that
guides elites to be upholders of the Confucian Way and the embodiment of
Confucian values, rather than training the masses to become vocationally
competent or governmental bureaucrats. Moreover, the Confucian Academy
should also be free and flexible in the sense that it encourages students to
evaluate different interpretations of Confucian classics and refuses the rationa-
listic manner of professional training and the quantitative pattern of manage-
ment that are common to modern universities and research institutions. In
particular, Jiang argues that Confucian Academies should be privately run,
non-profit, and supported by civil society; they should not be funded and run by
government or business enterprises. Besides, Confucian Academies should be
located away from big cities so that they will not be too close to politics. While
Hong supports the general spirit of the Confucian Academy that Jiang upholds,
he raises a series of stimulating concerns and questions for further discussion.
On the whole, Hong finds Jiang’s idea about Confucian Academies too con-
servative. It is doubtful that, from Hong’s view, Confucian Academies could
play a great role if they existed only in rural areas, given the ever increasing
importance of cities in contemporary society. In addition, Hong contends that
such Academies would be too exclusive if they were only meant to train elites,
shying away from the masses. Finally, it is unclear what relations such Acade-
mies (that focus on the ConfucianWay and classics learning from a small group
of individuals) should have with modern universities and colleges (that educate
a sufficient population with modern scientific knowledge and technology). As
Jiang recognizes, given that Confucianism does not have churches like
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Christianity, Confucian Academies cannot be run like Christian seminaries to
train religious priests or ministers. Then what will be the real difference in
students and graduates between a Confucian Academy and a Confucian uni-
versity? Who will be interested in joining a Confucian Academy and what will
they do after they leave the Academy? In short, Hong finds it rather uncertain if
Confucian Academies under Jiang’s vision will flourish in contemporary China,
given all the challenges and problems they have to face.

In the next chapter Albert Chen provides an interesting comparison between
Jiang’s reconstructionist Confucianism rising in mainland China in the 21st
century and the overseas neo-Confucianism active in Hong Kong and Taiwan
in the 1950s. Chen selected Xu Fuguan as a representative of the neo-Confucian
thought of that time. As Chen shows, bothXu and Jiang question the legitimacy
of the existing political regime in mainland China and argue for the re-adoption
of Confucianism as the guiding philosophy for the Chinese people. However, as
to the relation between an authentic Confucianism and liberal democracy, their
thoughts are in sharp contrast. Primarily, as Chen summarizes, Jiang sees that
although everyone, under the Confucian view, has the potential to become a
sage, they are in actuality unequal in their intelligence and virtue, so the
positions of power and responsibility should be open only to the virtuous,
whereas Xu argues that since Confucianism holds that human nature is good,
people should be respected and trusted to make judgments and decisions for
themselves, and therefore political power should be entrusted to them through
liberal democracy. From Chen’s view, Xu’s interpretation of Confucianism,
which renders it consistent with and supportive of democracy, is more convin-
cing than that of Jiang’s. This is because, Chen argues, there is no real conflict
between the Confucian thesis that positions of political power should be held by
the learned, cultivated, and virtuous, and the democratic thesis that ordinary
people can be trusted to make judgments and decisions about who deserve to
hold positions of political power. Of course, it is up to the readers of this volume
to decide how to look at Chen’s critique of Jiang’s political Confucianism as
well as the force of Chen’s argument. But the readers should be reminded of
Bell’s observation made in the previous chapter that democratic majorities may
favor policies that are harmful to those not able to exercise political power, like
children, ancestors, and future generations, and that, therefore, there is a need
for a balancing force of morally superior decision-makers able to take into
account the interests of all affected by policies, including future generations.

The question of the last chapter in this part raised by Xianglong Zhang is
whether Jiang’s Political Confucianism is universalist. From Zhang’s under-
standing, Confucianism is essentially not a universalist school of thought. He
understands universalism to be a belief that most valuable things can be directly
expressed in certain theses that always should and can be universally applied to
all related phenomena, without regard for differences in time or space. In this
regard, whether a culture or school of thought is universalist determines many
of its key characteristics. For example, as Zhang sees it, the Western ideas of
‘‘clash of civilizations’’ and ‘‘end of history’’ are only applicable to cases where
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universalist cultures meet and expand. Zhang supports Jiang’s criticisms of the
Mind Confucianism that Mou Zongsan developed, for it represents a type of
Confucianism recast in terms ofWestern universalism. Zhang then analyzes the
central tenets of the Political Confucianism constructed by Jiang and presents
some evidence that paints the Political Confucianism as inclining towards
universalism. From Zhang’s view, although Jiang’s somewhat ambivalent atti-
tude towards ‘‘science’’ has created some universalist elements in the Political
Confucianism he developed, its essential direction is not, and should not be,
universalist. Readers can evaluate Zhang’s conclusion from different perspec-
tives. He is certainly well supported in pointing out the context-specific features
of numerous Confucian statements in Confucian classics in general and the
Analects in particular. He also makes a good point in urging caution in any
attempt to ‘‘Confucianize’’ the West, just as is the case in any attempt to
‘‘Westernize’’ China, without regard to particular cultural characters or societal
situations. But the issue remains: can one really be convinced that Confucian-
ism does not, and should not, hold any universalistic theses that ought to be
applied to all mankind under Heaven?

