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The Integration of Chinese Culture and the West: The Common Ambition
of Indigenous Social Sciences and Contemporary Neo-Confucianism

Chih-Hung Wang™ Jia-Chyi Yan  Yung-Jong Shiah
Abstract

This issue’s special topic starts with discussing Mou Zongsan’s views and the future
development of Contemporary Neo-Confucianism. It aims to explore the academic path
forward for modernizing Chinese culture and the development direction of indigenous social
sciences. This issue features an article titled "A Side View of Post Neo-Confucian Practical
Philosophy: Some Responses to the Issue of "Outer Kingliness and Inner Sagehood"" written
by An-Wu Lin. Then, followed by response articles from Shui-Chuen Lee, Mei-Yao Wu, Ming-
Zhu Hsu, and Hon-Chung Wong, and a further response from An-Wu Lin. The five scholars'
discussions across six papers were fascinating and featured intense scholarly debates.
Contemporary Neo-Confucianism is considered the most significant school of thought in social
sciences both domestically and internationally. This article titled "The Integration of Chinese
Culture and the West: The Common Ambition of Indigenous Social Sciences and
Contemporary Neo-Confucianism," discusses how the integration of Chinese and West cultures
is a crucial issue that both indigenous social sciences and Contemporary Neo-Confucianism
address in modernizing Chinese culture. The barrier of cultural differences must be overcome.
Using Buddhism's "Four Noble Truths of Suffering, Origin, Cessation, and Path" as a metaphor,
and taking Kwang-Kuo Hwang and Mou Zongsan as representative figures of indigenous social
sciences and Contemporary Neo-Confucianism respectively, this article explores how these two
leading scholars addressed the challenge of Chinese-Western cultural differences to advance
the epoch-making academic project of the integration of Chinese Culture and the West. Mou
Zongsan dedicated his life to organize the Confucian “orthodoxy,” devoting himself to
"inheriting the philosophical approach of Confucianism," while Kwang-Kuo Hwang committed
himself to pioneering indigenous social sciences in non-Western countries and establishing the
academic tradition of Chinese indigenous social sciences, thus "inheriting the scientific
approach of Confucianism." Inspired by Mou Zongsan and Kwang-Kuo Hwang, Contemporary

Neo-Confucianism and the Chinese Indigenous Social Sciences Association share the mission
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of inheriting Chinese cultural orthodoxy and promoting cultural modernization through
integration. Through their jointly iuused 2019 “New May Fourth Declaration: New Challenges
in Reconstructing Cultural China," they established the common mission of reconstructing
"Cultural China" through cultural integration with the West." Transcending political reality's
limitations and finding an academic way forward for modernizing Chinese culture may be

possible.

Keywords: Integration of Chinese Culture and the West, Indigenous Social Sciences,
Contemporary Neo-Confucianism, Kwang-Kuo Hwang, Mou Zonsan
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I. The Four Noble Truths of the Integration of Chinese Culture and the West

Master of indigenous social sciences, Kwang-Kuo Hwang's posthumous work:
"Transcendence and Reality: Mou Zongsan's View of Science," a new book launch event held
on September 21, 2024 (Saturday) in the Liberal Arts Classroom of National Taiwan University.
This is the first book on the truth of "Suffering" in a series that he called "The Four Noble
Truths of The Integration of Chinese Culture the West " during his lifetime. The so-called
"Suffering" is because Kwang-Kuo Hwang believes that the "fundamental differences between
Chinese and Western civilizations" are the key to the difficulty in implementing the
indigenization movement of Chinese social sciences, and it is also the "Suffering" of indigenous
Chinese social scientists (Hwang, 2024). It refers to "Suffering" as if a person is sick, "Origin"
as the cause of the illness, " Cessation " as the illness has been cured, and "Path" as the way to
cure the illness. "Suffering" means ignorance of the differences between Chinese and Western
cultures, "Origin" means not understanding Western scientific philosophy, " Cessation "
requires self-reflection and self-criticism, and "Path" means transforming the principle of

existence with the characteristics of "self-nature" in Chinese culture for objective knowledge

and life wisdom.

The "Four Noble Truths," also known as the "Four True Truths" and "Four Truths" (Four
Truths, 2024), are the four sacred truths valued in Buddhist practice. Including the Noble Truth
of Suffering, the Noble Truth of the Origin of Suffering, and the Noble Truth of the Cessation
of Suffering, and the Noble Truth of the Path of the Cessation of Suffering, referred to as the
Truth of Suffering, the Truth of Origin, the Truth of Cessation, and the Truth of Path. Although
it is an essential teaching in the Buddhist path of liberation, it is also necessary for the practice
of Bodhi. After the first fruits of liberation path practice have been achieved, they are called the
Four Noble Truths; Before the initial fruition is realized, it is called the Four Truths. The
Buddha's teachings are recorded in "Miscellaneous Agama Sutra-379-Turn the Dharma Wheel
Sutra": "One time, the Buddha stayed in the sage's residence in Sarnath Park, Parana. At that
time, the World-Honored One told the five bhikkhus: "I have never heard this Noble Truth of
Suffering. When I think about it, I will have eyesight, wisdom, understanding, and awareness;
this Noble Truth of the Origin of Suffering, this Noble Truth of Cessation of Suffering, and the
Noble Truth of Path of the Cessation of Suffering...The wisdom of the Noble Truth of Suffering
should be known again...The Noble Truth of Origin of Suffering is known and should be
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eliminated...This Noble Truth of the Cessation of Suffering is known and should be
witnessed...The Noble Truth of the Path of the Cessation of Suffering is known and should be
practiced." According to "The Mulasarvastivada Vinaya Miscellaneous Matter." Volume 39
records. This passage describes how, after Sakyamuni Buddha attained enlightenment under
the Bodhi tree in Bodhgaya, he went to Sarnath to turn the wheel of Dharma for the first time
and preached the "Four Noble Truths" to the five ascetic disciples, including "Kauchenru,"
"Badi," "Bababo," "Mahanan" and "Asuoshi." As a result, each of the five disciples achieved
enlightenment, and Kauchenru "achieved liberation from all troubles." The remaining disciples
"freed themselves from all dust and dirt and obtained a pure Dharma eye," so they sought to
become monks and became five monks. Practicing the Four Noble Truths is considered the way
for ordinary people to break the "three knots" (Three kinds of troubles, such as the view of the
body, the view of abstinence, and the view of doubt. These potential troubles in one's inner
consciousness will create obstacles for practitioners, binding people in samsara, and they cannot

be liberated from suffering, knot, 2024), and the key to entering the way of saints.

"The Integration of Chinese Culture and The West" is an essential key to the modernization
of Chinese culture by Indigenous Social Sciences and Contemporary Neo-Confucianism.
Suppose Indigenous Social Sciences and Contemporary Neo-Confucianism cannot overcome
the troubles of "Chinese and Western cultural differences" and integrate them. In that case, they
will not be able to achieve "the Noble Truth of Path" mission of Indigenous Social Sciences
and Contemporary Neo-Confucianism. Kwang-Kuo Hwang is a representative figure of
Indigenous Social Sciences, while Mou Zongsan represents Contemporary Neo-Confucianism.
Both are defenders of Chinese cultural orthodoxy, and they have also encountered "Suffering"

in their academic careers and have their lifelong pursuit of the mission of "Noble Truth of Path."

I1. The Coexistence of the Three Traditions: The Noble Truth of " Suffering' and

"Path" of both Mou Zongsan and Contemporary Neo-Confucianism

Mou Zongsan (1909-1995), a representative figure of Contemporary Neo-Confucianism,
was born in Qixia, Shandong. In his youth, he was marginalized by Hu Shih and other "total
Westernization" groups at Peking University. However, inspired by Xiong Shili's concept of
"conscience is the manifestation," he later studied Chinese and Western philosophy, single-
handedly translated Kant's three major critical philosophical masterpieces, and sorted out
Confucianism. He wrote three vast volumes of "Mind Body and Nature Body" (Mou Zongsan,

1968a, 1968b, 1968c¢), thus becoming the "grand master" of Contemporary Neo-Confucianism
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(Hwang, 2024). Mou Zongsan encountered the wave of total Westernization during the May
4th Movement. At that time, many people advocated the complete abandonment of Chinese
culture. They believed that Confucian culture created "cannibalistic ethics" and hindered
China's modernization. Therefore, they wanted to "overthrow the Confucian shop" (Confucian
culture) to welcome Mr. De (democracy) and Mr. Sai (science). When Confucian culture was
in danger of survival, Mou Zongsan tried his best to turn the tide. Still, he was "suffering" from
finding a way out for modernization for Confucianism, so he devoted himself to sorting out the
Confucian " Confucian Orthodoxy " to "inherit the philosophical approach of Confucianism"
(Hwang, 2019) and Get out of the "Path" of Confucian modernization.

Mou Zongsan discovered that the West's expertise lies in the expression of rational
structure and its extension, with the achievements of science and democracy, while the expertise
of Chinese culture lies in the application of rationality and the expression of its content, the core
of which lies in the study of Inner Sagehood. The Chinese experience of Inner Sagehood has
advantages, but the development of Outer Kinglines has shortcomings. Therefore, it is
necessary to return to the roots and create new ones and to develop a broad path through self-
expansion, thus developing the "Three Orthodoxy Theory" (Liu, 2000). That is to say, it is
affirmed by Confucian Orthodoxy to declare the value of moral religion. And protect the origin
of life and the universe opened up by Confucius and Mencius. Then, support the establishment
of "Academic Orthodoxy" to shift the subject of knowledge to accommodate the Greek tradition
and establish academic independence. And catalyze the continuation of "Political Orthodoxy"
to understand the development of political systems and affirm the certainty of democratic
politics. This led to the co-construction of the three Confucian Orthodoxy Heritages: Confucian
Orthodoxy, Academic Orthodoxy, and Political Orthodoxy (Hwang, 2024). Mou Zongsan (Li,
2007; Lin, 2000; Zheng, 1997) advocated "empirical realism" to establish "academic
orthodoxy" because only experience can transfer knowledge. Mou Zongsan was inspired by
"The Theory of Belief in the Mahayana" and proposed that "one mind opens two doors" (one
mind: phenomena and Thing in itself; two doors: "the door of arising and ceasing" and "the
door of true suchness") to "two-level ontology." ("The ontology of attachment" - the ontology
of the phenomenal world: the phenomenal world, the category of knowledge; "the ontology of
non-attachment" - the ontology of the noumenal world: things themselves, the world of wisdom,
intellectual intuition, morality category). These two are the prototypes of philosophy. Chinese
culture focuses on the door of true suchness, while the West focuses on the door of arising and
ceasing. Therefore, for Chinese philosophy to achieve the expression of the philosophical

prototype, Mou Zongsan used the theory of "self-entrapment of conscience," that is, the
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temporary retreat of "Confucian Orthodoxy" to facilitate the emergence of "Academic
Orthodoxy." That is, the moral conscience of the door of true suchness temporarily limits itself,
and the moral subject is transformed into a cognitive subject. The knowledge activities of the
door of arising and ceasing to take precedence in facilitating the development of science. In this
era where the "West wind" has prevailed over the "East wind" for more than 100 years, the
"integration of Chinese culture and the West" seems to be an antidote. Still, it has also given
Chinese social scientists a taste of the "Suffering" of "collective karma (consequences that all
must suffer)." Mou Zongsan wanted to develop an independent academic tradition of Chinese
and Western integration conducive to intellectual activities and scientific development -
"Academic Orthodoxy." This was also the direction in which indigenous social sciences should
strive. These relevant propositions held by local social sciences can be discussed through the

ideological context of the representative figure Kwang-Kuo Hwang.

I11. Epistemological Strategy for Constructing Culture-inclusive Theories: Kwang-Kuo

Hwang and the Noble Truth of " Suffering' and "Path" of Indigenous Social Sciences

In Shandong, where Mou Zongsan was born, across the Bohai Sea in the northeast, a
representative figure in indigenous social sciences, Kwang-Kuo Hwang (1945-2023), was also
born. He was born in Changchun, Jilin, and was mentored by Guo-Shu Yang. After receiving
bachelor's and master's training in the Department of Psychology at National Taiwan University,
he studied at the University of Hawaii in the United States. He completed doctoral training in
social psychology under the guidance of Anthony J. Marsella. Since then, he has embarked on
the research path of Indigenous psychology (Hwang, 2012), and Kwang-Kuo Hwang’s lifelong
academic pursuit also focused on the indigenization of psychology and social sciences. At
Kwang-Kuo Hwang’s farewell ceremony, his friend Chi-Jeng Yeh recalled: “I have known
Kwang-Kuo for nearly half a century. Although we are often different or even opposite to many
social affairs in reality, especially political stances, we have always shared some basic academic
choices: criticism of the ideology behind "modernization" and "positivism," In my eyes,
Kwang-Kuo's most significant contribution to Taiwan's academia in his life can be said to be
the refinement of the subject of academic "indigenization" under the intersection of these two
axes and takes it as his lifelong career. In this regard, he has a strong will a firm and persistent
stand, and he always persists in his pursuit." (Ye, 2023). Kwang-Kuo Hwang, who is committed
to promoting indigenization research, believes that the "fundamental differences between

Chinese and Western civilizations" are the key to the difficulty in promoting the indigenization
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of Chinese social sciences, and are also the "Suffering" of the "collective karma" of indigenous
Chinese social scientists (Hwang, 2024) , who believes that in order to indigenize social
sciences, it is necessary to have a corresponding understanding of Western scientific philosophy,
so he wrote the book "Theoretical approaches of social sciences" to introduce Western scientific
philosophy and put forward multiple paradigms of philosophical strategies (Hwang, 2017,
2018), in addition to writing "Confucian relationalism: Philosophical reflection, theoretical
construction" based on his years of research and empirical research" (Hwang, 2009), it also
advocates that the indigenization of social sciences must establish its philosophical foundation-
that is, to establish a indigenized cultural subject strategy (Hwang, 2017, 2018), which is social
indigenization The research methodology of cultural studies aims at theoretical construction of
indigenous social sciences. (2004) quoted Fritz Wallner's views on life world and microworld
in "constructive realism" (Wallner & Shen, 2018), and further proposed The concept of
structuralism (Piaget, 2018) can be used to theoretically construct a scientific microworld to
describe the real life world (Hwang, 2018), and thus advocates "an epistemological strategy for
constructing inclusive cultural theory" (Hwang, 2019) can be used as a methodology for

theoretical construction of indigenization research in social sciences, as shown in Figure 1.

Figure 1
BRESIEU LB RV AISRERIRER ( Epistemological strategy for constructing culture-inclusive theories )
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Critical Realism

Note. From Culture-inclusive theories, by K. K. Hwang, 2019b, Cambridge University Press, p. 13.;
"Possible research paths and methodology for Indigenous Counseling Psychology and Indigenous

Social Sciences " by C. H. Wang, 2023, Journal of Indigenous Counseling Psychology, 14(4), p. xii.
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Kwang-Kuo Hwang (Hwang, 2018, 2019) uses "constructive realism" to distinguish the
"scientific microworld" from the "lifeworld" and uses "critical realism" to provide a
philosophical basis for constructing "scientific microworld," that is, the "mechanism" that
creates various phenomena in the "lifeworld," and "structuralism" is used to connect the
creation "mechanism" of the "scientific microworld" and the relationship between actions in
the "lifeworld" (Piaget, 1968/2018). The key to the scientific philosophy of constructing
theories and verifying theories by creating "mechanisms" is to quote the concept of "The Logic

of Scientific Discovery" in "critical realism" proposed by Bhaskar (2008), such as Figure 2.

Figure 2
FIER2EIR 7 %R ( The Logic of Scientific Discovery)
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transcendental realism
Note. From A realist theory of science by R. Bhaskar, 2008, Routledge, p. 135.; "Possible research paths
and methodology for Indigenous Counseling Psychology and Indigenous Social Sciences " by C. H.
Wang, 2023, Journal of Indigenous Counseling Psychology, 14(4), p. xiii.

The logic expressed in Figure 2 is as follows (Wang, 2023, pp. xi-xii; Hwang, 2018, pp.
402-408; Hwang, 2019, pp. 17-20; Bhaskar, 2008, pp. 133-138): different from classical
empiricism focuses on observing the regularity of results and Kant's transcendental idealism on
the imaginary model-building of Things in itself. Transcendental realism focuses on observing

invariances in events and sequences and derives from this the imagined model-building. It has
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also been empirically tested by critical realism to prove that it is real. Among them, the
construction of imagined generative mechanism theories must incorporate the creative
hermeneutics of cultural traditions and need to be verified by local life experience (Wang, 2023).
This Epistemological strategy for constructing culture-inclusive theories is what Kwang-Kuo
Hwang explains as the "Path" of social science indigenization (Huang, 2009, 2018; Hwang,
2012) for the "Suffering" (Huang, 2024) of the "collective karma" of indigenous Chinese social
scientists and. And just as Contemporary Neo-Confucianism has continued Mou Zongsan’s
Taoism, whether anyone will continue Kwang-Kuo Hwang’s Taoism is like Chi-Jeng Yeh
(2023)’s review of Kwang-Kuo Hwang: “We both studied under Professor Guo- Shu Yang and
inherited his basic idea of "indigenization" of academic research. However, Kwang-Kuo went
to the next level and accomplished a significant event that Professor Yang failed to do: he
organized a group to promote and engage in the "indigenization" of academic research so that
the indigenization of social science could be passed on sustainably." The academic research
indigenization group that Chi-Jeng Yeh refers to is the "Chinese Indigenous Social Sciences

Association."

IV. Reconstructing "Cultural China" Through "Integration of Chinese Culture and the
West'"': The Common Ambition of Indigenous Social Sciences and Contemporary Neo-

Confucianism

Inspired by Mou Zongsan and Kwang-Kuo Hwang, Contemporary Neo-Confucianism and
the Chinese Indigenous Social Sciences Association share the consensus of inheriting the
orthodoxy of Chinese culture and engaging in "integration of China and the West" to modernize
Chinese culture in academic pursuits. Therefore, on the 100th anniversary of the May 4th
Movement, after joint writing and discussion, the declaration was originally scheduled to be
published under the names of both groups, but the newspaper stated that it needed to be
published under the signatures of natural persons and not in the name of a legal person
(Association). Therefore, the president of the Chinese Social Science Association and the
chairman of the Eastern Humanities Foundation were jointly signed on behalf of two groups
and published in the China Times on May 3, 2019 under the title "New May Fourth, New
Challenges: Reconstructing Cultural China" (Wang & Zhu, 2019), issued the New May Fourth
Declaration:

"...Although China has created rich ideas and made great contributions to the sustainable

development of human civilization, if Chinese ideas are to create a new chapter of glory and
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become the engine that leads the development of human civilization again, they need to pass
on " Understand and clarify "Philosophy of Science", and creatively carry out the interpretation
work of Chinese indigenous social sciences... We have created "Academic Orthodoxy" to
seriously debate issues, and discuss academic issues with each other, adhering to the spirit of
equal dialogue, and seeking truth from facts. The truth embodies the style of "a gentleman gets
along with others, but not necessarily agrees with them." (Author's note: The Analects of
Confucius) Chinese intellectuals must inherit the broad and profound Chinese culture on the
one hand, and welcome the open and diverse Western culture on the other, to reconstruct
"Cultural China" through the "integration of Chinese Culture and Western"..."

Reconstructing "Cultural China" through "Integration of Chinese Culture and the West"
can be said to be the common ambition of indigenous social sciences and Contemporary Neo-
Confucianism. Kwang-Kuo Hwang (2024) believes that Mou Zongsan's lifelong ambition is to
sort out Confucianism " Confucian Orthodoxy," which is also "the philosophical approach of
inheriting Confucianism," and his personal academic goal is to create Indigenous social
sciences in non-Western countries, especially to establish the academic tradition of Chinese
indigenous social sciences, which is " the scientific approach of inheriting Confucianism,"
which aims to establish what Mou Zongsan advocated as "the co-construction of the three
Confucian Orthodoxy Heritages" to revive what Confucian humanism calls "Academic
Orthodoxy," and quoted Charles Wei-Hsun Fu (1986, 1999) The perspective of "creative
hermeneutics": only "critical inheritance" can have "creative development."

As for the special article in this issue, Lin Anwu (2024a), who has long been concerned
about the development of contemporary Neo-Confucianism, titled "A Side View of Post Neo-
Confucian Practical Philosophy: Some Responses to the Issue of "Outer Kingliness-Inner
Sagehood"". Discuss the issues of "Inner Sagehood - Outer Kingliness" and "Post-Neo-
Confucianism". An-Wu Lin was the first PhD in philosophy trained by the Department of
Philosophy of National Taiwan University and was a student supervised by Mou Zongsan. This
article should be the result of his long-term thinking and his proposed view of "from Outer
Kingliness to Inner Sagehood," which is different from the mainstream view of Contemporary
Neo-Confucianism of "from Inner Sagehood to Outer Kingliness," the admiration and criticism
of Mou Zongsan in his article, which tends to seek "creative development" through "critical
inheritance."

An-Wu Lin’s (2024a) paper attracted strong criticism from Shui-Chuen Lee (2024), an
important contemporary Neo-Confucian scholar of the same generation, who wrote in “Critical

Comments on A. W. Lin’s “A Side View of Post Neo-Confucian Practical Philosophy” —
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Some Responses to the Issue of 'Outer Kingliness-Inner Sagehood' """ is not only a response to
this theme article but also a response to "From "Outer Kingliness" to "Inner Sagehood"
published by An-Wu Lin in 2021: The article "The reversal of "Inner Sagehood Outer
Kingliness" after Neo-Confucianism". Shui-Chuen Lee also used his article "'Inner Sagehood
Outer Kingliness'? 'Outer Kingliness Inner Sagehood'?" published in 2022 - How Chinese
culture constructs a democratic system from Inner Sagehood and criticizes the so-called "Outer
Kingliness Inner Sagehood" Based on the discussion in the article "The Fallacy", Shui-Chuen
Lee criticized An-Wu Lin (2021a). Shui-Chuen Lee believed that An-Wu Lin's views contained
many "misunderstandings and distortions" of Contemporary Neo Confucian views. At the same
time, Mei-Yao Wu's (2024) is titled "The Intersection of Counseling Psychology and Neo-
Confucian Practical Philosophy: In Response to Prof. Anwu Lin's Article "on the Outer-
Kingdom and Inner-Sage"", based on An-Wu Lin (2024a) This paper is used as the background
to discuss the Neo-Confucian theory of self-cultivation and Kung Fu from the perspectives of
Western counseling psychology and moral education; Ming-Zhu Hsu (2024) uses "Towards
Civic Confucianism: A Response to "A Side View of Post Neo- Confucian Practical Philosophy
": Some Responses to the Issue of 'Outer Kingliness and Inner Sagehood", although it
acknowledges An-Wu Lin's (2021b) years of thinking and discussion, it specifically points out
that in modern civil society, Confucian scholars should not be content with self-cultivation. We
should actively participate in society to perform public welfare. In Hon-Chung Wong's (2024)
"A Reflection on Professor An-Wu Lin's" A Side View of Post Neo-Confucian Practical
Philosophy: Some Responses to the Issue of 'Outer Kingliness and Inner Sagehood' ", he
believed that An-Wu Lin (2024a) ignored Mou Zongsan's discussion of the "essential
opportunities" differences between Chinese and Western cultures, as well as his reflection on
the limitations of the "rational structural expression" behind the Western culture. He also quoted
Mou Zongsan’s view responds to An-Wu Lin’s (2024a) criticism of “methodological
essentialism”.

In response to the response articles from four scholars, An-Wu Lin (2024b) wrote a
response to the four scholars titled "A Response to the Reviews by Professors Wong Honchung,
Hsu MingChu, Wu Meiyao, and Lee ShuiChuen by Lin An-Wu" The questions raised are
responded to one by one, and further discussed in sequence on Contemporary Neo-
Confucianism practical philosophy, the relationship between morality and politics, the
differences between Chinese and Western cultures, and the legitimacy of political power. Mou
Zongsan once again pointed out the "self-entrapment of conscience." "The view is too idealistic,

focusing only on the theoretical order of interpretation while ignoring the real process of social
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practice, and emphasizing that the inner sagehood should be adjusted by the outer kingliness in
the learning process, and replacing "methodological essence" with "methodological
conventionalism" doctrine."

The special topic of this issue starts by exploring Mou Zongsan’s views and the future
development of Contemporary Neo-Confucianism. It aims to explore the academic path
forward for the modernization of Chinese culture and the development direction of Indigenous
social sciences and to reconstruct “Cultural China” with the “integration of Chinese Culture
and the West.” It may be the common ambition of Chinese indigenous social sciences and
Contemporary Neo-Confucianism. How to "inherit criticism" to pursue the "development of

creation" is a complex problem for local social scientists and a required subject.
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A Side View of Post Contemporary Neo-Confucianism Practical
Philosophy: Some Responses to the Issue of ‘““Outer Kingliness and Inner
Sagehood”

An-Wu Lin*

Abstract

This paper aims to address the contentious issue of "Inner Sagehood and Outer Kingliness"
over the past three decades and the transition from " Contemporary Neo-Confucianism " to
"Post Contemporary Neo-Confucianism " in practical philosophy, through the process of life's
practical learning. It begins with two couplets and a short essay, initiating reflections on the
history of contemporary Chinese thought, indicating that the "Post-May Fourth Era" has arrived.
We should transcend the predicament of "methodological essentialism" and replace it with
"methodological conventionalism." Acknowledging the similarities and differences in causality
between "natural science" and "humanities," we must recognize that modernization is
developing in plural forms and diversely. It is high time we abandoned radical anti-
traditionalism and acknowledged the importance of "human rights grounded in ethics, self-
aware freedom, and people-oriented democracy." Certainly, we must untangle the fundamental
knot of China's political tradition—the "Misplacement of the Dao," allowing "the ruler, the
father, and the sage" to appropriately take their places and thereby establish the four
communities implied by "Heaven, Earth, Ruler, and Teacher." Furthermore, tracing back to the
original structure of "Inner Sagehood and Outer Kingliness," and discussing its transformation
and changes. Finally, it responds to the significance of "from Outer Kingliness to Inner
Sagehood," which is akin to what Wang Fuzhi said, "Without its vessel, there is no its Way." Of
course, the unity of Way and vessel, the consistency of both ends, and the ontogenetic way of
thinking are worthy of attention. Entering the 2Ist century's modernization, after Neo-
Confucianism, we should transcend the limitations of subjective philosophy, return to the rich
lifeworld, truly exist and feel, initiate participation and contribution, and contribute to the

dialogue of human civilization.
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I. The Origin of the Problem: Starting from Two Couplets

My teacher, Mr. Mou Zongsan, passed away in 1995, so it has been twenty-eight years this
year. In the past 28 years, Mr. Mou Zongsan has had the most significant influence on me, and
the one I talk to the most is still Mr. Mou Zongsan. Some people say that Mr. Mou has passed
away. How can he talk to you? That is a way of "interacting with the ancients at a spiritual
level"! From the perspective of this kind of conversation, it is not only Mr. Mou who has the
most conversations with Confucius, Mencius, Xunzi, Laozi, Zhuangzi, Sakyamuni, Socrates,
Jesus Christ, and even many sages and philosophers throughout the ages. Of course, Mr. Mou
Zongsan is most affectionate to me and has personally taught me. From his lifetime to his death,
the person who still influences my academic life the most is Mr. Mou Zongsan. There is no
doubt about this.

I am not a quiet and well-behaved student. I am a student who likes to ask questions. I also
want my students to ask questions and even like them to argue with me. I believe that debate
helps clarify ideas and principles. I've always been like this since I started studying, but it's not
that I don't want to keep it in mind but I know that all thoughts will go out of shape, so it's not
the words that need to be kept in mind, but what's behind the words, on top of the words, and
between the words. There is something external, more than words, and priority over the
"existence" of words itself. Lao Tzu said it well, "Dao that can be described is not universal and
eternal Dao." The source of the creation of the universe can be expressed, but once it is
expressed, it is no longer the original Dao. In the West, there is a saying, "I love my teacher,
and I love the truth even more." In the East, there is also a teaching that "in the face of
benevolence, there is no need to be humble to the teacher." When students carry forward the
teacher's teachings, there will inevitably be changes, transitions, criticism, and the possibility
of creation. This is all natural. For me, asking for help from many teachers is not just an ancient
rule but also a matter of course. It is said, "There is no sage who has stopped learning, and there
is no specific teacher for the sage." Even the sages must study so seriously and learn from
multiple teachers. What's more, we can't even reach the level of the sage. We must study hard,
and not just from a single teacher.

These remarks are actually to clarify that many of my current ideas are very different
from those of my teacher, Mr. Mou Zongsan, but this does not prevent me from respecting my
teacher. There is a portrait of my teacher on the wall at home, with a couplet of words nested
with Mr. Mou Zongsan's name " Inherited from Confucius, his sincerity reaches heaven and

earth. His comments of the three religions can be traced back to ancient times and the
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present."

The rhetorical technique of this couplet is not very neat. It is mainly used to express its
meaning. If it were to be tidy, I would be afraid of harming the meaning of words. That's not a
good deal. This couplet is one of the couplets I wrote when Mr. Mou passed away. This pair
was written for Fo Guang University Nanhua School of Management (Nanhua University).

Another couplet, written in my capacity, goes like this:

"The Master came here wandering with the character of the Wei and Jin Dynasties
to make comments. Ordinary people were shocked, flattered, and humiliated when
they heard about it.

My master has been away for a long time. The principles of Song and Ming
Dynasties can pass the test of time. How can true Confucians fear yin and yang?"

(Lin, 2003b)

Obviously, the former couplet is about "culture, thought, and academics" in the public
domain, and the latter couplet is about "learning from teachers and lifestyle." In comparison,
more have written about my own experience. Let's start with these two couplets!

Mr. Mou Zongsan is indeed "inherited from Confucius" and is the cultural inheritor and
founder of Confucianism (Confucianism). The foundation of the knowledge he inherits is
"sincerity," and this "sincerity" is universal. Mr. Mou still adheres to the old Chinese tradition
of "heaven, earth and man", but he emphasizes the subjectivity of "human beings" and elevates
the subjectivity of morality to the highest priority. This is mainly a tradition inherited from Lu
Jiuyuan and Wang Yangming's theory of mind. However, he was also influenced by Western
Enlightenment thought in modern times and emphasized the rational component of subjectivity
more. Of course, it focused more on moral rationality. After a comprehensive digestion of
Kantian studies, he combined the tradition of Western philosophy with the wisdom essence of
Confucianism, Daoism and Buddhism in Chinese philosophy, and achieved his own
philosophical thought. (Transcendental Distinction between Appearances and Things-in-
themselves) and (A Treatise on the Perfect Good) can be said to be the pinnacle of his
knowledge (Jin, 2020). He taught the practical understanding of "sincerity to connect the world"
into a whole set of expertise. He was the most philosophical and modern philosopher
comparable to Western philosophy.

In "Identification and Classification of the Three Religions," Mr. Mou is not only a scholar
of Confucianism but also profoundly familiar with Daoism and Buddhism, and his depth and

height may be higher than many so-called Daoist and Buddhist scholars. Because of this, he
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launched the magnificent activity of "discriminating religions" (distinguishing religions and
teachings). Mr. Mou's classification of Confucianism, Daoism, and Buddhism is still based on
Confucianism, which is inevitable. However, he has already surpassed the "Buddha and Lao"
method of Confucianism in the Song and Ming dynasties. The Confucian scholars of the Song
and Ming dynasties often made extreme remarks against Buddha and Elders. It is not that there
are not many who understand Buddha and Elders deeply, are calm-minded, and are willing to
listen well, but there are not many. From the scholars of the Song and Ming dynasties to Wang
Chuanshan, it was already a big step, and from Wang Chuanshan to Xiong Shili was another
big step. From Xiong Shili to Mou Zongsan, there is another big step forward. This significant
step is more advanced and objective and can be expressed systematically and comprehensively
using modern philosophical methods. Construct and unfold its identification and classification.

Of course, this knowledge must require "the Dao reaches through the past and present."
Wisdom cannot be limited to oneself. It cannot be limited to the local area but must lead from
the local area to the whole world. It's not globalization but glocalization. Over the years, I have
heard people say that the truth taught by Confucianism is not universal enough, and some people
have asked me what I think. I said that what we say is meant to be universal, but what people
say has limitations. It is best to face our limitations well, and we must believe that our Eastern
Confucianism, Daoism, and Buddhism are moving toward universal truth. What the three
teachings of Confucianism, Daoism, and Buddhism say is universal and can pervade heaven,
earth, people, me, and all living things (Chen, 2005). However, once it is turned into words, it
has its limitations. Because of this, the classics of these three religions have never claimed that
"I am the truth, the way, and the life" (Lin, 2020). "The conclusion of discourse" is limited.
Only by transcending the conclusion of discourse, returning to existence itself, and letting

existence reveal itself can communication and connection be possible.

I1. Let’s Start with “Welcoming the Advent of the ‘Post Mou Zongsan Era’”

"The Complete Works of Mou Zongsan" has thirty-three volumes and was published on
May fourth, 2003. It was published eight years after Mr. Mou's death. I think it is significant to
choose May fourth specifically. Mr. Mou was the son of the May Fourth Movement, but he
opposed it. There are several levels of opposition: opposition, reflection, and return. These three
levels are present. The era when Mr. Mou grew up and studied at Peking University (1929-1933)
was already after the May Fourth Movement, but China has been affected by this Movement
from 1919 until now. In my way of distinguishing, there are three stages: May Fourth, May

Fourth-After, and Post-May Fourth. Mr. Mou should belong to the group from "May Fourth" to
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"May Fourth-After," while we are from "May Fourth-After" to "Post-May Fourth." Mr. Mou
disagreed with the thorough anti-traditionalism of the May Fourth Movement, but undoubtedly,
his knowledge was mainly in response to the May Fourth Movement. He opposed the thorough
anti-traditionalism of the May Fourth Movement but was more or less attacked by this thorough
anti-traditionalism. Moreover, we must oppose, reflect, criticize, and propose new ways of
transformation and create new creations from this transformation (Lin, 2020)

The first two generations of Contemporary Neo-Confucianism all think within this main
context. This was true for Liang Shuming, Ma Yifu, and Xiong Shili of the first generation, as
well as for Tang Junyi, Mou Zongsan, and Xu Fuguan of the second generation. The first
generation has more traditional ingredients, while the second generation has more modern
ingredients. Xiong Shili and Ma Yifu's discussion methods were relatively traditional in the first
generation. They had some reflections on Western academics, but they were still dominated by
tradition. Liang Shuming was more based on his own life world and general thinking leading
to the world's civilization. He was mainly a practical and practical thinker. His understanding
of democracy and science is incomplete, but he has not entirely accepted them. The second
generation of Tang Junyi, Mou Zongsan, and Xu Fuguan are called Hong Kong and Taiwan
New Confucians because they moved to Hong Kong and Taiwan after the 1949 Movement.

Generally speaking, Tang, Mou, and Xu basically fully affirmed democracy, science, and
this modern approach. Their main issue is to respond to "totalistic anti-traditionalism" (Lin,
1979), but they have one thing in common with the hostile camp. They basically accept modern
democracy and science. They all believed that the West was an advanced and progressive
civilization and that the Chinese should study hard and catch up. The difference is that thorough
anti-traditionalists believe that to fully westernize and welcome Mr. De (democracy) and Mr.
Sai (science), tradition must be washed away and ultimately eliminated. Contemporary Neo-
Confucianism, later known as neo-conservatives, cultural conservatism, and neo-traditionalism,
believes that traditional Chinese culture does not hinder modernization but only requires some
transformation, and through transformation, it can be accepted modernization, then connected
to modernization.

The so-called "returning to the roots and creating new things" refers to returning to the
essence of tradition and seeking to transform this essence so that it can integrate with
modernization. They believe that the tradition places too much emphasis on the inner sagehood
and neglects the outer kingliness, so they want to "create new outer kingliness based on the
inner sagehood" (Li, 2003; Lin, 2004). There is no problem with the inner sagehood studies,

but the outer kingliness studies cannot catch up. The inner sagehood mainly emphasizes the
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conscience and the original heart. Because it emphasizes the original heart and conscience, it
ignores the development of the outer kingliness. The development of the new outer kingliness
is centered on knowledge. The inner sagehood is centered on the original heart and conscience,
while the new outer kingliness is centered on the knowledge system. The biggest issue is
transferring the knowledge system from the original heart and conscience. They put a lot of
effort into it and finally said with certainty that it could be prescribed. As long as the
"intellectual subject" is developed through the "Self-Entrapment of Conscience," it can be
integrated with Western modernization, and the Chinese can take into modernization.

The transformation and development of New Confucianism in Hong Kong and Taiwan is
mainly aimed at such issues. They advocate that the old inner sagehood should be used to create
a new outer king based on the old inner sagehood. To use a systematic academic vocabulary,
from the Self-Entrapment of Conscience, the intellectual subject emerges, and from this
intellectual subject comes democratic science, which is the content of modernization. They
believe that the content of modernization is universal, that advanced Western countries are
ahead, and that we must catch up. They fully accept modernization and occasionally criticize it,
but it is still a modern way of thinking. The two camps, the neo-traditionalist and the thoroughly
anti-traditionalist seem to be hostile, but they both fully affirm the primary content of Western
modernization. The difference is that in traditional Chinese culture, one believes it should be
preserved and returned to its roots to create a new one, a creation that can be transformed; one
thinks it should be completely abandoned. Only by abandoning can we genuinely welcome Mr.
De and Mr. Sai.

However, they both adopted methodological essentialism. One said that Chinese cultural
tradition does not essentially hinder modernization, and the other said that Chinese cultural
tradition essentially ultimately hinders modernization. Note: It is easy to fall into one-sidedness
when thinking based on essentialist methodology. Compared with the two, the one-sidedness
of thorough anti-traditionalism is even more severe because they have more incredible
momentum. It should be noted that the greater the momentum, the more one-sided, even
arbitrary, autocratic, and even totalitarian. As a neo-traditionalist, the most valuable thing about
Contemporary Neo-Confucianism is that it puts forward another opposing proposition to such
thorough anti-traditionalism. However, methodologically, the two are opposite ends of the same
spectrum. To make an analogy, just like "A" and "not A" in mathematics, taking their absolute

values, they are both "A".