In the final part of this volume, Erika Yu andMeng Fan offer a brief history
of Jiang’s life, thought, and activities to provide background information
relevant to the issues and debates that have been addressed in the previous
chapters of this volume. It outlines the journey that Jiang has gone through to
become an exemplary Confucian figure committed to reviving the tradition in
contemporary China in spite of the various difficulties he faces. In particular, it
explains how Jiang became aMarxist human rights fighter during his time at the
university, why he later turned to neo-Confucianism from Marxism, and how
he eventually parted company with neo-Confucianism and came to reconstruct
his political Confucianism. While Jiang was fortunate enough to have exposure
to Confucian classics and teachings in his early years, he was not a Confucian at
the start. Rather, because of the political context at the time, the young Jiang
was fascinated by Marxism and the human rights theories of the West. Being
deeply perplexed by China’s political reality, Jiang undertook religious studies
of both East and West, and eventually was attracted to the 20th-century over-
seas neo-Confucianism, which engages in Confucian mind philosophy and self-
cultivation on the one hand and attempts to recast Confucian politics in terms
of Western liberal democratic views on the other. However, Jiang’s extensive
and serious studies of the classical works of diverse traditions in Chinese history
allowed him to appreciate the distinctive value of classical Confucianism,
especially the political philosophy of the ConfucianGongyang tradition. Impor-
tantly, the political tragedy in 1989 stimulated him to ponder Chinese politics.
He recognized that it was superficial to see the tragedy simply as a call for a
democratic politics. Instead, he saw the tragedy, like many other tragedies that
happened in modern China, as being ultimately related to the circumstances of
modern China in which a modern Western ideology was imposed on the
Chinese people, forsaking their traditional cultural life and rejecting the Chi-
nese political ideal. This has finally led him to recognize that the 20th-century
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neo-Confucians have been mistaken in their attempt to recast the central

concerns of Confucianism in terms of modern Western liberal values, such as

liberty, equality, and democracy. He has since dedicated himself to the study of

the Confucian Gongyang tradition and proposed his political Confucianism,

which has distinguished him from 20th-century neo-Confucianism. In the last

part of the chapter, Yu and Fan find it important to highlight Jiang’s following

point: contemporary China cannot develop a legitimate and effective politics

without drawing on its own long-standing metaphysical, moral, and political

values as well as a national identity that is essentially different from the West.
In closing this introduction, let me express my gratitude to my friends who

have helped in different ways to make this volume possible. I am grateful to

Xiuping Hong, the director of the Pinghe Confucian Academy in Zhuhai, who

helped me organize a fruitful symposium at his Academy in June, 2007. Most

chapters included in this volume were first presented at this symposium in the

Chinese language, then reviewed by Jiang Qing, external reviewers, and myself,

and finally revised and translated into English by the respective authors. I thank

two Chinese entrepreneurs, Mr. Zhang Hua and Mr. Deng Liangping, who

generously offered funding for the symposium. During the time of the sympo-

sium and the subsequent process of review, revision, and editing, Karen Chan,

Joseph Chan, Ding Lianmeng, Liu Huaiguang, and Ni Weiguo provided useful

suggestions and assistance. I greatly appreciate their kindness and friendship. In

addition, I am indebted to my research associate, Erika Yu, who helped me

complete a great amount of editing work. I owe special thanks to Aaron

Hinkley, Jennifer Bulcock, and Susan Engelhardt for their hard work in chan-

ging the Chinese English into the English for most chapters. Finally, I must

thank my mentor, Professor H. Tristram Engelhardt, Jr., the senior editor of

Springer’s Philosophical Studies in Contemporary Culture book series in which

this volume appears, who offered invaluable advice and assistance with the

editing of this volume.
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Chapter 2

From Mind Confucianism to Political

Confucianism

Jiang Qing

2.1 Introduction

The 20th-century has seen a decline in Confucian morality in mainland China

due to the denigration of traditional Chinese culture. Neo-Confucian scholars

in Hong Kong, Taiwan, and the United States, reacting to mainstream scholar-

ship and dominate ideologies, have attempted to carry the burden of preserving

and reviving this endangered Chinese tradition. They deserve enormous praise

for having made an important and historic contribution by injecting new life

into the Chinese tradition. Of course, contemporary neo-Confucianism has

gone through some major ups and downs. Its initial development encountered

strong opposition, but it was gradually accepted by academics as an important

area of study within Confucianism that cannot be ignored.
Contemporary neo-Confucians, however, have encountered significant pro-

blems from the array of scholarly criticism raised by others. However, in my

opinion, most of the critiques have missed the major issue of the institutional

dimension of traditional Confucianism, i.e., the issue of wai wang (the kingly

system). In other words, contemporary neo-Confucianism has mistakenly

attempted to recast Confucianism in terms of the modern Western political

institution of liberal democracy. Both neo-Confucianism and its criticisms are

based on theories outside of the Confucian tradition, and few are based internally

on Confucian logic. In this chapter, I evaluate contemporary neo-Confucianism

based on the logic internal to Confucianism. In the next section, I will first point

out the major problems of contemporary neo-Confucianism. Then, in the sub-

sequent sections, I will further discuss the consequences of neo-Confucianism’s

overlooking the institutional dimension of Confucianism, the reasons behind this
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oversight, and the mistake of its democratic solution. Finally, I will propose
Political Confucianism as an alternative, which can provide rich resources for
overcoming the problems of contemporary neo-Confucianism.