I1I. Participate in and Solve the Dilemma of '"Methodological Essentialism"
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Since the early 1990s, I have repeatedly called for us to resolve the dilemma of
methodological essentialism. My appeal does not mean that I have ignored the recognition of
the essence of things. Still, it emphasizes that we cannot indulge in a biased, dogmatic, and
authoritarian tendency. It should be noted that when we talk about this world, we must speak
through language, words, and images, but this is just a positioning system, not the existence
itself. Therefore, anything you say must be reviewed by the existence itself. This review is not
fixed. It is in the process of constant review and tends to be appropriate. This methodology
differs from essentialism and can be called "methodological conventionalism" (Lin, 1996/2016).
Our positioning is not constant but is agreed upon. To unfold the narrative and positioning of
existence, such an agreement must be constantly reviewed. During the review, we can get closer
to the facts and obtain the positioning based on everyone's consensus, but the consensus must
be continuously reviewed repeatedly. There is no "final word," and that's it. Even if a final
decision is made when necessary, it is only a contingency method and cannot be taken seriously.
It may be confirmed at a particular stage, but not like that at another stage.

Life is growing, changing, and flowing. In the changing and flowing, we use language to
describe the position. This is to facilitate our narrative and discussion. In the process of narration
and discussion, we can have a deeper understanding and a more appropriate interpretation, and
therefore, we can find a more suitable practical solution. Because of this, our knowledge must
return to existence itself at all times, and the so-called return is a continuous interactive process.
In the interactive process, it is just a more appropriate approach. This means that we must
always reflect on the past, look forward to the future, and make a more profound return to the
basis of existence at any time. This kind of activity must be carried out from generation to
generation. "New every day, new every day, and new again every day" is very close to what I
said. When we talk about the "Book of Changes," we say, "The Book of Changes has three
types of changes: simplicity, changeability, and non-changeability." This truth is explained very
thoroughly (Lin, 1991). The way of thinking of "methodological essentialism" has fallen into a
severe dilemma, resulting in extreme autocracy and serious totalitarianism caused by the
concentration of power.

Karl Popper (1945/2020) pointed out these in his discussion, saying they are all enemies
of an open society. He severely criticized the principle of verification (the principle of
verification, or translated as "justification principle") of logical positivism. In his deep thinking
on the philosophy of science, he proposed the "principle of falsification" (the principle of
falsification or translated as "the principle of negative proof") to replace the original verification

principle (Lin, 2007). This principle of verification is related to methodological essentialism,
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while the principle of falsification is related to methodological conventionalism. We can say
that methodological essentialists tend to fall into closed thinking, while methodological
conventionalists adopt open thinking (Lin, 1997). Of course, you will also wander around
because you are too open. It is more comprehensive if both ends are taken care of.

In fact, the word "essence" is inevitable in academic discussions, but it cannot be
advocated as immutable or eternal. That would not work. The name is just an agreement, but
this name points to the reality. Although this reality cannot be recognized now, we must
constantly affirm it. Of course, this affirmation is still affirmation in the sense of agreement. It
is not just the only one that is judged. The Chinese have emphasized the need to "seek truth
from facts" since ancient times, and this is precisely what they say. There are facts, but people
are only what they want, not what they are. Because of this, with open thinking, you must
constantly review, renew, and strive for excellence every day. This kind of "question the right"
and " affirm the questioned" continually checks and does not fall into the self-predicament of
"I am, and the other is not," what is what it is and what is not what it is (Qian, 2017). Because
you know clearly that the "yes" you are "seeking" is not the "yes" of the fact, so you have to
check this "yes constantly" and finally get closer to the "fact" reality.

Once we have thought this issue through clearly, we can reflect and criticize the
methodological slogan of "bold assumptions, careful verification" put forward by Hu Shizhi
(Lin, 1991). If you think about it carefully, there are severe flaws in this methodology slogan.
His essential thinking cannot lead to the verification principle of logical positivism, which is
closed thinking. Compared with this slogan, if you use "careful assumptions and bold
falsifications", then another contrast will be formed. Such a contrast will help you break through
the original closedness. Let me use my experience to make the comparison between the two
ends clearer. When I was about six or seven, I lived in the countryside and bought a "radio." At
that time, the radio was not a transistor radio but a vacuum tube radio. The conditions in the
countryside are poor, so buying a radio is a big deal. People in the whole village see this radio
as a rare thing. It can be said that they look up to it like a sacred object, and the adults don't let
their children touch it. My father gave me repeated orders not to touch it. If I did, I would be
severely punished.

Interestingly, the more you forbid it, the more naughty the child becomes and wants to
move. If you're going to move, you will watch how the adults turn on the power, remember it,
and prepare to act when the time is right. I picked one to touch when my parents were away.
First, I turned the first button, which was the power button. When the power was turned on, it

was strange that there was no sound. I was so anxious that I twisted another button, which drove
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the pointer, which was the pointer for channel selection. After twisting and twisting, the pointer
reached the 5 or 6 position, and the sound sounded. So I made a "bold assumption" that the way
to turn on the radio is to turn on the power and then twist another twist, which is the twist to
select the station. When you twist it to 5 or 6, the sound will sound. This is the Perfect startup
method. In this way, after I made a "bold hypothesis", I really "carefully verified". I verified it
carefully, and it was successful every time I turned it on. And because of such success, I do not
doubt that it behaves like this when turned on.

After about a year or two, I secretly turned on the radio in this way, and it worked every
time without fail. Until one time, I was secretly turning on the power of the radio and heard my
father's shouting from the distance. My father's majesty always frightened me. Rush over. It
turns out that a group of chickens and ducks ran into the paddy field where the seedlings had
just been sown. They would trample the seedlings and damage them. Someone had to rush to
catch these chickens and ducks. He called me to chase the chickens and ducks, and it was urgent.
After a while, the chickens and ducks went back to the circle, and I rushed back to the living
room to complete the unfinished operation of turning on the radio. When I came back, I saw
the radio and it was already ringing. I was stunned and shocked by the scene. It turns out that
in the past, I carefully turned on the computer, turned on the power, and twisted the turntable
pointer to between 5 and 6. However, there was something wrong with such a perfect action. In
fact, I just need to turn on the power and wait for a while. Later I found out that the vacuum
tube needs to be heated so that it can conduct conduction and make sound. The story I am telling
is exactly the possible serious error of the methodology slogan "Bold assumptions, careful
verification". From the misuse of this methodology, if we take a closer look, we can understand
the achievements of the Taiwanese historiography since Hu Shizhi (Yang, 1994).

Relatively speaking, if I am making a "cautious assumption," I would like to say: The way
to turn on this radio may be like this: turn on the power, twist the turntable pointer to between
5 and 6, but this is only a temporary assumption, it has It may not be the case, I can give it a try,
and be brave enough to think that it may not be the case. Not only do I think boldly, but I also
try boldly and do not follow the original assumptions. Ha! Maybe I found another way to boot,
and finally, I checked with many parties and found it. It turns out that all you need to do is turn
on the power. This process is "carefully assuming and boldly seeking falsification." "Bold
assumptions, careful verification," driven by methodological essentialism, will lead to closure.
In comparison, "careful assumptions and bold falsifications" are driven by methodological
conventionalism, which encourages us to consider more possibilities. Only then can we find a

more suitable way. Seeking truth from facts is
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IV "The Causality of Natural Sciences' and '"The Causality of Humanities
Knowledge"

Seeking truth from facts in natural science differs from seeking truth from facts in
humanities knowledge. The former can eliminate human and situational factors and can be
verified repeatedly. In the latter, human and situational factors, and even other factors involving
people, time, and space, will intervene, and such intervention and development cannot be
verified repeatedly. To make a simple distinction, the former does not involve the human subject,
while the latter involves the human subject. The former can exclude time and space factors, but
the latter cannot exclude time and space factors. The former can be verified repeatedly, while
the latter cannot. In this way, two kinds of causality emerge. The former is tentatively called
"the causality of natural science"; the latter is tentatively called "the causality of humanities
knowledge" (Lin, 2009). The former, the causality of natural science, is an extended causality,
which can be called "scientific verification." Scientific verification includes empirical
verification and theoretical demonstration. The causality of human sciences is the causality of
content, and its verification cannot be repeated. The so-called "time will never come again"
means that it is not synchronic, it is diachronic, and it is not called verification, he could only
call for evidence. This evidence is used for a "humanistic interpretation" rather than a "scientific
explanation."

Humanistic interpretation unfolds diachronically. Since it cannot be repeatedly verified
like natural science, people are still accustomed to a causal grasp. We will say, "Look at the
present in the future, and look at the past in the present." What you receive now comes from
what you did before; what you do now will result in what you will receive later. This logic of
"doing-receiving" is very important. When we talk about humanistic interpretation and
historical development, we cannot do without this logic of "making and receiving." Regarding
the logic of "doing-receiving," how can you carry out such an action? Because the present is
viewed in the future, and the past is viewed now. What was caused in the past will be the result
now. This kind of "doing and receiving" has made me wary and used as a reference. I have
learned lessons from this and summarized some understandings and interpretations. Therefore,
under the logic of "doing-feeling", I considered and decided how I might reach the established
"end" under the future "action-feeling". From this "end," I started my present life—the proper
"starting point" direction. Generally speaking, we hope that if we do well now, we will have

better outcomes in the future; if we do not do well now, or if we do not do it well or in the
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wrong direction, we will not have good outcomes. Furthermore, the knowledge of the
humanities and the knowledge of the natural sciences are not entirely separate. The humanities
knowledge must involve the natural sciences, but it involves the natural sciences in a humanistic
way.

Because natural science must be placed in the practical process of the humanities to
develop, it will have a vast humanistic impact. For example, how to develop nuclear electric
energy is a natural science, but whether to develop nuclear electric energy or not is humanistic
knowledge. With nuclear power, how to operate and manage it is also humanities knowledge.
To develop nuclear power, are there any particularly cultural factors that will make it develop
faster, slower, or even oppose its development? This is, of course, also a matter of humanities.
To put it simply, the knowledge of the humanities involves life-like things, living and inevitable,
while the natural sciences, to put it simply, try to keep these references away or use non-life,
qualitative, or quantitative methods to deal with them.

After these issues have been adequately clarified, we can further think about the
development trajectory of this period of modern history for more than a century, from the late
Qing Dynasty to the early Republic of China and even now. Particularly, we often hear the topic
of Chinese traditional culture and modernization: Does Chinese traditional culture hinder
modernization? If it is a hindrance, what should we do? If not, how can we explain why we lag
behind Western modernization? Is it the inevitable result of our entire culture that Chinese
culture has not developed Western modern thinking? Is it essentially impossible to develop? Or
is it just caused by certain historical factors? If these historical factors are eliminated,
development can be achieved. So, how do we rule it out? Is it a gradual evolution? Or is a
complete revolution needed? Since the end of the 19th century and the beginning of the 20th
century, these issues have been brought to the table for discussion, controversy, debate, and
even violent fights in political practice, regardless of the lives of the people in the world and
the bloodshed. After over a hundred years of stumbling and ups and downs, we have finally
entered the 21st century. Although the current situation is still bizarre, the clouds are gradually
opening, and we have the opportunity to reflect on this large period of history again. This
involves several keywords: Chinese culture, inner sagehood, modernization, outer kingliness,
original heart, conscience, knowledge, and rationality.

Obviously, the causality of natural science is very different from the causality of
humanistic knowledge. The most significant difference is that humanistic knowledge must
involve the issue of human "free will," which is not found in natural science (Lin, 2009). Many

parameters cannot be calculated quantitatively when it comes to free will. Just because
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humanistic knowledge cannot " take qualitative or quantitative methods to deal with," like the
natural sciences, although it is still possible to " take qualitative or quantitative methods to deal
with" at some levels, it cannot be implemented this way at all levels. Once this question is
clarified, we can see that scientific thinking mistakenly believes that everything can be reduced
to quantity and that everything can be handled scientifically. This is impossible. Science Mr.
Sai (science), in the end, it is impossible to "win" against "people." "People" must "win" against
science. After all, "people" are the real masters. Mr. De (democracy), in the final analysis,
cannot just be elections and removals, and it cannot just be checks and balances too
(Montesquieu, 1748/1998). Because if there is no "virtue" as the prerequisite, the restriction
and balance will still be just a struggle for power in the end. It seems that Mr. De (democracy)
still wants to prioritize "Virtue." It turns out that politics is about Virtue. Confucius said, "For
government, use Virtue, like the North Star, which resides in its place and is surrounded by
stars." "Use management to guide the people, use punishment to demand the people, and the
people want to escape punishment without shame; use Virtue to Guide the people and demand
them with etiquette. The people have a sense of shame and character" (Lin, 2017). "Shangshu"
says, "Virtue, utilization, welfare, and harmony," putting Virtue in the most critical position is

still a time-honored truth.

V. How to Practice "Human Rights with Ethics, Freedom with Conscious, and

Democracy with People-Oriented "

Once these principles are explained clearly, we can see that the "thorough anti-
traditionalists" since the founding of the Republic of China, as well as the "cultural
conservatives" and "neo-traditionalists" who are their opposites, have made severe mistakes in
those areas. There has been controversy over whether Chinese culture hinders modernization,
which is entirely meaningless. However, the fact that this topic is still causing ripples in the
humanities and social sciences shows that the ghost of wrong methodological essentialist
thinking is still hovering and wandering in the sky. To be honest, from the history of Chinese
development over a hundred years, we can see that it is meaningless to ask whether Chinese
traditional culture hinders modernization. Fortunately, not everyone is caught up in this
controversy; even when these debates seem to be extremely lively, a group of people have been
silently carrying out projects to save the entire nation. They have lofty ambitions, and He has a
broad mind, a long-term vision, and a meticulous approach and has been working hard. They

aim to save the country through industry, building schools, educating children, awakening
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people's wisdom, and revitalizing people's morality. They seek to plant their spiritual roots
under the scattered flowers and fruits. Seeking truth from facts has always been a critical
tradition of the Chinese nation. I often say that the three words "filial piety, brotherhood, and
kindness" are the secret to the eternal life of the Chinese nation (Lin, 2021).

In this way, it is too easy to mistakenly believe that politics is just the restriction and
balance of power and that politics can be protected from autocratic totalitarianism through
system design. Especially now that we are almost a quarter of a century into the 21st century,
we have discovered that the original design of democratic politics, catalyzed by capitalism, has
become a system with high energy consumption and low output value. Rich people get richer,
and powerful people become more powerful. Superficial things such as power and status have
become the mainstream of culture. With the development of the Internet, this tendency has
made the world noisy and noisy with no peace, the culture is low and humanity is decadent, it
can be said that it has reached an unbelievable level. When everything can be commercialized,
and through the promotion of consumption and the exaggeration of desire, desire is
commodified, and commodities and desires form an indestructible knot. In this way, people are
in the commodity tide of desire, self-chasing, self-lost, self-exile, never to return, unable to stop!

The traditional Chinese "human ethics" are different from the modern Western "human
rights." In the past, our human ethics talked about filial piety and brotherhood, and the filial
piety and brotherhood for more than two thousand years were deeply wrapped up in "monarchy,
patriarchal oppression, and male-centered." we mistakenly believe that "human ethics" is
authoritarian, oppressive, male-centered, patriarchal, and monarchical. We mistakenly believe
that as long as we attack and overthrow human ethics, human rights can be ushered in. Think
about how many so-called enlightenment and national salvation intellectuals since the founding
of the Republic of China mistakenly believe that "filial piety" means "patriarchy" and autocracy.
They think that by overthrowing filial piety, they can be liberated from patriarchy,
authoritarianism, and totalitarianism. This idea is really ridiculous. Overthrowing the filial piety
ethics emphasized by Confucianism, the result is still autocracy and more authoritarian;
totalitarianism is still totalitarian and more totalitarian. After a lot of hard work, I finally have
hope today. The world is not like this. It turns out that with "human ethics," "human rights" will
not be allowed to go too far, and only then can human rights finally have a refuge and
consideration. It turns out that human rights without the ethics of filial piety will be reduced to
just a struggle for rights (Zeng, 1990).

Similarly, for example, Isaiah Berlin emphasized the difference between "negative

freedom" and "positive freedom." He noted that "negative freedom" is essential and
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indispensable in establishing a political and social community. Indispensable, such freedom
cannot be omitted (Berlin, 1969; Xu, 2012). Relatively speaking, "positive freedom" is
politically dangerous because it induces rulers to weaken people's negative freedom "for their
benefit." These arguments have led researchers to misunderstand that freedom in the Chinese
cultural tradition of Confucianism, Daoism, and Buddhism is "positive freedom," which will
limit the "negative freedom" of a person's participation in the political and social community
and is even used by dictators. Of course, it is not trivial for autocrats and totalitarians to use
their thoughts and manipulate their thoughts, but indeed, Confucianism, Daoism, and Buddhism
emphasize human cultivation and self-consciousness. This self-consciousness can be
understood as the so-called positive freedom? And will such positive freedom lead to
exploitation by rulers? There is no doubt about this. Besides, if you read clearly what Mencius
said: "Benevolence alone is not enough to govern a country, and governance alone cannot
implement benevolent government." Knowing the '"ritual, music, punishment, and
management" emphasized by Confucianism, it is probably certain that freedom with self-
consciousness should be better than freedom without self-consciousness and is also more
important. As for whether the emphasis on positive freedom will be exploited by those in power
and even "negative freedom" will be ignored, that is another question. In other words, you don't
have to eliminate what Confucianism, Daoism, and Buddhism call "self-conscious," which you
think of as positive freedom, to realize what you think of as negative freedom honestly.

"Freedom" must be pursued, but without self-consciousness, the freedom pursued maybe
just a form of power struggle, and it cannot grow stably and truthfully.

Of course, "people-oriented" is not different from "democracy." This is obvious. Confucian
political thought in Chinese civilization, such as Mencius, can be said to have taken people-
oriented thought to the extreme, but after all, it is not democracy. However, if Mencius applied
people-oriented ideas to democratic politics in this era, perhaps such a democracy would be a
healthier democracy (Chen, 2004). Obviously, in the past, the autocratic regime could use
people-oriented thinking, and it could also rely on people-oriented thinking to save the people
from disaster and enable the people to live and work in peace and contentment; similarly, the
current democratic government can also use people-oriented thinking, Of course, we can also
rely on people-oriented thinking to allow ordinary people to truly take charge of their affairs
and ensure peace and prosperity for the country and the people. Of course, in the era of
democratic constitutionalism, it is more challenging to use people-oriented thinking than in the
era of autocracy. Still, it is much more convenient to use people-oriented thinking actively. It

can also be seen that the "people-oriented" initially emphasized by Confucianism in the
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democratic era was "the Yangtze River emerges from the Three Gorges." From then on, the
river surface can be vast, and ships can sail safely. Of course, because of the slow and leisurely
pace, there may also be problems with siltation. People-oriented is a political attitude, and
democracy is a system. It will be better to have a people-oriented attitude and a democratic
system. If there is no people-oriented approach and only democracy is emphasized, it will likely
fall into the realm of populism. Mistakenly believe that Confucian people-oriented is closely
integrated with authoritarian government. Therefore, if people-oriented thinking is
disintegrated, the authoritarian government can also be disintegrated. This idea is highly absurd.

Now, in the 21st century, we can declare with certainty that we must not abandon human
ethics when talking about human rights, we must not abandon self-consciousness when talking
about freedom, and we must not abandon people-oriented talking about democracy. Instead, we
must work hard to practice "human rights with human ethics and have freedom of self-

consciousness, people-oriented democracy" (Lin, 2018).

VI. Solve the "Misplacement of Dao'"': Let the Three "Kings, Fathers and Sages"

Return to Their Proper Places

These concepts were clarified and gradually clarified over time with the changes of
generations. At this time, we may need to review that in the 1970s, Mr. Yu Yingshi proposed
"Anti-Intellectualism and Chinese Political Tradition" (Yu, 1976), which was very popular for
a while. However, at that time, Mr. Hu Qiuyuan raised doubts. In the article "Comment on
Academician Yu Yingshi's "Anti-intellectualism and Chinese Political Tradition," it was pointed
out that Mr. Yu's "anti-intellectualism" was due to a misunderstanding of English and was
garbled. After this article was published, Mr. Yu did not respond. I was a newborn calf who was
not afraid of tigers. As a fourth-year college student, I wrote an article on "The Tangle of
Intellect, Super-Intellect and Anti-Intellect in Chinese Political Tradition" for Mr. Dai
Lianzhang's "History of Chinese Philosophy" final report. The article was first published in
"Wenfeng" of the National Taiwan Normal University and later revised and published in
"Legein Monthly" (Lin, 1979). Later, I also listened to Mr. Gao Yougong's words, saying that
Mr. Yu liked the criticism of his thoughts by younger generations and sent it to him, but received
no response from Mr. Yu. I have re-read Mr. Hu Qiuyuan's article and am rethinking my
arguments. I still want to say that Mr. Yu Yingshi should be able to respond. Of course, Mr. Yu
has passed away and cannot respond. However, the development of history has given a response.

Mr. Hu Qiuyuan's article is reasonable.
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I thought about it again and found that Mr. Yu's discussion on "Anti-Intellectualism and
Chinese Political Tradition" greatly inspired me. However, as someone who likes philosophical
thinking, I thought Mr. Yu's discussion was too brief. And to say "anti-intellectualism", this does
not mean Confucianism is anti-intellectualism, Daoism is anti-intellectualism, Legalism is anti-
intellectualism, or Confucianism is legalistic. After that, it was pitch black, it's all "anti-
intellectualism" that dominates. Of course, it is difficult to demonstrate that Daoism is
understood as "anti-intellectualism." Daoism is basically "super wisdom". He emphasizes
transcending reason and returning to existence itself. Because Daoism emphasizes "super-
intelligence", it may lead to anti-intellectualism. Although Confucianism advocates wisdom, it
still has a super-intellectual side, and because of this, it is possible to be anti-intellectual. Of
course, the most important thing is the transition from the "patriarchal feudalism" of the Zhou
Dynasty to the "monarchy" of the Qin and Han Dynasties. This is a historical leap forward, but
it has also fallen into an abyss that is difficult to escape.

Anti-intellectualism is an aspect of traditional Chinese politics, but it is not its essence.
After the Qin and Han emperors, the Confucian ideal of "sage as king" became the reality of "
king as sage." Confucianism initially advocated the principle of "the sage as king." An
individual with virtue, wisdom, and ability should become the ruler of the political and social
community, akin to Plato's philosophy king. However, the historical result was precisely the
opposite. Once they reach the peak of power, as the political and social community's supreme
ruler, those in authority would declare themselves virtuous, wise, and capable sages. The "holy
king" whose "sages are kings" has now become alienated, distorted, and reversed, and has
become a "king is sage" like "I am the king, I am the sage." This I call "misplaced Dao". I think
this is the biggest obstacle in China’s political tradition, and I have written two books about it.
One is "The Misplacement of Dao: The Fundamental Knot of Chinese Political Tradition," and
the other is "The Longitudinal Axis of Bloodline: Unraveling the Imperial System and
Reconstructing Confucianism" (Lin, 2003, 2016).

Only by solving the "misplacement of Dao" can we truly break out of the dilemma of two
thousand years of autocracy. Through the analysis and explanation of the system's overall
structure, I pointed out that the three core concepts of "king, father, and sage" must be deeply
understood and Interpreted. In the two-thousand-year tradition of monarchy, "king" is the
highest level of the political and social community, "father" is the highest level of the family
and human ethics community, and "sage" is the highest level of the cultural and educational
community. The vertex of the bit. These three communities must have certain independence

and appropriate relationships. Otherwise, there will be problems of misplacement. The two-
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thousand-year-old tradition of imperial autocracy centers on "king," referring to you as a holy
king and your father as a king. We must restore the concept of “ruler” to its authentic meaning.
Under the democratic constitutional government and civil society system, the "king" should
genuinely embody the role of a "public servant." Titles such as president or prime minister are
merely conventional designations in this context. He accepts the entrustment of the people and
has the responsibilities and obligations he should fulfill. They have a term of office, and they
are not eternal. "Father" truly becomes a father; a father is kind, and his son is filial, and he can
handle the community of blood and human relations well, thus making him the cornerstone of
an excellent social and political community. The "sage" truly becomes a sage, and the Daoism
continues and is endless. It can improve the cultural and educational community, renew it daily,
and allow the culture to continue and spread forever.

"King, Father, and Sage" have returned to their proper positions. These three communities,
the political and social community, the blood and human community, and the cultural and
educational community, have been truly valued. Of course, these must return to the natural
community of heaven, earth, and nature. The natural community of heaven and earth, the
community of blood and human relations, the community of politics and society, and the
community of culture and education are what we often call the five ethics of "heaven, earth,
parent, king, and teacher" (Lin, 2022). These four communities jointly nurture each person's
"body and mind community." When related, it means rectifying the mind, cultivating oneself,
regulating the family, managing the state, and bringing peace to the world. The foundation of a
correct mind is sincerity, the foundation of sincerity is knowledge, and the foundation of
knowledge is an investigation of things. This is the "eight virtues" mentioned in "The Great
Learning". In addition to these eight points, there are five levels (sedation, tranquility,
tranquility, consideration, and attainment) and three principles (explicit virtue, kindness to the
people, and the pursuit of perfection). The teachings of "The Great Learning" are really for
adults. It is a very remarkable political philosophy, and it is the teaching of enrichment and

perfection of "the Inner Sagehood and the Outer Kingliness".

VII. The Original Structure and Transformation of "Inner Sagehood and Outer

Kingliness"

Since "Inner Sagehood and Outer Kingliness" is a teaching of enrichment and perfection,
why did I deliberately propose "from Outer Kingliness to Inner Sagehood" at the end of the last

century? This is, of course, directed at the over-emphasis on the "Inner Sagehood" study and
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the need to develop the outer kingliness study from the inner sagehood study.

In fact, it is fundamentally wrong to misunderstand Confucianism as only the inner
sagehood study and not pay attention to the outer kingliness study. Some scholars even say
Confucianism does not address the "public sphere" but only the "private sphere." This is a huge
misunderstanding. Isn't it obvious what the Book of Rites "Liyun" says, "The journey of the
great road, the world is for the common good"? Of course, commentators believe Confucianism
was severely introverted in the Song and Ming Dynasties. This inward tendency is somewhat
present, but it is not entirely the case. What is more serious is that we understand this significant
period of intellectual history as an inward direction. This is a bigger problem.

Note: The activities of understanding and interpretation are closely related to the
understander and interpreter's intellectual horizon and existential situation. Since the end of the
Qing Dynasty and the beginning of the Republic of China, due to China's weakness, the
enlightened people eager to save the nation could overturn the boat with one stick. Based on
the methodological essentialist way of thinking, they saw the Chinese national character and
believed that Lu Xun's Ah Q was the Chinese character. I think this appearance is caused by
introversion in thinking about the essential appearance of Chinese people. When I looked up, I
found that the Confucianism of the Song and Ming Dynasties was deeply tainted with the tone
of Zen Buddhism, saying that this was Yang Confucianism and Yin Buddhism. It is said that
Buddhism has weakened China. It is noted that Neo-Confucianism in the Song and Ming
Dynasties, especially the school of mind, often "sit back and talk about the nature of mind when
there is nothing to do, and die to repay the king when in danger." It is said that they only
emphasize the "mind method," but there is no "method" at all. These arguments and comments
have been expanded repeatedly, and people gradually misunderstand that Chinese culture as a
whole is introverted and precocious and that the entire history is stagnant, as it has been for two
or three thousand years. These statements are not accurate, but this expanded statement is
everywhere.

In this way, Confucian knowledge is said to be only local knowledge and has not reached
the level of universal truth. What Confucianism talks about is only in the private domain and is
inferior to the public domain. According to this statement, Confucianism cannot be put on the
stage. If Confucianism is like this, other small traditions in China are even more superstitious,
backward, ignorant, and absurd. Thorough anti-traditionalists believe that if this is the case,
then the entire tradition should be abandoned entirely so that Chinese civilization can be reborn.
As long as you read the Confucian classics, whether it is the Four Books, the Five Classics, or

the Twenty-Five Histories, it is evident that all the above misunderstandings about Confucian
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civilization are apparent. However, for more than a hundred years, almost all the so-called
progressive enlighteners have mistakenly blamed Confucianism for China's weakness,
authoritarianism, and ignorance. I think this is the misunderstanding of Chinese culture in the
so-called crisis of cultural consciousness in modern China, the existential crisis of the Chinese
people, when the foundation of their wealth and life has been completely shaken and suddenly
don't know what to do. (Zhang, 1978).

This understanding of the horizon and realm of existence overshadows everything else,
making the enlightened people who are eager to save the nation mistakenly think that everything
will be saved as long as they introduce Mr. De and Mr. Sai. Foreign culture is enough to redeem
China. Under the extreme lack of self-confidence, there were internal and external troubles,
military disasters, and wars. Although the Anti-Japanese War finally became a victorious
country, the land of China was already scorched and devastated. Immediately after the civil war
between the Kuomintang and the Communist Party and after 1949, contemporary New
Confucianists who took refuge in Hong Kong could not help but lament that the flowers and
fruits had disappeared. In the hardships of "empty hands and nothing," "the road is long and

nn

endless," in "the chaos and wandering," "my body and skin are hungry, and my spirit is
exhausted," despite this, "I press forward despite hardships and dangers." "I am passionate,"
"Two shoulders carry a heavy burden, take advantage of youth, and move forward in a team."
The New Asia school song by Mr. Qian Binsi can be seen then. In this situation, seeking "self-
plantation of spiritual roots" is not easy.

Emphasizing the priority of "self-plantation of spiritual roots" was necessary in the last
century. Not only do spiritual roots self-root, but they must be planted between the sky and the
earth. They must be moistened by rain and dew and illuminated by the brilliance of the sun and
moon before they can grow. To save the nation and survive, to enlighten the people's wisdom
and cultivate their morality, we must start from the self-plantation of this spiritual root. Just as
Qian Mu said, "The mountains are rocky, the sea is deep, the earth is vast, the sky is high, the
people are noble, and the soul is the soul. A broad mind comes from a long time." "A hundred
thousand miles, up and down, in all directions, overlooking the beauty. There has been a bright
future for five thousand years, and there are hundreds of thousands of descendants of gods.
There are sages in the East China Sea, the West China Sea, the South China Sea, and the North
China Sea. Cherish it and cherish it. This is my Xinya spirit." Qian Mu, Tang Junyi, Mou
Zongsan, Zhang Pijie, Xu Fuguan, etc. The New Asia spirit has genuinely produced the results
of the work of "self-plantation of spiritual roots."

I think that "heaven and earth, mountains and seas, and people's hearts" are exactly the
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three talents of Chinese culture. The tradition of heaven, earth and people is the tradition of "the
sky is bright, the earth is rich, and the people are long-lasting". This is the tradition of "the Inner
Sagehood and the Outer Kingliness interacting and influencing each other to give birth to each
other". This tradition has already developed its meaning as early as in the "World" chapter of
"Zhuangzi" (Qian, 2017). I think that Confucianism and Daoism originally had the same origin,
and although they developed differently later, after all, they have the same origin and are
complementary (Lin, 2003a). This structure of inner sagehood and the outer kingliness is
sufficient and full.

As the entire modern China is in a serious crisis of existential meaning, with flowers and
fruits scattered (talented people scattered everywhere), the establishment of confidence is the
most serious problem. Contemporary Neo-Confucianism is facing the loud clamor of radical
anti-traditionalists. They try their best to find the soul of Confucianism from the mind-nature
essence of Confucianism in the Song and Ming dynasties, work hard to re-establish this symbol

n

of the national spirit and hope to " self-plant the spiritual roots". Contemporary Neo-
Confucianism places too much emphasis on the self-plantation of spiritual roots. This "spiritual
root" becomes a metaphysical ontology through in-depth philosophical interpretation. I call this
in-depth philosophical interpretation work "metaphysical preservation." For "metaphysical
preservation", of course there is also a need for "metaphysical enlightenment" (Lin, 1995). The
inner sagehood can create a new outer king, and thus it has become a practical force that must
be activated.

What is "metaphysically preserved" is "morality", and what is "metaphysically opened up"
is "knowledge." How to use "morality" to open up "wisdom" and how to open up "knowledge"
from "morality" have become the most important issues. In this way, "the inner sage creates a
new outer king", and how to create knowledge from morality, so "Self-Entrapment of
Conscience, to create the intellectual subject, and create democratic science", this kind of theory
was born. It was in this thinking that Mr. Mou Zongsan integrated the three religions, the
Chinese and the Western, and constructed his two-level ontological system. Under this system,
the popular theory of "Self-Entrapment of Conscience" was put forward (Lin, 1999), as "the
inner sagehood can create a new outer king" to complete the process from metaphysical

preservation to metaphysical opening. course.

VIII. What Is the Significance of Proposing "from the Outer Kingliness to the Inner
Sagehood"? Inspiration from What Wang Chuanshan Said: "Without Tools, There Is No Way."
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What is "metaphysically preserved" is "morality," and what is "physically opened up" is
"knowledge." "Wisdom" is opened up with " virtue," and "knowledge" is opened up from
"morality." With this saying, we begin to have a sense of understanding, mistakenly believing
that what we were "strong" was "morality" and that what we were "weak" was "knowledge" in
the past. More importantly, this "morality" is an eternal metaphysical entity, which is no doubt.
The problem is that we are too moral and too esoteric. Our whole hearts are wrapped up in
morality and a metaphysical body. Therefore, our knowledge lags, and we ignore the knowledge
system. We must work hard now. The knowledge system can be re-opened from the morality
wrapped in this metaphysical Dao.

The problem lies here: are we really too moral and metaphysical? Do we need to "get
stuck" so that we can not be too moral and give "knowledge" a chance to breathe and open up
the knowledge system? Instead of being so top-notch, should we implement down-to-earth
principles and open up the bottom-up? Of course, it is not good to be too moral because being
too moral will turn it into fake, so it is best to change it as soon as possible. If it is too
metaphysical, it will become too empty, which is not good, so it is better to implement it into
the physical as soon as possible; this is the best. This appeal is very reasonable, but the problem
is why it is called "too moral" and "too metaphysical" and how it causes the problem. What
factors make the moral too moral and the metaphysical become too metaphysical? Some of
these are charms that are difficult to unlock. The question is how to unlock these charms. It is
right to call for detachment, but it may be a problem to mistakenly believe that it is "too moral"

or "too metaphysical."

"Inner Sagehood and Outer Kingliness," internal cultivation and external practice should
be complete and total, but why did it turn introverted, place too much emphasis on internal
cultivation, and even use inner sagehood as the leading practical dimension? This requires
looking back at the ups and downs of the entire historical development rather than
positioning the development of Chinese history, especially the development of
Confucianism, as focusing on the inner sagehood, and the outer kingliness was initially

developed and derived from the inner sagehood.”

At present, it is mistakenly believed that Confucianism is mainly based on inner sagehood.
It is even said that Confucianism only involves the "private domain" and fails to reach the
"public domain." Confucianism is only worthy of being regarded as "local knowledge."

Although these opinions are different, Confucianism is underestimated and thought to be
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introverted. This is a view of comparison by a closed mentality and under a severe crisis of
consciousness. This is viewed by ideologicalization under the sub-colonial culture. Of course,
no one will object to the call to move from the private sphere to the public sphere, from local
knowledge to universal knowledge. The same request can be made to move from virtue to
wisdom and from the inner sagehood to the outer kingliness. This is, of course, also correct.
The question is how to make it happen.

If we don't understand the ups and downs of history, we mistakenly believe that we were
in darkness before and that we need to remove the darkness and usher in the light. Or we
mistakenly believe that we were once bright, but the brightness burned our eyes and made it
difficult to see clearly. I am afraid that we need to be shaded and sunk to open up the real clear
distinction. These calls must be implemented; the so-called implementation means
understanding it realistically. The reason why we turn inward and ignore the external structure
is. This is closely related to our two thousand years of high-pressure patriarchy, autocratic
monarchy, and male-centeredness. It is the "vertical axis of kinship" composed of these three,
coupled with the imperial examination system and the eight-legged essay to select scholars,
which dogmatized and stereotyped the cultivation and formation of talents. This "vertical axis
of kinship" is consolidated into an authoritarian and centralized structure that is difficult to
unravel. This structure has led to an overemphasis: our morality too moralistic, our humanity
overly humanistic, and our inner sagehood too internatlized. This "too much" leads to a state of
"closure."

If we only understand it as "too moral" and "too metaphysical," we should start from the
"knowledge" system and open up the " not metaphysical," which will ignore the actual historical
facts. However, we only think of metaphysical reality and mistakenly believe that it is the
foundation of everything in the universe, hoping that this foundation can open up everything.
Such a statement is just a philosophical construct, a particular interpretation, not an actual
historical fact. Under the philosophical structure system, we call for metaphysical opening.
Although it also gives a natural process, the Self-Entrapment of Conscience opens up the
intellectual subject. This intellectual subject opens the situation of opposition, and a new
external kingship is opened. This statement is just a philosophical, theoretical, logical order in
the hermeneutic sense. It is not the historical order of occurrence nor the practical learning order
(Lin, 1994).

I have discussed the similarities and differences between these three orders in many places.
As far as our modernization in East Asia is concerned, it is not the modernization of the original

place but the modernization derived from it. We may not repeat the historical modernization
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sequence in the original place of origin because this is unrealistic. Nor can we deduce the
practical learning order by clarifying the theoretical structure of philosophy and following the
theoretical logical order in the hermeneutic sense. Of course, again, this is unrealistic. It is also
worth noting that "internal cultivation - external practice" and "Inner Sagehood and Outer
Kingliness" influence each other, and the two ends are consistent. The inner sage's study of
inner cultivation is not eternal and will change with the passage of generations. With changes,
there will be different outer king structures, organizational systems, and living fields, and there
will also be different inner sagehood studies. Especially in the generation after the separation
of monarchy, patriarchy, and male dominance, this is a democratic constitutional government
and a civil society. In this life world and historical society, the inner sagehood studies cultivated
will naturally be different.

In Wang Chuanshan's words, "the material unity of Dao," and particular emphasis on
"without its material, there is no Dao," the concrete, existing, living world takes precedence
over metaphysical universal, abstract principles. Wang Chuanshan also said that before the
material was formed, the principle of metaphysical hiddenness and unrevealing already existed.
In terms of ontology, "Dao" is the priority, and in terms of genetics, "material" is the priority.
Wang Chuanshan advocates that both aspects deserve attention, and I call it the "ontogenetic
method" (Lin, 1987). "Dao" and "material" are hidden in each other as a house and intertwined
for use. "The metaphysical one is called the Dao, and the physical thing is called the material."
"Dao" is the metaphysical "hometown" of "material," and "Material" is the concrete
implementation of "Dao" (Lin, 2009, 2012a, 2012b).

Why do I say "Outer Kingliness and Inner Sagehood" in addition to "the original inner
sage creates a new outer king"? This is because, under the thinking of Wang Chuanshan's
"ontogenesis," it is essential to It emphasizes the re-adjustment of the inner sagehood in the
learning process of the new outer kingliness and advocates that the inner sagehood should also
have a new inner sage. This is what Wang Chuanshan said: "Without material, there is no Dao."
Of course, the inner sagehood and the outer kingliness "hide each other as a home and hand
each other around for use." In fact, Inner Sagehood and Outer Kingliness are communicating

and cooperating as one body and complementary to each other.