2.2 The Major Problems of Contemporary Neo-Confucianism

Every great civilization in the history of mankind consists of at least two
components. The first component is a conception of the origin of the universe
that gives rise to human life, and the rules and laws that sustain the order of the
universe and human life. The second component is a development of socio-
political institutions that make it possible to maintain an orderly human society
based on its conception of the rules and laws of the universe. The Judaic,
Christian, Islamic, and even Indian traditions all contain these two compo-
nents. Any tradition containing only the religious component of how the
universe and human life originates, lacking all socio-political institutions, is
not only incomplete, but also unable to sustain itself, because socio-political
institutions are crucial for the passing of its religious beliefs between genera-
tions. In this section I will argue that the major problem of contemporary neo-
Confucianism is that its scholarship is incomplete because it fails to conceptua-
lize those socio-political institutions that should be developed in Chinese society
based on the Confucian religious conception of the universe.

Contemporary neo-Confucianism is known as ‘‘Mind Confucianism’’
(xinxing ruxue). Its main concern is the existential life of human individuals
and their minds, rather than socio-political institutions. Based on the religious
resources drawn from the Confucian tradition, neo-Confucians strongly
emphasize the issue of neisheng, namely, the development of individuals’
morality and the self-cultivation of virtue within modern liberal democratic
social-political institutions. These concerns are common to prominent neo-
Confucians such as Tang Junyi (1909–1978) (see Tang, 1956, 1986) and Mou
Zongsan (1909–1995) (see Mou 1968, 1991, 1996). Caught up in the concern
for individuals’ existential lives, they have assumed that liberal democracy is
the social-political system that Confucianism has to accept. They have failed
to explore a type of politics that is authentic to traditional Confucianism and
crucial for maintaining a civilized and orderly Confucian society within which
its members can cultivate Confucian virtues. The problems with contemporary
neo-Confucianism are summarized in the following subsections:

2.2.1 The Extreme Tendency of Individualizing Confucianism

Contemporary neo-Confucians view the individual’s cultivation of virtues and
one’s transformation into a sage as a matter to be pursued solely within the
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individual’s life and mind through self-learning, self-reflection, and self-
cultivation. They overlook the important role of socio-political institutions in
personal cultivation. Since they consider the scholarship of Lu Xiangshang
(1600–1639) andWang Yangming (1472–1529) of the Song andMing dynasties
as the orthodox inheritance of Mencius’s Mind Confucianism (see Lau 2003)
and the comprehensive Confucianism of Zhu Xi (1130–1200) of the Song
Dynasty as heretical, they contend that the most fundamental concern of
Confucianism should be to teach individuals to cultivate virtue and to perfect
their personality through self-effort and self-study (see Mou 1990). They have
little concern for how socio-political orders should be maintained because they
fail to recognize how social institutions can help individuals cultivate virtues
and transform individuals into sages. In this way they have essentially indivi-
dualized Confucianism, downplaying the relation-based, family-centered, and
politics-relevant features of Confucianism. However, anyone who has read
Confucius is aware of the non-individualistic characteristics of Confucian
thought that are clearly embodied in fundamental Confucian concerns, includ-
ing the Confucian rites (li) and music (yue) for virtue cultivation (see Lau 1992).

2.2.2 Overemphasis of Abstract Metaphysics

Contemporary neo-Confucians have been heavily influenced by the metaphy-
sics of classical German philosophers, like G.W.F. Hegel (1770–1831) and
Immanuel Kant (1724–1804). In response to the challenges Western culture
has posed for traditional Chinese culture, they have borrowed metaphysical
concepts from the West in an attempt to rejuvenate Confucianism in modern
academia. Their strong emphasis on metaphysics, however, has inadvertently
undermined the remarkable worldly-wise resources that Confucianism has to
offer. Like their Western counterparts, neo-Confucians are absorbed in
abstract metaphysical concepts and ideas that are very remote from social
reality. They are interested in how to establish a logical and reasoning system
of abstract metaphysical concepts and ideas without being aware of the
demands and conditions of social reality. This is a betrayal of traditional
Confucianism, which is founded on a system of ritual practices, not metaphy-
sical concepts, meant to address social and political problems.

2.2.3 The Extreme Tendency of Internalization

Neo-Confucians have a tendency to attribute all socio-political problems
internally to the human mind and view them as a matter of moral or spiritual
beliefs. They also find that there are no objective socio-political problems
independent of human subjective consciousness because they are all subjectively
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