IX. Conclusion: The Inheritance of Knowledge Is as Long and Lasting as Ever.

Whether China's cultural traditions can be modernized should not be a question. It just

needs to be done. If you can do it, you can do it. If you can't do it, it will be impossible if you
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don't do it seriously. It's not about whether it's possible but whether people can do it.
Furthermore, modernization is only a stage in humanity's historical development. It may
manifest differently in different regions, traditions, and ethnic groups. Modernization is not the
same as Westernization. Modernization is not a singular number but a plural number. It is plural,
differentiated, and will vary depending on region, race, culture, and tradition. Although they are
different, they can be understood together.

"Inner Sagehood, Outer Kingliness," "Inner Cultivation, and Outer Practice" are
essentially one. Why is there a preference for "Inner Sagehood" in the Chinese political tradition?
Especially since Confucianism in the Song and Ming dynasties has prioritized the inner
sagehood, this bias toward the "Inner Sagehood" does not entirely ignore "Outer Kingliness,"
nor does it mean that there is no study of outer kingliness. Contemporary Neo-Confucianism
seeks to establish its spiritual roots amidst the falling flowers and fruits. It advocates the
"original Inner Sagehood" and the creation of the "new Outer Kingliness." This is due to its
painstaking efforts and the fundamental limitations of its thinking. We should face this
limitation and seek new possibilities for transformation and creation.

We should step beyond the limitations of subjective philosophy and return to the rich world
of life to seek the starting point and intersection of a sense of reality. Abandon methodological
essentialism and replace it with methodological conventionalism. The morality of "Destiny is
nature" cannot be just a priori. It should be noted that after the birth of a life, personality is
slowly formed day by day. What is not formed can be formed, and what has been formed can
be changed. Morality is developing and changing. It is formed by human culture.

In February 1994, I proposed the "Outline of Post Neo-Confucianism" and later put
forward the concept of "Outer kingliness and Inner Sagehood," which triggered discussions
among many teachers, friends, and colleagues. It even led to rumors of "betraying the teacher."
"A journey can tell a horse's power, and time can tell a person's heart." I uphold my academic
conscience, "I love my teacher, and I love the truth even more." "Leave it to the teacher." I just
continued my momentum and moved forward hard. This article can be used to respond to my
mentors and friends who have urged me over the years.

Regarding the philosophical system, I constructed the "Three States of Existence Theory"
(Cheng, 2011; Lin, 1993; Zhang, 2012); based on the three teachings of Confucianism, Daoism,
and Buddhism, I further developed its logotherapy thinking. In political philosophy, I criticized
the "misplacement of Dao." Further, I pointed out that we should move from the "bloodline
vertical axis" to the "interpersonal interaction axis" so that it is possible to unravel the imperial

system and rebuild Confucianism (Yang, 2006). In terms of methodology, I advocate
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abandoning essentialism (or realism) and replacing it with "conventionalism (or nominalism).
In terms of Chinese humanistic hermeneutics. I propose "Dao, intention, imagination, structure,
and sentence" fifth-order structure. It is advocated that the interpretation of classics should not
be separated from the world of life, the understanding of mind, and the Dao to which heaven,
earth, people, me, and all things go. Dao is the origin of existence. Furthermore, I found that in
the Chinese philosophical tradition, we advocate a continuous view of existence, which is
different from Western philosophy, which is dominated by the existing view of rupture. "The
harmony of existence and value" takes precedence over "the consistency of thinking and
existence" principle.

Over the past forty years of hard work, my development and philosophy are very different
from those of my teacher, Mr. Mou Zongsan. Contemporary Neo-Confucianism is based on
Wang Yangming’s studies. Obviously, I am based on Wang Chuanshan’s studies. Although
Wang Yangming and Wang Chuanshan are different, they both owe their roots to Confucius.
Looking back at Mr. Mou Zongsan's photo on the study wall, "Inherited from Confucius, his
sincerity reaches heaven and earth. His comments of the three religions can be traced back to
ancient times and the present." I can't help but bow my head and sigh: I am grateful to Mr.
Mou Zongsan for his teaching. I want to thank Mr. Mou Zongsan for giving me a sufficient
world of thinking. I can dance and wield swords in the world of philosophy. From the moves
taught to me by Mr. Mou Zongsan, I am studying hard. There have been some transformations
and developments. Of course, if we want creative transformation and innovative development,

we must work harder. The inheritance of knowledge is as long as it lasts and will never end.

— The Summer of Guimao (2023) June 26th in the Gregorian calendar, completed at
Yuanheng Academy, Taichung
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Critical Comments on An-Wu Lin’s “A Side View of Post Contemporary
Neo-Confucianism Practical Philosophy: Some Responses to the Issue of
‘Outer Kingliness and Inner Sagehood’”’

Shui-Chuen Lee*

Abstract

This paper extends the criticism I made in my paper ‘From Inner Sagehood to Outer
Kingliness or Vice Versa? - How to Develop a Democratic Government within Chinese Culture?
With a Critique of the Fallacy of Outer Kingliness to Inner Sagehood’(hereafter referred as
“critique of fallacy”, published in 2022, in response to Lin’s paper "From” Outer Kingliness”
to” Inner Sagehood” : Post-Contemporary Neo-Confucianism Turn of the Thesis of ” Inner
Sagehood and Outer Kingliness” , published in 2021. Hereafter referred as “overturning paper.”
Hence in the following I will focus my criticism more on his newly expanded arguments. First,
this paper points out that Lin's self-proclaimed "Post-Contemporary Neo-Confucianism," which
he claims surpasses Mou Zongsan and Contemporary Neo-Confucianism, is an unreasonable
and unsubstantiated self-designation. This includes several misunderstandings and
misinterpretations. First, he follows the mistaken view that characterizing Contemporary Neo-
Confucianism as conservatism or traditionalism is a misunderstanding and distortion of the
“returning to the root and opening new development” movement of Contemporary Neo-
Confucianism in their attempt to rejuvenateand development of Confucianism, which
culminates in the building of an encompassing system of Confucian philosophy with new
themes such as professor Mou’s twofold ontology and moral metaphysics in contrast to the
West. Lin also attacks the renewed theory of the moral mind of Contemporary Neo-
Confucianism, claiming it in fact has the same philosophical structure as its arch enemy of total
westernizationism, that fell into the same obsolete “methodological essentialism” that Karl
Popper raised as a critique of a major branch of western traditional philosophies that made the
west into a closed society and ended up in totalitarianism. His charge is simply without ground
since he did not know the problem of metaphysical essentialism that Popper critique and the

completely different practical and moral approach of Contemporary Neo-Confucianism with
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metaphysics embodied in a moral approach. He simply neglects the new Outer Kingliness
that Contemporary Neo-Confucianism pursued in order to turn Chinese society into an open
one with democracy and scientific development as part and parcel of a new Chinese culture.
Lin’s charge is no less than a categorical fallacy. His further charge is that since the ritual
ceremony in traditional Confucianism had a lineage with the old sorcery tradition of ancient
China, the theories of moral mind and moral conscience of Contemporary Neo-Confucianism
are theories that support what Lin called the “King-father-sage” blood tie system of traditional
Chinese society, and thus are theories that support totalitarianism with superstitious belief. This
is obviously a distorted way of viewing both traditional and contemporary Confucianism. Pre-
Chin Confucianism of Confucius and Mencius upheld the democratic saying from one of the
most ancient classics, the Book of Documents: “Heaven sees through what the people see and
hears what the people hear.” This proposes that the ruler should be determined by the consensus
of the people, and political governance should be guided by ren (benevolence), which was a
rational and moral state far beyond a superstitious magical society. Contemporary Neo-
Confucianism has incorporated democracy and science into their “new Outer Kingliness”
program. Lin’s charges are obviously unfounded. Lin even mocks the heart-breaking
expressions of one of the most prominent contemporary Neo-Confucian, Professor Tang Chun-
I. Tang spoke about the difficult situation where many Chinese have been forced into exile by
political turmoil in recent centuries, facing cruel political persecutions. He emphasized the need
to seek self-protection and survival in foreign societies through with mental strength. Lin
strangely interprets this as a kind of “metaphysical preservation” to escape the turmoil of real
life. This interpretation sounds ignorant and heartless, disregarding the bloody suffering and
shameful way of life of our Chinese fellows in such diaspora situations. Lin’s idea of rebuilding
the inner sagehood of Confucianism with “Outer Kingliness” is, in fact, not Confucianism at
all. Instead, it’s a camouflage of legalism with a modern totalitarianism and collectivist face.
Last but not least, this paper strongly criticizes Lin’s ignorance of the development of
Asian countries as good learners of Western culture and their becoming democratic and civic
countries. Lin is totally ignorant of the fact that the so-called “Asian values” upheld by some
political leaders of Southeast Asia is a slogan in opposition to democracy and freedom, and in
fact a reaction againt democracy and science development of modernization. Their anti-
democratic governance is clearly exposed in their exclusion of the political rights of Chinese
immigrants and is a kind of closed society with strong racial and religious discrimination,
especially against Chinese immigrants. They are far from Lin’s ideal of a society with “human

rights with ethical relationship, liberty with self-consciousness, democracy with ethical
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governance for people.” If there is any society close to his so-called ideal, it may be Taiwan
society under the democratic constitution of the Republic of China, which is basically under the

strong influence of the Confucian conception of “Inner Sagehood and Outer Kingliness” in its

historical setting.
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Shui-Chuen Lee* Graduate Institute of Philosophy, National Central University

( shuiclee@cc.ncu.edu.tw )

77



I. Introduction: The Debate on Inner Sagehood and Outer Kingliness Is a Debate

between Righteousness and Interests in Human Nature

Since the mid-nineteenth century, China and Chinese culture in the late Qing Dynasty were
subjected to military and cultural invasion by Western powers. This unveils the nearly two
hundred years of Chinese culture’s history of resistance and development in pursuit of survival,
which has not been successful. Among them, modernization affects the core of Chinese culture
in response to the strong challenge of Western culture. Under the suppression of the Manchu
Dynasty for more than 200 years, Chinese scholars were not only severely suppressed
politically by the comprehensive dictatorship but also by the "literary prison" of confiscating
their families and exterminating their clans. In addition, the Manchu royal power occupied the
orthodoxy, and traditional intellectuals did not dare to discuss government affairs, did not dare
to ask for orders from the people, and even reduced themselves to slaves. Scholars or
intellectuals completely lacked an independent and spontaneous mind. They were imprisoned
in the prison of textual criticism and lost the ability to respond to the challenges of the times.
Therefore, in the first half of the 19th century, it was constantly being invaded by foreign powers,
but it was retreating steadily and was on the verge of being partitioned. The corrupt Manchu
dynasty’s inability to resist foreign aggression led to an intellectual revolution and a total
rejection of its politics and culture.

The Revolution of 1911 was a peak. It overthrew the autocratic dynasty, moved towards
modern democratic politics, and started modernization. The May Fourth Movement was a peak
of cultural reform. However, this high point descended into self-abandonment and struggle for
survival due to self-abasement and humiliation. The blindness and fanaticism of intellectuals
have instead caused incredible frustration and embarrassment to China and Chinese culture.
Taking advantage of its successful Westernization, Japan began to devour China and Asia, not
only interrupting China's process of accepting modernization, but also causing unspeakable
suffering of'its people. Japan's invasion of China was undoubtedly representative of the Western
powers. However, traditional Chinese scholars and people could still resist the overwhelming
force of powerful ships and cannons. China did not fall in response and did not become a
Japanese colony. But in terms of culture, the "total Westernization" that emerged during the
May Fourth Movement has expanded into total communism, and Chinese culture has suffered
more severe internal oppression and arbitrary slander. Confucianism has been involved in
various movements as a burial object since 1949. Foreigners have not ruled the land of China,

but China has become a cultural colony of the extreme communist ideology of the West. The
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"May Fourth Movement" held high "science and democracy" seemed to be enlightenment, but
it was just a slogan. Instead, it transformed into a mountain of extreme Western cultural party
ideologies, pressing down on Chinese culture and the Chinese nation. Because the subjectivity
of Chinese culture has been exhausted, it cannot make decisions. It can only be like a slave,
letting others slaughter it! This can be borrowed from Li Zehou's phrase "Western learning as
the body, Chinese learning as the application" to describe China's situation as a Western cultural
colony. Subject and object have changed places; the Chinese are merely carriers of the extreme
side of Western culture! Among them, the inner sagehood and the outer kingliness are two major
cultural topics: the value order and the realistic system of the master-slave relationship between
moral ethics and social politics. Chinese traditional culture is "the inner sagehood creates the
outer kingliness", which takes morality as the basis of politics. On the contrary, advocating that
Chinese culture should be transformed into "the outer kingliness opens up the inner sagehood"
is actually to completely replace the subjectivity of Confucianism and Chinese culture in
concept. This is not due to the stubbornness and corruption of Confucian scholars, but the result
of unlimited violence and authoritarian control exerted by political dictators, and a group of so-
called "intellectuals" working together to help them. Therefore, we return to the roots and
reconstruct the Confucian way of "inner sagehood and outer kingliness" and criticize the fallacy
of the so-called "outer kingliness and inner sagehood". Thoroughly criticizing and eliminating
the core principle of communism, that is, the proposition that people have no humanity but only
class nature, is an issue of the times that Contemporary Neo-Confucianism cannot be exempted
from. This is the practical manifestation of the so-called "outer kingliness opening up inner
sagehood" in today's topic. As Mr. Mou has pointed out many times, if the principles of
communism remain unchanged, Chinese culture will inevitably be eradicated, and the Chinese
nation will always be enslaved and culturally colonized. The idea of "the inner sagehood
opening up the outer kingliness" in traditional Chinese culture means that Confucianism insists
that everyone has human nature; that is, they have "the inalienable original value of being a
human being." Each person is an end in themselves, has personal dignity, and cannot be used
merely as a tool. The ultimate political system pointed to by this is a democratic system that
can protect people's lives, dignity, and property. Therefore, this is still an issue of the times that
Confucianism cannot escape today. This article still has important philosophical and cultural
significance. It also points to the necessary distinction between righteousness and interests in
human nature to complete the Confucian ambition of "creating lives for the people."

The Confucian theory of "the inner sagehood creates the outer kingliness" has many

theoretical implications and crucial aspects that need clarification. Furthermore, the issue of
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Chinese cultural modernization (not Westernization) that this concept points to must be
discussed in depth and critically examined. However, An-Wu Lin's article "A Side View of Post-
Contemporary Neo-Confucianism Practical Philosophy: Some Responses to the Issue of "Outer
Kinglness and Inner Sagehood" (hereinafter referred to as the "response article") is merely a
brief overview of his self-proclaimed arguments from the past twenty years. This article uses
the word "response," which seems to mean responding to other people's criticisms to defend
one's views or to reconstruct one's argument. However, if you look closely at the content of this
article, it does not contain any new ideas. It only reiterates the points stated in many related
articles or books before and does not truly and clearly respond to the severe criticisms made. In
the following, we will use documentary evidence and reasoned arguments to demonstrate in
detail how the content of this "response" is hollow and self-enclosed, and how it misinterprets
Contemporary Neo-Confucianism discourse as well as the expression and direction of Chinese
culture. As a starting point for the detailed discussion that follows, I will first provide a summary
critique of this article’s core themes.

After the passing of Mr. Mou Zongsan, Professor An-Wu Lin began to proclaimed that the
arrival of the so-called "post-‘Mou Zongsan’ era." He consistently maintains that his thinking
has surpassed not only Mr. Mou’s scholarship and and doctrines but also Contemporary Neo-
Confucianism, thus referring to himself as a proponent of "Post-Contemporary Neo-
Confucianism." I have pointed out the inaccuracies in his views and arguments at numerous
domestic and international conferences on Contemporary Neo-Confucianism, but have received
no response either during or outside these events. Professor Lin, meanwhile, remains as self-
assured as ever. Moreover, Professor Lin even refers to the discussions of Contemporary Neo-
Confucianism disciples and friends as "the protector of Confucianism." It seems that many
disciples and friends of Masters Tang and Mou are just repeating the statements of
Contemporary Neo-Confucianism masters and unreasonably defending Contemporary Neo-
Confucianism. In many discussions, Professor Lin further advocates a synthesis with Marxism
(or what some mainland Confucian scholars euphemistically term the Confucianization of
Marx’s philosophy). However, the essence of this approach is to subordinate Confucianism to
Marxism or communism, distorting or diminishing its fundamental principle to accommodate
communist ideology. This amounts to a "Marxistization of Confucianism." Any assertion that
the outer king determines the inner sage (i.e. that political power determines morality)
exemplifies this "Marxist Confucianism." Such a stance echoes the theory of traditional Chinese
Legalism, where the emperor monopolizes all political power to rule his subjects. This political

theory of outer kingliness stands in direct opposition to the Confucian ideal of benevolent
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kingship.

Confucian scholars have always criticized the Legalist view that advocates for a private
world serving only one person or one family. What is worse than traditional Legalism is that
this approach distorts the principles of Confucianism and the political philosophy of Western
democracy and human rights to support autocratic politics, thereby slandering the basic tenets
of Confucianism. Regarding the relationship between morality and politics, Confucianism has
always advocated using inner sagehood to establish the right path for outer kingliness, or using
morality to establish the structure and direction of the political system. This is exemplified by
how Confucius and Mencius used benevolence or empathy as the basis for rituals and music
(that is, social and political systems) to establish a benevolent government; Xunzi also believed
that people possess '"righteousness" and "discernment." He advocated the strengths of
individuals to form a community based on etiquette and righteousness, working together to
overcome challenges. He also established an objective etiquette principle based on
righteousness and discrimination. Although Xunzi is not the mainstream thought of
Confucianism, it is still one way of transforming Confucianism from "the inner sagehood to the
outer kingliness." Even in the modernization of the West, Western philosophers still established
political systems based on morality, which is also a manifestation of the principle that "the inner
sagehood creates the outer kingliness." For example, Hume pointed out that the Western
philosophical tradition regards justice as the first principle of society. Another example is that
Kant established a political system based on the free law of free will, directly based on the free
law of will, to establish a "civil society" (Kant, 1965/1999). Today's classic statements in
Western political philosophy, such as A Theory of Justice by Rawls (1999), are also typical
discussions on constructing modern democratic regimes based on the principle of justice.
Principles of justice are moral principles. It can be seen that Western political philosophy's
theory and practice both construct political systems based on moral laws and develop political
theories based on morality. This is the basic principle of building a democratic government, that
is, the fundemental method of "internal saints opening up external kings." This also shows that
Confucian political theory, constructed from morality, is not incompatible with liberal
democracy. On the contrary, it can also be seen that the notion of "outer kingliness creating
inner sagehood" violates Confucianism's fundamental principles and represents an anti-
Confucian political discourse based on the power of those in authority.

The traditional Legalist view of a great emperor with exclusive power is the concubine
way that Confucians despise. The Legalist idea of "opening up the inner sage through the outer

king" places the "Tao" on the power of an individual or a political party, the emperor and the
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father. Only by relying on political dictatorial power to regulate morality and control
subordinates and people can it truly be a "misplacement of Tao." This statement flatters and
pleases the dictator who holds power. How can it be a proposition of Confucianism? It can also
be seen that this theory of stipulating inner saints by outer kings obviously violates
Confucianism's core principles. Contemporary Neo-Confucianism has continuously and clearly
stated that it supports the new foreign king of modern democratic and liberal political systems
and cuts off the evil roots of dictatorship. This idea of letting the outer king determine the inner
saint is even more arrogant than Confucianism's harmful use and suppression by traditional
imperial autocracy! Traditional Confucians could not overthrow and resist the autocratic
emperor through actions because Confucianists opposed forming political parties for personal
gain and did not have the corresponding armed force to overthrow the autocratic dynasty.
However, the Taoist system must be placed above the political system, and the heaven or
heavenly law must be used to limit the monopoly of the royal power. If we instead use the power
of social and political reality to regulate the "inner saint" (no doubt using etiquette and law to
guide benevolence). The intention of those in power becomes the only standard of morality and
the only source of social value, allowing political violence to be completely unrestricted. It
supports the idea of imperial autocracy and is a regression to the traditional notion of imperial
autocracy. How can this view go beyond the pursuit of democracy and scientific ideals of the
May Fourth era? How can it go beyond the Contemporary Neo-Confucianism that returns to its
origins to promote the original meaning of Confucianism? Thus, a new Confucian study of
foreign kings was created that absorbed and digested the democracy and science that
represented the achievements of Western modernization. The following is a serious academic

and theoretical refutation of the content and absurdity of the "response article."

1. The "Response Article" is Actually a Collage of Old Articles and Has No New Ideas.

An-Wu Lin's "response article" is merely a compilation of old articles. It is self-
contradictory and lacks any new ideas. The views of this article are expanded from a more
recent article, "From 'Outer Kingliness' to 'Inner Sagehood': The reversal of 'Inner Sagehood
and Outer Kingliness' after Neo-Confucianism" (from now on referred to as "reversal article")
(Lin, 2021). I have already published an article on "'Inner Sagehood and Outer Kingliness'?
'Outer Kingliness and Inner Sagehood'? - How Chinese Culture Constructs a Democratic
System from the Inner Sagehood and Refutes the Fallacy of the So-called "Outer Kingliness
and Inner Sagehood" (after this referred to as "Criticism" Article") (Li, 2022) Sections 5 and
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6 of the article will be criticized in detail. Moreover, at the Chinese Philosophical Research
Center, the fourth "Ehu Lecture" was held on September 3, 2022, with the theme of "Inner
Sagehood, Outer Kingliness, or Outer Kingliness, Inner Sagehood." Professor An-Wu Lin and
I conducted detailed mutual discussions. Different viewpoints were discussed and debated in
detail, and the article "Criticizing Essays" was published in advance and is listed alongside the
"Reversal Essays" in the lecture's reference materials. I directly criticized it in the lecture, but
An-Wu Lin failed to respond positively to the questioning and criticism of his views in various
aspects, including errors in historical facts, misinterpretations of Confucian doctrines, and lack
of substantive exposition in the "criticism article." In his lecture, Professor Lin talked nonsense
about Wang Fuzhi's metaphysics and other irrelevant discussions. However, this "response
essay" remains the same as before, without any response to the topic at all, and only repeats the
errors and mistakes that have been criticized. False arguments are not worthy of further
comment. Because of the strong invitation from the editor-in-chief of the Journal of Indigenous
Counseling Psychology, 1 reluctantly made further criticism. I hope Professor Lin can face the
errors in his argument head-on and make corrections. Or point out the mistakes and
inappropriateness of my criticisms and clearly distinguish them so that my efforts and the high
hopes of the editor-in-chief are not in vain. Otherwise, the academic pursuit of the ideal that
"debate brings clarity" will degenerate into a situation where "more debate leads to more
sophistry." They only want to confuse the audience. More seriously, they have overlooked Mr.
Mou Zongsan's stern criticism of ideology that distort semantics and meaning. Such distortion,
in his view, is truly a sin against philosophy.

The "response article" is slightly different from the previous "reversal article" in that it
reiterates that although Contemporary Neo-Confucianism and the "thorough anti-
traditionalists" of the May Fourth era may seem hostile on the surface, they hold the same
"methodology": "methodological essentialism" (Popper, 1945). Therefore, Professor An-Wu
Lin believes that not only can this be used to criticize all Westernizers, but also Contemporary
Neo-Confucianism can also be criticized based on this. This is because some Westerners call
Contemporary Neo-Confucianism "traditionalism" and can be criticized together. As for the
self-contradiction and incomprehensibility contained in Professor Lin's use of this term and the
fallacy of confusing Contemporary Neo-Confucianism with an alternative "total Westernization
school," we will provide a detailed analysis below. Since the "response article" clearly refers to
the "total Westernization" since the May Fourth Movement as "thorough anti-traditionalism,"
and many discussions in Contemporary Neo-Confucianism refute and oppose the idea of "total

Westernization". Therefore, to prevent the following discussion from being misled by
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terminology, in the following article, the term "comprehensive Westernization school" or
"Westernization school" will be used to replace the so-called "thorough Westernization school"
in the "response article" with the meaning and representative figure that is familiar to the

academic circle and clearly understood. "anti-traditionalism" to facilitate academic discussion.

2. A Summary of the Philosophical Significance of Mr. Mou's "Two-Level Ontology"

and An-Wu Lin's Misinterpretations and Incomprehensible Points

I will criticize the first section of the "response article" in three points. The first is Professor
Lin’s understanding of Mr. Mou’s philosophical system. Consistent with Professor Lin’s
previous discussion methods, the first section of the “response article” starts with some of his
subjective feelings. On the one hand, he confidently asserts that he is Mou's disciple and the
"first Ph.D. supervised by Mr. Mou at National Taiwan University." But he seems unaware that
what Mr. Mou most strongly criticized in his life was the various forms of misconduct by
teachers and students in the Department of Philosophy at National Taiwan University, including
chaos and partisan power struggle. On the other hand, Professor Lin seems to praise Mr. Mou’s
teachings as “the Dao connecting the past and the present.” However, the content fails to address
how Mou Zongsan’s philosophy evolved from an in-depth study of contemporary Western
science, mathematics, and logic. See the characteristics and contributions of speculative reason.
The transcendental reflection can be traced back to Kant's "Critique of Pure Reason" and formed
the early theory system of "Critique of the Cognitive Mind." After middle age, Mr. Mou kept
learning and thinking and made significant progress. He further understood Kant's dual
meanings: "intelligence is the law of nature" and "free will is the law of the moral kingdom."
Criticizing Kant's insufficient understanding of free will in moral rationality and after years of
digestion and use of the three schools of Chinese Confucianism, Buddhism, and Taoism. In
particular, Buddhist principles establish the Confucian "two-level ontology" philosophical
system. The "reversal article" generally states that "sincerity connects the world," or just one
sentence says that Mr. Mou fully digested Kant. Talking about Mr. Mou's vast and
comprehensive system is not enough to explain his philosophy, let alone the joys and sorrows
of philosophy and the philosophical significance of his self-statement that "philosophy is the
only thing a person concentrates on in his life" (Lin, 2011). "Sincerity connects the world" is
merely a repetition of previous descriptions applied to various Confucian scholars of the Song
and Ming Dynasties. It is general, empty, and unrelated to Mr. Mou's core philosophical

principles and achievements. By doing this, he assumes that he has captured the basic essence
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of Mr. Mou's philosophical system, and then proceeds to falsely claim that he has entered the
"post-Mou Zongsan era" and surpassed Mr. Mou's achievements. This is actually deceiving
oneself and others.

Since Professor Lin's idea of " outer kingliness opening up the inner sagehood" is directly
related to his self-proclaimed "philosophy" of "post-Contemporary Neo-Confucianism" that he
believes criticizes and transcends Mr. Mou Zongsan's "two-level ontology." Here, we need to
first analyze its propositions and fundamental misinterpretations and misunderstandings of
Contemporary Neo-Confucianism, especially the key points and philosophical contributions of
Mr. Mou's philosophical system, in order to see the fallacy in his theory of "the outer kingliness
opens the inner sagehood." First, let’s briefly review the key points of Mr. Chen Mou’s
philosophy. In his early days, Mr. Mou mainly studied Western contemporary philosophy, logic,
mathematical philosophy, and scientific philosophy. In the mid-term, Mr. Mou fully reflected
on the topic of China's modernization, studied Chinese philosophy and literature, and further
absorbed and digested Kant's "Critique of Pure Reason" and "Critique of Practical Reason"
(including " Groundwork of the Metaphysics of Morals" and other discussions), then integrating
Heidegger's criticism and development of Kant, he proposed the famous "two-level ontology"
in the book "Phenomena and Things in Itself", and the construction of philosophy first
manifested itself in the development of "awareness of the body." Mr. Mou relied on the
Confucian concern that moral consciousness is the first source of life, and the existence of the
ontological meaning of the moral world is established through the presentation of the moral
original heart or conscience, also known as the "non-attachment theory of existence." Mr. Mou
pointed out that Moral consciousness directly opens up the moral world, and the experience of
the unity of subject and object presented in moral actions must have the meaning of the unity
of nature and man. Moral practice ideals must be achieved by moral subjects, who must have
"cognition" of things in life in the action world to implement moral requirements more
effectively. Therefore, the "objects" of moral actions the performance of "returning to the heart"
has retreated into the cognitive model of "subject and object opposition." This is the meaning
of the so-called "objectification" of objects, that is, the existence of objects that are integrated
initially in moral practice is pierced out to form a cognitive relationship of subject and object
opposition to achieve successful cognition of objects and assist the requirements of the original
moral heart, For example, get knowledge of food, medicine, and human physiology can better
fulfill children's "filial piety" toward their parents. This is the academic significance of the so-
called "Self-Entrapment of Conscience" to open up the phenomenal world.

The "intellectual subject" developed from the "practical rationality" of the original heart
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of morality is a clear response to the different expressions of moral rationality and speculative
rationality (or cognitive rationality), establishing an essential ontological perspective of two-
level ontology. This is not the "explanatory theory" commonly used by general and
incomprehensible people, the random criticism that unreasonably distorts the meaning of
conscience as the unity of subject and object, or even the subjective "idealism" and other
random criticisms. It can be seen that the two-level ontology not only focuses on conscience
and natural principles as the transcendent and internal basis for moral practice but also explains
how to implement practical actions, which require the recognition of objects and the differences
between cognition and moral practice way of expression. The two-level ontology naturally
connects the metaphysical and metaphysical worlds. The world is just one metaphysical and
metaphysical world. There are no two worlds or dualism! Moreover, moral practice is daily,
and the moral heart or conscience is active, the starting point of all our discussions. How can it
be like Professor Lin criticizing Mr. Mou for making the mind become "theoretical and
transcendental," formalizing, purifying, and even "abstraction" (Lin, 2011)? Mr. Mou and three
Contemporary Neo-Confucianists, Tang and Xu, all attach great importance to the practice of
moral subjects in daily life and regard moral practice as the concrete manifestation and
realization of conscience. This is the direct inheritance of Mr. Xiong Shili's "Liangzhi is the
manifestation" and the core principle of the understanding and realization of the original heart
of morality and conscience by Confucian scholars of all ages since Confucius. The three
gentlemen often criticize those in power directly with their consciences regarding the current
various man-made disasters, the pain and harm suffered by the Chinese nation regarding
specific social, political, and people's livelihood, and so on. Putting forward clear and severe
criticism and expressing it through personal actions is not what ordinary "intellectuals" who
hide in academies and rely on authority do. Every "self" mentioned here, including themselves,
is a living being constantly striving to improve under the vast political power and painful life.
What the Confucianists say is based on introspection and criticism through countless hardships
and hardships in life practice and is born from the real sense of existence in nature and destiny.
It is me who makes the moral decisions of my existence in moral practice every day (Mou
Zongsan, 2000). Is it what Professor An-Wu Lin calls "a transcendent, pure form of me" (Lin,
2011)?

However, the rational meaning expressed by this "I" is not limited to specific experience
situations but is a common principle that applies to all similar situations, so it has a transcendent
ontological meaning. Said to be a moral subject, the cognitive subject expresses the

transcendent status of this subject and the objectivity of the universality and universality of
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morality and knowledge resulting from it. In the paragraph following Professor Lin's article
quoted above, Professor Lin further accuses Mr. Mou of establishing the moral subject of self:
"I am actually a pure, transcendent, self-natured self, or the self in the wisdom world. That is, I
can reach the realm of things themselves. That self cannot be limited by experience or history.
It is far beyond experience and history and also affects them. So Mr. Mou talks about the self
as a transcendent, pure form of self” (Lin, 2011). If Professor Lin really understood the meaning
of "building the body and establishing the pole" mentioned by Mr. Xiong, he would not be so
ignorant of the ontology of conscience and awareness established by Mr. Mou's "two-level
ontology" (The "noumenon" of the nature and nature of mind is one, that is, the mind-body that
is active and exists.) that contemporary New Confucians and Mr. Xiong want to reconstruct.
But this ontology is not a top-down "arbitrary metaphysics" as Professor Lin distorts it (to
borrow a famous saying from morality). In Mr. Mou's theory, the Confucian's ability to stand
upright in this ontology comes from moral practice, that is, a lively life entity witnessed by the
presentation of the original moral heart that is "reversely realized" in moral experience. Through
this, people can be "similar" to heaven and earth, can sympathize with heaven and earth, and
then witness that conscience is the law of heaven. This is the deep meaning of the "three
meanings of moral rationality" and "moral metaphysics" discussed by Mr. Mou.

The moral experience of "ni-chueh-ti-jeng"(conscience insight) is present in our daily lives
and actions. Everyone has it, and everyone can realize it. Practice is the practical principle in
daily ethics, and becoming virtuous means expanding one's sense of benevolence in life. Virtue
is the vitality of life that everyone always feels, the lively and real existence. How could one
think this "substantial self" is just an abstract, formal "self"? This is how our authentic selves
always appear in our actual experience, which enables us to maintain a sense of moral reality
and often have unyielding moral perceptions, judgments, and actions! Because this ontology
transcends the limitations of any specific experience and history, it can be a free subject,
allowing us to break through the limitations of reality. Therefore, it has the self-requirement of
"not prescribing fate" and "not allowing ourselves to be tolerated." A moral act of sacrificing
one's life for righteousness. Professor Lin’s accusation in the above quotation is not only
unreasonable but actually contains a self-contradictory statement. On the one hand, it admits
that this ontology can transcend the limitations of specific experience and history, but it can
also "act on experience and history." If this ontology is only transcendent, formal, or abstract,
it has nothing to do with the development of history; if this moral "I'" can be developed in history,
how can it be just a formal and abstract thing?! The "cognitive self" established by Western

philosophers through speculative reason is truly formal and has nothing to do with the practice
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of the "self" in real life. Therefore, the intellectual subject can never discuss moral practice, so
Kant must transcend the "logical self" of this "intellectual subject" and enter into the "moral
self" or free will in practical reason to establish practical principles or morality. This principle
leads to free will and opens up the modern democratic political system. If this ontology can
influence experience and history, it must be present and used in our natural and specific life
processes. How can it be just an abstract form of "I"? Professor Lin has many such
contradictions; the above paragraph is just a tiny sample.

For another example, Professor Lin constantly accuses Mr. Mou of establishing that the
"self" represented by the moral subjectivity in each of our lives is actually just "the subject of
such a person. It is a formal subject, an abstract subject, and an empty subject: such practices
are often more practices that belong to the cultivation of mind and less practice in the sense of
happening in actual society." (Lin, 2011). This kind of unfounded and obviously contrary to Mr.
Mou's clear statement can actually be so blatantly arbitrary and accuse someone who once
claimed to be his mentor without any basis for analysis! This passage shows Professor Lin's
often self-contradictory statements in his writing without realizing it. If this subject is only
abstract, formal, etc., how can it be seen in our "practice of mind cultivation"? The cultivation
of the mind always refers to the specific manifestation of daily ethics. There is no Confucian
who does not talk about the expression of moral practice of mind, and no Confucian thinks that
this is just an abstract thinking or concept (Wang Yangming emphasized the practical
significance of the unity of knowledge and action, not to mention), Whether Professor Lin truly
understands the true meaning of the Confucian practice of Gongfu every day, the practice of
character cultivation is present in daily life. Whether you are in the process of moral self-
examination of personal "quiet meditation" or "sitting quietly to preserve the natural principles
and eliminate human desires," or when handling cases in court or fighting for people's justice
with those in power, in changing the country and in the struggle between the social atmosphere
and the system, your life will be implemented in the daily concrete and real situations. This is
the actual practical existence activity of life.

Sages merely excel at illuminating and establishing the subjectivity of moral practice and
the existence of practical subjects. They can also expand the connections between people, and
between humanity and the universe, preventing us from sinking into human desires and corrupt
living, or into discourse devoid of righteousness and emptiness. Isn’t this the ontology that
Confucians or contemporary New Confucians such as Mr. Mou must present in their daily life
practice? Since Confucius, has Confucianism less influenced history over the past two thousand

years? The ideals of Confucianism are obviously limited by the system and power in history
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and cannot be fully expressed. Therefore, there are constant fierce struggles and ruthless
destruction by the authoritarian royal power, vassal relatives, and internal prisons! Don’t
Confucians know all the resistance involved, but they still have no choice but to devote their
lives to fighting until they sacrifice their lives? How can there be a moral practice that does not
impact social reality? Perhaps what Professor Lin calls "little practice in the sense of real
society" is different from Confucian moral practice and the performance required in life and
actions represented by Confucian scholars or Mr. Mou. It is not a bloody reality. What he calls
"cultivation of mind" is something different, not a "cultivation" that truly exists in history and
in the lives of Confucian scholars. I believe that not only the Confucian scholars will oppose
the evil deeds of political parties or dictators who dare to use violence to destroy the people,
but the people will also rise to resist because this is a violent and evil act that violates human

nature and ethics.

3. The Misunderstanding of Chinese and Western Culture and Philosophy Shown in the
""Response Article" and the Disregard of Mr. Mou's Philosophy and the Contribution of

Contemporary Neo-Confucianism to Culture and Philosophy

As for the "response article" that borrows the term "glocalization" coined by Western
environmental ethicists to refer to the philosophical characteristics of Confucianism (which
summarizes Contemporary Neo-Confucianism and Mr. Mou Zongsan, etc.), Professor Lin
thinks it is useful, and this word can highlight the "universality of truth" that Confucianism talks
about. However, this comparison is inappropriate and ill-fitting. It is not known that the way
Contemporary Neo-Confucianism expresses its principles is the orientation of "returning to the
roots and creating new ones" to show how the inherited principles of ancient sages and sages
are truly universal and can be brought into play in the current era. The significance of further
innovation is far beyond the meaning and connotation that the word glocalization can express.
This serves as another example of An-Wu Lin's tendency to use inappropriate terminology and
make unjustified leaps in his comparisons.

As for the "response article" in which Mr. Mou advanced over Song and Ming
Confucianism and Wang Chuanshan, citing his "rejection of Buddhism" as an example, this is
a highly one-sided and incompatible statement that is inconsistent with Contemporary Neo-
Confucianism. The "response article" said that "the theory of rejecting Buddhism" "From the
Confucian scholars of the Song and Ming Dynasties, it was already a big step forward to Wang

Chuanshan, and from Wang Chuanshan to Xiong Shili, it was another big step forward. From
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Xiong Shili to Mou Zongsan, it was another big step forward entry," and so on. Professor Lin
seems to have forgotten that Wang Fuzhi also used the rejection of Buddhism to refute the
Confucianism of the Song and Ming Dynasties as "Yang Confucianism and Yin Buddhism." Mr.
Tang Junyi once commented that it was "the most unreasonable theory" of Confucianism in the
Song and Ming Dynasties. This shows that Wang Chuanshan’s “rejection of Buddhism” reflects
an unreliable understanding of Buddhism and Confucianism of the Song and Ming dynasties.
This is because Wang Chuanshan interpreted the meaning of some Song and Ming Confucian
scholars as "Yang Confucianism and Yin Buddhism." Not only did he have a severe
estrangement from Confucianism, but he also probably fell behind what many Song and Ming
Confucian scholars understood about the importance and precise views of rejection of
Buddhism and Buddhism. But it is also disappointing that the response article did not explain
the characteristics of Wang Fuzhi's "rejection of Buddhism" and how he surpassed other
Confucian scholars of the Song and Ming Dynasties. What is more serious is that Wang
Chuanshan was brought in under the guise of this one-sided discussion, thinking that it would
help to show that the foundation of Wang Chuanshan's studies was reliable and that Wang
Chuanshan had his unique insights but ignored them. The topic is "Inner Sagehood and Outer
Kingliness," which talks about the basic principles of Confucianism, which are tens of
thousands of miles away from the theory of evading Buddhism and have nothing to do with
Wang Chuanshan's metaphysics. This is the so-called confusion. Professor Lin just talked
nonsense, regarded as a "response." In the Ehu lecture before, he did not face doubts and talked
about (in fact, he could not tell) what Wang Fuzhi's "Outer Kingliness" was about. It was just
talk nonsense, and I think you have proved your point! I don't know what the "response article"
said about Mr. Xiong and Mr. Mou's "rejection of Buddhism. " Although Mr. Xiong Shili
returned to Confucianism from the Consciousness-Only Sect, he still used Buddhist doctrines
to develop discussions on New Confucianism, such as planning to develop the Buddhist
"Quantitative Theory" to open up the development of Confucian knowledge theory, which is of
positive significance. What Mr. Xiong criticized was mainly those who believed that Mr. Xiong
had improperly deviated from the teachings of the Jinling Academy. Mr. Mou is naturally a
Confucianist, but he also relies heavily on and appreciates the theory and realm of Buddhism.
He is also highly inspiring and forward in elaborating on the principles of Buddhism, and "has
made a real contribution to Buddhism" (Mr. Mou’s words). Some even criticized Mr. Mou for
using Buddhist principles, such as "one mind opens two doors", "knowing the persistence of
the mind", affirming the meaning of "Yuanjiao" of Tiantai Sect, etc. This is no longer

Confucianism. Of course, this kind of criticism is really out of line and has no academic
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rationale. However, Professor An-Wu Lin used the "rejection of the Buddhist theory" to far-
fetch Mr. Mou's claim that the "rejection of the Buddhist theory" has made great progress. This
is actually far-fetched and has no real meaning. The implication of Wang Fuzhi is even more
far-fetched. Such "praise" to Mr. Mou not only cannot fully reflect Mr. Mou's original ideas and
contributions to Buddhism, but also only uses it to endorse his own theory of "post-Mou
Zongsan".

Professor Lin also made an inexplicable and serious accusation, that is, he believed that
the "original mind theory" advocated by Mr. Mou and others in Contemporary Neo-
Confucianism, that is, the "philosophy of conscience", is actually related to the "witchcraft" and
"spells" in ancient Chinese culture. Inseparable from the monarchy. Professor Lin believes that
"the reason why original mind theory has become an important tradition in Chinese philosophy
is basically closely related to China's imperial autocracy and the original witchcraft and
incantation" (Lin, 2011). He also said, “So we can find that the tradition of conscience studies
reached its peak in the Ming Dynasty, and the Ming Dynasty was also the era when China’s
imperial autocracy reached its peak.” (Lin, 2011). I don’t know where this accusation comes
from. The autocratic imperial rule in Chinese history, whether it was the Ming Dynasty, the Qin
Dynasty or the Qing Dynasty, were all imperial autocracies. In the end, they were extremely
barbaric and unethical. It was difficult to distinguish between the brutality of the people and the
Confucianism. Until death and then stop. The disasters of imperial autocracy were not limited
to the Ming Dynasty. Historical records clearly show that the emperors were tyrannical and
violent, and it was not limited to the Ming Dynasty. Using this to blame "original mind theory"
or Yangming school is actually an opposition to the principles of Yangming mind theory, which
is a characteristic of Contemporary Neo-Confucianism. Implicated in thinking that he was just
making excuses for opposing the theory of conscience! However, how Confucianism is
inseparably related to the autocratic dictatorship of the emperor, and how the theory of mind is
related to the pinnacle of autocracy, are all unfounded accusations and are actually deceptive
words. Could it be that all the emperors of the Ming Dynasty were mentalists? Doesn’t
Professor Lin know that Wang Yangming was also ostracized and persecuted by the imperial
court when he was alive? Emperor Yongzheng of the Qing Dynasty was a great dictator who
suppressed academia and Confucianism because of his ability to understand "Zen", and his
administration was also known for being harsh. I wonder if this is related? But compared to
other great emperors, he was not too corrupt or an incompetent dictator.

It is said that the motivation and success of Japan's Meiji Restoration came from scholars

and shoguns who studied Wang Yangming's teachings. Does this prove that Professor Lin's
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recollection is unreasonable? This is similar to the false accusation that some people in the West
believe that the Nazi party's autocratic dictatorship came from the influence of Hegel's
philosophy, which is rarely accepted in academic circles. According to rigorous academic and
argumentation, it is groundless talk. Returning to Wang Yangming's theory of "illumination
conscience," this conscience originates from everyone's inherent mind and body and also
connects to nature, heavenly principles, and heavenly ways. Is there any, or only one, theory
that can relate to the "mind" of an autocratic emperor? How can it be connected with
"witchcraft" and "spell"? Generally speaking, in the development of Chinese philosophy, it is
recognized that Confucius transformed the traditional unknowable theory of destiny with the
way of heaven and cut off the relationship between virtue and witchcraft. Moreover, Confucius
used peace of mind to stabilize human values, making moral rationality the core driving force
and support of Chinese culture. As seen in the Wen Gao of the Western Zhou Dynasty before
Confucius, there had already been a way of moral practice that responded to the "mandate of
heaven" with "respect" and "respect for virtue," which had gradually separated from the Yin
people's custom of "respecting ghosts." Moral consciousness shows the "consciousness of
worry" characteristic of Chinese culture. Both rulers and people regard moral practice as the
first source of all values. It is the basic orientation on which political and cultural development
is based.

Mr. Xu Fuguan's careful study of documents from the Western Zhou Dynasty to the Spring
and Autumn Period shows that Chinese culture has gradually shifted from how individuals or
families monopolize "destiny" to how destiny has come to everyone's inherent nature and value.
(Xu Fuguan, 1969). Then Confucius fixed the value of human beings with "benevolence" and
combined "mandate of destiny" with "human nature". Therefore, the first sentence of "The
Doctrine of the Mean" written nearly a thousand years after the Zhou Dynasty: "The destiny of
heaven is called nature." It became the basic tenet of China’s theory of human nature. This is
the Confucian tradition of transforming the ancient religious beliefs of destiny in terms of
doctrine. Culture has become the embodiment of practical rationality. I don’t know how this
relates to witchcraft or incantation! As for the theory that the relationship between rituals and
witchcraft is limited by the ancient relationship between rituals and sacrifices, the presiding
priest of the rituals, the talismans used in sacrifices, and the relationship between sacrifices and
ghosts and gods shown in ancient texts, the relationship between ritual texts and shamanistic
blessings is limited to the relationship between sacrifices and ghosts and gods shown in ancient
texts. It is useless to limit the inseparable relationship between rituals and mantras and ignore

the development of history and culture and the creation, transformation, and improvement of
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sages in the past. Just as Mr. Xu Fuguan has severely criticized the school of antiquity or the
school of historical linguistics since the late Qing Dynasty for blindly limiting and
misinterpreting the expression of human historical and cultural innovation by using the original
meaning of words, Inexplicably, ancient sages or philosophers were not allowed to create new
ideas, new concepts, and new world views, such as saying that "Yu was just a big worm" and
"Benevolence is a pair of two people." I don’t know how to understand Zhou Wen’s subsequent
historical development from this point of view. Regarding the interpretation of sacrifice and
governance, Xunzi has already said: "The people think of gods, and the gentlemen think of
literature." This is Confucianism's most rational understanding and interpretation on sacrifice
and governance, which is enough to refute this "cultural primitive theory". Limiting human
culture and Chinese culture to ancient witchcraft culture, and as a result, some people such as
Professor Lin are still firmly bound to witchcraft and incantation with conscience or morality
and are even more innocently bound to support the pillar of imperial despotism! This is too
much to slander Confucianism! They also falsely accuse Chinese culture of going too far! The
great sacrifices to heaven and earth and other major sacrifices held in various dynasties in China
were indeed presided over by the emperor simply because the emperor represented the entire
people. How can it be understood that the emperor plays the role of witchcraft, thus combining
the Confucian concept of pursuing a holy king with witchcraft to support autocratic dictatorship?
This is a ridiculous and unreasonable idea.

As human history progresses, language and culture innovations are constantly
transforming and improving, and new discourses are created and developed unlimited. Both
"The Doctrine of the Mean" and "The Great Learning" constantly refer to the practice of
morality as "being cautious about independence," the depth of "what others don't know but what
one knows alone," and the judgment of each person's "conscience and ability" based on his or
her nature, and go with the action. This is exactly what Confucianism requires from Gongfu
theory: the deepest moral practice of self-reflection and moral practice, thus achieving true
moral behavior and connecting the family, country, and world into a clear moral world. If we
say that after the Western Zhou Dynasty, it was thought that the Confucian theory of
benevolence and conscience was still combined with the autocracy of witchcraft, incantation,
etc. This statement distorts Chinese culture and slanders Confucianism. It is also a statement
that contributes to the authoritarian rule. As for what he said next, "What I say is not to say that
the study of conscience is the study of imperial autocracy, but that the study of conscience is
under the high-pressure rule of an extremely unreasonable imperial autocracy. To fight against

that imperial autocracy, intellectuals "Thinking about another opposite" (Lin, 2011). This seems
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to mean that the science of conscience not only has nothing to do with imperial autocracy but
is also the opposite and a real struggle against it. If these sentences are taken seriously, then
Professor Lin should be said to support the theory of conscience or conscience, and even think
that Confucianism’s emphasis on conscience is not the same as imperial autocracy, but is in
constant opposition. But Professor Lin's next sentence states that "the two are structurally
consistent, that is, the inner essential structures of conscience theory and imperial autocratic
thinking are often the same" (Lin, 2011)! This is really self-contradictory nonsense and

confusing "linguistics!"

4. "Response" to the Blind Spots of Contemporary Neo-Confucianism's Pursuit of

Modernization

Professor An-Wu Lin always likes to claim that he has entered the so-called "post-May
Fourth movement" and calls himself "post-Mou Zongsan". But what he meant by "post-May
Fourth" and "post-Mou Zongsan" is incomprehensible. An-Wu Lin believed that Mr. Mou
Zongsan and others were only in the "late stage of May Fourth"; that is, they had not yet
surpassed the stage of May Fourth, while he himself was a "post-May Fourth" and so on. The
"response article" begins by stating that Mr. Mou and others' response to the May Fourth
Movement was a conservative approach to returning to the roots and innovating. It also goes so
far as to say that the second generation of Contemporary Neo-Confucianists "have one thing in
common with the hostile camps: they are interested in modern democracy and science, they
basically accept it in full, and they all believe that the West is an advanced and progressive
civilization, and the Chinese should study hard and catch up." It all sounds like "total
westernization" or later "communization". Completely unaware of the Contemporary Neo-
Confucianism criticism of the May Fourth Movement, that is, they accept the affirmation of
democracy and science contained in it, and believe that this is exactly what Confucianism
pursues but fails to achieve in the ideal pursuit of outer kingliness in terms of knowledge and
career, but has never believed that Western culture is comprehensively advanced and superior
to traditional Chinese culture and philosophy. Contemporary Neo-Confucians do not think that
traditional Confucians have ignored the practice of outer kingliness but believe that the
traditional Confucian method of directly developing outer kingliness from inner sagehood was
unsuccessful. This is a historical fact and reflection on how to develop modern democracy and
science. Therefore, there is the theory of "Self-Entrapment of Conscience," which creates

intellectual and political subjects from moral and practical reasons to create modern democracy
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and science. This is an attempt to reconstruct the Confucian theory of inner sagehood and outer
kingliness from the functional difference between human speculative rationality and practical
rationality. On the one hand, this is reinterpreting and developing the basic principles of
Confucianism (returning to the roots) and thereby opening up new ideas. The development of
democracy and science (breaking new ground) is not conservatism as the "response article"
arbitrarily refers to, let alone being a "comprehensive acceptance" of Western modernization.
It can be said that those who think that Contemporary Neo-Confucianism’s acceptance of
democracy and science means a complete acceptance of Western culture and politics do not
know the principles of Confucianism or what Contemporary Neo-Confucianism says. It can
also be noted that they do not know the advantages and disadvantages of Western modernization.
Professor An-Wu Lin seems utterly unaware that Mr. Mou (and Mr. Tang Junyi and Xu Fuguan)
also have many pertinent criticisms of Western politics and society. Mr. Mou has laid out the
basic principles of the social entity that Chinese cultural modernization should have: using
Confucian ethical values to promote family and social construction in modernization. Mr.
Tang's criticism of Western society and culture is more based on the reflection and development
of humanism. It is neither a blind acceptance nor a one-sided denial or opposition. Mr. Xu
Fuguan also made similar criticisms. Various extreme and unreasonable manifestations in
Western culture and philosophy, especially fascism and the organizations and systems of the
Communist Party that have evolved into dictatorships, are all seen by contemporary New
Confucians and are also the target of Confucian criticism. Therefore, Contemporary Neo-
Confucianism is truly an attitude and method of "critical acceptance" of Western philosophy
and culture. From this we can see that the contemporary New Confucian orientation of
"returning to the roots and creating new ones" is completely different from "Chinese learning
as the body and Western learning as the application" and "total Westernization". It is also
different from the "total Marxist" or "communist" orientations. The modernization promoted
by Contemporary Neo-Confucianism by assimilating democracy and science is not "the
modernization of Western culture", but rather absorbs and digests the advantages of Western
culture and criticizes its shortcomings based on the core principles of traditional Chinese culture.
The "breaking new ground" here is actually developing the function of our speculative reason
to develop the democratic and scientific construction we need now, but never giving up or
belittling the lofty status of practical or moral reason. Moreover, Contemporary Neo-
Confucianism is not like the common vulgar and unintelligible doctrines and ignorance of the
complexity and long-term nature of cultural development reflected in the "response essays."

Confucians are believed to believe that by changing their mentality in this way, modernization
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can be achieved overnight, let alone that Philosophers can do the work of modernization. Of
course, contemporary New Confucians hope to witness the successful and true "modernization"
of Chinese culture, but they are by no means pretentious about their belief that they have
successfully modernized. China still has a long way to go regarding its democratic political
system and scientific thinking spirit, and there are endless twists and turns. How can the ideas
of one or two philosophers accomplish this?

Professor Lin's views are often confusing. He often applies the views of extreme
Westernizers to Contemporary Neo-Confucianism and slanders them. Professor Lin has been
using Westernizer or Communism to describe Contemporary Neo-Confucianism. For example,
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referring to Contemporary Neo-Confucianism as "neoconservatism," "cultural conservatism,"
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"Neo-traditionalists," "neo-traditionalists, and thoroughly anti-traditionalists. These two camps
seem to be right, but they both fully affirm the basic content of Western modernization",
"Contemporary Neo-Confucianism as neo-traditionalism," and so on. In fact, he is using
language to "disguise reality" by confusing many truly traditional conservatives and
traditionalists with Contemporary Neo-Confucianism and especially labeling Contemporary
Neo-Confucianism as "neoconservatism." The name is the same as the Westernization school.
Therefore, Contemporary Neo-Confucianism can be criticized on various charges that are
entirely unrelated to it. Just as communism always accuses Contemporary Neo-Confucianism
of opposing communism as being "anti-communist and anti-China". Therefore, the "response
article" makes people read that it is not an academic discussion but a declaration to pull people
on one's own side, and I don't know what academic significance it has. Professor An-Wu Lin's
confusing and contradictory statements make it even clear that readers feel "dazzled"!

Before severely criticizing the fallacy called "methodological essentialism" shared by
Contemporary Neo-Confucianism and outright anti-traditionalism, I would like to give one
more example to illustrate this slanderous, self-contradictory, and inexplicable statement.
Professor Lam pointed out, "After 1949, contemporary New Confucians who fled to Hong
Kong can't help but lament that the flowers and fruits are scattered... Under this situation, it is
not easy to seek "self-plantation of spiritual roots" (Lin, 2024). He also said: "Qian Mu, Tang
Junyi, Mou Zongsan, Zhang Pijie," and the New Asia spirit managed by Xu Fuguan and others
have indeed started the work of "self-plantation of spiritual roots"" (Lin, 2024). He also said,
"Not only are spiritual roots self-planting, but these spiritual roots must be planted between the
sky and the earth. They must be moistened by rain and dew and illuminated by the sun and
moon." However, he also said, "Contemporary Neo-Confucianism places too much emphasis

on the self-planting of spiritual roots. This "spiritual root" after deep philosophical
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interpretation, becomes a metaphysical ontology” (Lin, 2024). "Contemporary Neo-
Confucianism places too much emphasis on the self-plantation of spiritual roots. After deep
philosophical interpretation, this 'spiritual root' becomes a metaphysical ontology. To achieve
'metaphysical preservation,' of course, there is also a need for 'metaphysical enlightenment.' In
this book, Shengyi created a new outer kingliness and thus became a practical force that must
be activated” (Lin, 2024) and so on. The problem is that I don’t know how Professor Lin
understands “why spiritual roots need to be self-established.” What is a "spiritual root"? As we
all know, Mr. Tang’s idea of “self-plantation of spiritual roots” is to pray for the Chinese nation
to be dispersed in foreign countries, living under the fence of foreigners, and suffering all kinds
of hardships and persecutions (such as anti-Chinese in Southeast Asian countries, the robbery,
rape and murder of countless overseas Chinese women during the Indonesian riots, etc. ) in
their lives, they can be physically and mentally healthy and be able to settle down and live in a
foreign land. This is to hope that the Chinese people can integrate with foreign races and foreign
countries in their lives and feel at ease. Of course, this is extremely difficult. However, Mr.
Tang, who is rooted in the Confucian spirit of Chinese culture, still faces it with an optimistic
attitude. This is a real problem planted in foreign soil. How can it be "metaphysical
preservation"! This is a matter of human life in this generation, stained with blood and tears!
Then Professor Lin believed that “what is ‘metaphysically preserved’ is ‘morality’, while what
is ‘metaphysically opened’ is ‘knowledge’” and so on. Morality is the metaphysical
preservation of spiritual roots. This is an inexplicable dream. Morality is real and can be seen
in practice. I don’t know how to preserve spiritual roots metaphysically. Don’t you even know
what the term “metaphysical preservation” means? I really don’t know that Professor Lin came
up with such absurd and boring arguments based on that kind of metaphysical thinking and
regarded the current disasters suffered by the Chinese nation in a foreign place as a language
trick!

This is just to show that most of the "response articles" are just talking to themselves in a
sleep-like manner, which makes it impossible for people to test and verify them seriously with
academic documents or historical facts. It is just a bunch of language I don’t know and has no

academic or objective meaning.

5. "Response Article" criticizes the methodology of Contemporary Neo-Confucianism

and radical anti-traditionalists

An-Wu Lin not only misunderstood and failed to understand the achievements of
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Contemporary Neo-Confucianism in reconstructing Confucianism and the existing inner sage
and outer kingliness through the method of "returning to the roots and creating a new one." He
also believes that although Contemporary Neo-Confucianism opposes the "thoroughly anti-
traditional" Westernization school, the two are fellow travelers who adopt the same
methodological essentialism. In his “response article,” Professor Lin also borrowed Popper's
anti-dictatorship terminology to express the most crucial rationale for opening the inner
sagehood from the outer kingliness. Therefore, both Contemporary Neo-Confucianism and
Westernizers have made the same mistake: "methodological essentialism." Contemporary Neo-
Confucians have become supporters of Westernizers and autocracy, so "post Contemporary
Neo-Confucianismism" can have a role. On the surface, this seems to be the only academically
significant argument raised in the "response article" compared to the "reversal article" (Lin,
2024). Although it is still just a self-righteous argument from before, using a long list of
discussions that are not Contemporary Neo-Confucianism, as well as the alleged concepts and
history that do not exist, to fabricate one's own "post-‘Mou Zongsan"' and "post-Contemporary
Neo-Confucianismism" discussion as a comparison. Given that this clear accusation appears to
have reasonable academic arguments, it is worth taking this opportunity to seriously refute its
fallacies.

Anti-essentialism was originally an existential criticism of the mistake of traditional
Western philosophy since Plato, in which "essence precedes existence." Existentialism believes
that the actual existence of human beings is more important and has priority, so it advocates
that "existence precedes essence " to relieve the pain of alienation and alienation of modern
people. Existentialism returns from the thinking of abstract universal ideas or concepts in
traditional Western philosophy to the many real existential feelings everyone has, such as
anxiety, fear, terror, alienation, etc., which have their rationality. But the most powerful anti-
essentialism, which comes from the Western philosophical tradition, is to criticize the fallacies
of traditional Western metaphysics through speculative reason. For example, Kant said that
judgments such as traditional philosophical arguments for the existence of God, whether the
world has a beginning or not, whether there is the most straightforward unit, etc., all go beyond
the limitations of perceptuality and intelligence, and produce only specious "dialectical
illusions." This is a self-criticism of the fictitious concepts constructed by Western traditional
metaphysics, which have no empirical or cognitive basis and come from speculative reasons.
Modern development comes from Wittgenstein's linguistic analysis, which points out that
metaphysics is a misuse of language, that is, using language that is only suitable for describing

the world for fictitious and non-existent things, such as souls, entities, etc., and even think that
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this terminology refers to a metaphysical existence as the "essence" of human beings and the
universe. Still, it is all fiction. Wittgenstein's "Critique of Language" ushered in the subsequent
"anti-metaphysics" trend of logical positivism, which became the mainstream of Western
philosophy in the last century, that is, in British and American philosophy after the 1920s, and
continues to this day. However, this anti-metaphysical proposition in the West is not so-called
"methodological" but refers to various philosophical realist, essentialist, or metaphysical
erroneous claims in the Western tradition. Wittgenstein's later analysis of everyday language
even pointed out that many nouns, such as the word "religion," are used in various religions,
such as Catholicism, Buddhism, Islam, etc. Still, they only have "family resemblance" (family
resemblance) and have no meaning. Definite designation or actual designation. This analysis
has become a fundamental dogma of contemporary British and American philosophy. When
applied to scientific research, logical positivists use confirmation theory as the empirical basis
of science and thus point out that discussions based on important metaphysical "concepts"
cannot verify them. Judgments of true and false or real existence, such as "absolute god",
"substance", etc. Because nouns cannot be verified by experience, nor can their truth be
obtained through logical analysis, they are all "meaningless" words.

Popper's falsification theory also relies on whether an assertion or statement can be
falsified as the "demarcation line" between science and metaphysics. In anti-metaphysical terms,
Popper is no different from the logical positivists. Popper's opposition to logical positivism was
a dispute over the understanding of scientific methods. Popper did not think that logical
positivism was what he called "methodological essentialism"! This can be said to be Professor
Lin's "wrong interpretation.” If this accusation can be made, I don’t know how Professor Lin
analyzes or understands the phenomenon that logical positivism has vigorously opposed
essentialism and metaphysics for decades in the last century, including serious criticisms and
assertions of Hegel’s philosophy. Why does logical positivism still exist? Is it what Popper calls
"methodological essentialism"? This shows that Professor Lin’s understanding of scientific
methods is seriously flawed. He uses them indiscriminately without an academic and theoretical
basis. Professor Lin thus applied Chinese philosophy, such as Confucianism, to the philosophy
of practice, which was simply a misleading method. He only borrowed Popper's words and used
contemporary new ideas from total Westernizers. The false accusations made by Confucians
are justified by their so-called "post-Mou Zongsan" and "post-Contemporary Neo-
Confucianism!" I wonder if Wang Chuanshan, whom Professor Lin is familiar with, believes
that traditional Confucianism is a supporter of imperial autocracy, or is it just the selfish motives

of emperors who borrowed Yang Confucianism and Yin Law (plus the so-called "Yang
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Confucian Yin Shi") to cause autocracy and corruption in Chinese politics?

This one-sided adoption of the framework of Western speculative philosophy imposed on
Contemporary Neo-Confucianism is worse than many people who think that China has no
philosophy because Contemporary Neo-Confucianism has actually highly digested mainstream
Western philosophy and discourse and formed a structure that is different from Western
philosophy. A huge system that everyone can compare with (as the "response article" also
admits in the text). It also shows the significant progress made by the modernization of Chinese
philosophy. It can be seen that Professor Lin’s so-called accusation of “methodological
essentialism” against Confucianism, Mencius, Song, and Ming Confucianism, as well as
Contemporary Neo-Confucianism, is unreasonable. As the culprit of "extreme dictatorship."
Judging from China's political development after the May Fourth Movement, the "response
article" is based on the establishment's historical materialism and total Westernization. It
unreasonably accuses Confucianism of being the root of all corruption and dictatorship in
Chinese culture and social politics. Come against Chinese cultural dogma. This shows his so-
called conception of transcending Contemporary Neo-Confucianism is a superb fantasy.

As for the "response article" criticizing Hu Shi's "bold assumptions and careful
verification" type of essentialism. Not only do they not know that Hu Shih's theory is close to
Popper's "falsification theory," but that its fundamental concept comes from Dewey's
"pragmatism" and "scientific method," and it does not have any essentialist implications. This
kind of accusation is actually based on people who have no evidence to back it up. They can
make random criticisms to show their own cleverness and self-deception. As for Professor Lin's
self-correction based on an inexplicable "wrong experience" he had as a child, he thought it
could be compared to the "scientific method" of Popper and logical positivism. I don't know
that this kind of pediatric learning and correction behavior, even if it improves. The "trial-and-
error method" is thousands of miles from the modern scientific method. Fundamentally, it is a
different type of primitive experiential learning expression from the contemporary scientific
method. Modern Western science also experienced thousands of years of speculative and
rational development, especially the breakthroughs of several great scientists in the 16th and
17th centuries. It gradually broke through the control and persecution of religion and theocracy,
leading to the rapid development of science and technology. Professor Lin’s errors and loose
associations, etc., are not worthy of further discussion. As for the next section of the "response,"
the terminology of the so-called "causality of natural sciences" and "causality of humanities" is
discussed. It is a return to the fantasy of the "scientific method" of the 19th century or earlier in

the West. Modern science and humanities no longer discuss "causality." I don't know how we
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can have the 21st century or have entered the "post-modernization" period. Is there any progress
in philosophy and culture? It is no wonder that Professor Lin’s insistence on “creating inner
sagehood from outer kingliness” is the proposition of pre-modern imperial totalitarianism. It

cannot be said to be liberation and progress.

6. General Comments on the Fallacy of ‘“From Outer Kingliness to Inner Sagehood”

After clarifying the critical points of the so-called methodological judgment above, it is
only necessary to briefly point out the entangled historical and realistic content of the "response
article" to see its falsity. First of all, the "response article" on one hand believes that traditional
Chinese culture and philosophy are only the basis for imperial autocracy and the source of
China’s backwardness compared to Western culture, while on the other hand it argues that the
ethics, self-awareness, and people-oriented principles in traditional culture are not backward or
corrupt ideas and should be promoted in the modern world. The "response article" advocates
that in modern times, we should have "ethical human rights, conscious freedom, and people-
oriented democracy." However, we do not know the so-called human ethics, consciousness (in
practice, conscious and autonomous actions with self-discipline and freedom), and people-
oriented democracy. How can I learn from practice? Why, for more than two thousand years,
have modern human rights, freedoms, and democracy not been objectively implemented, such
as in the social and political institutional arrangements, so that human rights, freedoms, and
democracy can take root in China? As for the imperial dictatorship in real politics, it is not the
foreign king of benevolent kingship according to Confucianism. There is no legal system of
liberal democratic regimes in Chinese history. It is obviously what the legalist autocratic
orientation advocates, which combines the occupation of state power and the Formation of the
emperor of force. Confucian scholars of all ages have been deeply uneasy and helpless in these
areas. Therefore, Confucian scholars in the late Ming Dynasty prayed for the emergence of "the
most benevolent and righteous saint" to realize the Confucian benevolent kingship and relieve
the people's insecurities. As for the democratic concept accepted by Confucianism that "Heaven
sees itself and the people see it, and Heaven hears it, and the people listen," as well as the
democratic concept that the supreme sovereignty of the world lies in the people, as Mencius
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said, "the emperor cannot treat the world with people," "response Wen" basically turns a blind
eye, or does not understand the meaning of "democracy" in this theory. This concept was
ignored and suppressed by the traditional emperors. Obviously, the Confucian tradition had the

basic concepts of democracy, human rights, and freedom, but the Legalist dictatorship banned
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them. Not only could it not be put into action, it could even be spoken. All three clans were
implicated to death. Contemporary Neo-Confucianism sees that traditional culture and
philosophy cannot directly develop a modern political system of democracy and freedom based
on moral rationality. Therefore, it is necessary to absorb the elements of science and democracy
in Western culture to produce human rights and freedom in modern China—and democratic
government to establish an objective social and political system in the contemporary world.
After clarifying the critical points of the so-called methodological judgment above, it is
only necessary to briefly point out the entangled historical and realistic content of the "response
article" to see its falsity. First of all, the "response article" believes that traditional Chinese
culture and philosophy are only the basis for imperial autocracy and the root of backward
Western culture. It should be carried forward in the modern world and so on. The "response
article" advocates that in modern times, we should have "ethical human rights, conscious
freedom, and people-oriented democracy." However, we do not know the so-called human
ethics, consciousness (in practice, conscious and autonomous actions with self-discipline and
freedom), and people-oriented democracy. How can I learn from practice? Why, for more than
two thousand years, have modern human rights, freedoms, and democracy not been objectively
implemented, such as in the social and political institutional arrangements, so that human rights,
freedoms, and democracy can take root in China? As for the imperial dictatorship in real politics,
it is not the foreign king of benevolent kingship according to Confucianism. There is no legal
system of liberal democratic regimes in Chinese history. It is obviously what the legalist
autocratic orientation advocates, which combines the occupation of state power and the
Formation of the emperor of force. Confucian scholars of all ages have been deeply uneasy and
helpless in these areas. Therefore, Confucian scholars in the late Ming Dynasty prayed for the
emergence of "the most benevolent and righteous saint" to realize the Confucian benevolent
kingship and relieve the people's insecurities. As for the democratic concept accepted by
Confucianism that "Heaven sees itself and the people see it, and Heaven hears it, and the people
listen," as well as the democratic concept that the supreme sovereignty of the world lies in the

nn

people, as Mencius said, "the emperor cannot treat the world with people," "response Wen"
basically turns a blind eye, or does not understand the meaning of "democracy" in this theory.
This concept was ignored and suppressed by the traditional emperors. Obviously, the Confucian
tradition had the basic concepts of democracy, human rights, and freedom, but the Legalist
dictatorship banned them. Not only could it not be put into action, it could even be spoken. All
three clans were implicated to death. Contemporary Neo-Confucianism sees that traditional

culture and philosophy cannot directly develop a modern political system of democracy and
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freedom based on moral rationality. Therefore, it is necessary to absorb the elements of science
and democracy in Western culture to produce human rights and freedom in modern China—
and democratic government to establish an objective social and political system in the
contemporary world.

The "misplacement of Tao" mentioned later in the "response article" and the "bloodline
system" of "king, father, and sage" in Chinese history are actually just Professor Lin's own
inventions and do not correspond to Chinese history. They have nothing to do with
Confucianism’s discussion of foreign kings. There has never been any "misplacement of Tao"
in Confucianism, and Taoism has always been placed above political power. In history,
countless Confucians have used Taoism to resist unjust political systems. Naturally, numerous
Confucian scholars were massacred, and tragedies involving three or even ten clans were
implicated. Such a blood-stained history is a historical fact of the peaceful struggle left by
Confucianists and Confucian students, which is rare in Western history. The human ethics
advocated by Confucianism are also reciprocal relations of ethical obligations. They clearly
oppose the immoral and unethical behavior of one-sided obedience to the emperor and father.
How can we say that this is a basic mistake in Chinese history and culture? How can it be
imposed on Confucians? Human history develops from barbarism to civilization. Leaders who
command tribal or national forces are often dictators. Confucians have long known that this
political violence is the root of evil in the human world and is also reflected in collective
governance. Therefore, they all fully support taking benevolence as the core, governing
according to etiquette and music, and practicing benevolent government; if a dictator commits
violence, the people can make a revolution (Mencius's proposition). This shows that the
interpretation of Confucianism and Chinese culture and history represented by the "response
article" is incorrect and unsupported by historical documents.

Professor Lin calls the political structures in Chinese history, such as "King, Father and
Sage," "Dislocation of Tao," etc., the closest to the legalist propositions and the actual situation
of imperial autocratic rule. As a result, it distorted the benevolent kingship advocated by
Confucianism and transformed the great emperor who obtained the king's status through force
into a "sage who received destiny." However, this view is not only a one-sided view of the
distorted authoritarian side of traditional Chinese culture but also completely misses the more
important cultural and historical mission and practice of traditional Chinese scholars' efforts to
"advocate democracy and rationality." The autocratic imperial system in Chinese history and
the system of one family and one surname monopolizing national sovereignty have become

history after the Republic of China overthrew the Manchu Qing Dynasty. The idea of " from
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outer kingliness to inner sagehood " can be a return to the negative and more inverted political
power controlling morality in Chinese culture, that is, the emperor's autocratic control of
Taoism and academic tradition. This shows that Professor Lin’s ideas are not “post-May Fourth”
progress and are even more contrary to contemporary New Confucian ideas of opening up a
new world. Contemporary Neo-Confucianism has never supported the restoration of emperors,
let alone the so-called "king, father, sage" blood-line despotism and autocratic relationship. As
for the "response article", it ends by saying that most people misunderstand the requirements of
Confucian morality as "too moral". Thinking that this is one reason why Confucianism should
be changed to "from the outer king to the inner sage" is actually a populist statement that is
inexplicable and unfounded.

As for what the "response article" mentioned, for Chinese culture to successfully develop
democracy and science, it must start with education and learning about Western liberal
democracy. However, what Contemporary Neo-Confucianism advocates is only an explanation
of "theoretical logical order" and is not " The order of occurrence of historical order" and so on.
These are not the theories and statements of Contemporary Neo-Confucianism. The
Contemporary Neo-Confucian reconstruction of "the inner sagehood and the outer kingliness"
is based on the level of value, which naturally prioritizes moral principles and judgments and
develops social and political systems based on morality. Naturally, Contemporary Neo-
Confucianism does not discuss the New Foreign Kings according to the order of historical
occurrence because traditional Chinese society has not been able to develop a modern
democratic and free political system in the past two thousand years. There is no such thing as
the order of historical development. However, Contemporary Neo-Confucians know it is
difficult to realize a democratic political system, and the people must practice it long before it
can be achieved. A democratic system requires corresponding education and social
development step by step. However, to achieve the success of a modern democratic system, this
kind of learning and development must be based on the orientation that "the inner sage opens
up the outer king." Learning and practice must be based on the inner sage, and what is learned
is democracy and science. If what we study and educate is to ask the people to obey the authority
and power of the political dictator, it is carried out in the way of "outer kingliness and inner
sagehood," which is fundamentally a heteronomous moral direction that runs counter to
democratic science and will only make the people more anti-democratic. And anti-liberal, anti-
intellectual and anti-human rights developments. Living and being educated by the subjective
and cruel actions of dictators and violent and oppressive methods are just domesticated slaves,

ignorant people who cannot think independently. I don’t know how to succeed in a modern
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democratic system and enable science to develop independently. Professor Lin regards people's
education and learning as complying with political power. It goes against the direction of
thriving democracy and science. It only restores the political system and closed society of
enslaved and submissive people who are no longer acceptable to today's human beings. How
can this be considered a reasonable and effective concept for developing a democratic and free
society and achieving corresponding scientific and technological development?

Contemporary Neo-Confucianism, Song and Ming Confucianism, and Pre-Qin
Confucianism come from real moral experience and practice. Philosophies are all based on life
experiences and experiences in life practice, called practical approaches. They differ from
Western philosophy and long-term metaphysical struggles that come from speculative or pure
cognitive reason. Both Confucius, Mencius, and Confucianism of the Song and Ming dynasties
clearly showed the true meaning of heart, nature, nature, destiny, reason, and Tao from moral
practice and Gongfu. Confucius used the practice of ritual and music life to guide benevolence
as the source of moral value and the direct and immediate significance of the life of benevolence,
and then proceeded to the interpretation of destiny, human nature, and the way of heaven, and
state the advancement of his practice: It consists of six moral realms: determination, etiquette,
no confusion, understanding destiny, obedience, and following the heart's desires without
exceeding the rules; Mencius witnessed the unbearable heart or the original intention of
morality through daily moral experiences such as seeing a child about to fall into a well. From
this, he demonstrated the moral metaphysics of "knowing heaven with all your heart and soul,"
which is based on knowing words and cultivating the awe-inspiring spirit. Work hard to
establish the six moral levels of "Good Faith, Beautiful Holy Spirit." Confucian scholars of the
Song and Ming dynasties practiced moral skills daily, preserving nature's principles to suppress
human desires. They cared about and discussed how to embody the principles of nature in
practice to achieve virtue. They were all seen in the development of moral subjects in daily life,
and they all cared about and practiced in major national affairs worldwide. Wang Yangming's
caution, fear in the court, and the Donglin Party's resistance are bloody historical facts of
Confucianism's persistence in conscience and confrontation with imperial autocracy. The
Confucian scholars of the Song and Ming dynasties not only closed their doors and became
sages, but they also criticized improper government affairs with words and writings, sacrificed
their lives for righteousness, and did not hesitate to shed their blood and heads for justice in the
world. Even under the terrifying pressure of the huge royal power and the royal guards, there
was never any fear of being too "introverted", "lying flat", or "involving".

Three Contemporary Neo-Confucians, Tang, Mou, and Xu, resisted the rule of

105



authoritarianism and went into exile overseas. Not only did they endure hardships in academic
and cultural reflection and promotion, but they were still highly knowledgeable. They were also
subjected to crazy attacks by the CCP and leftists, as well as Westernization in Taiwan. Despite
the sect’s exclusion and suppression, he still stands proudly between heaven and earth. Issue
severe criticism and condemnation of improper political policies and actions, such as Mr. Mou’s
remarks criticizing Mao Zedong, the birdcage economy in mainland China, and Mr. Xu’s
impeachment of Deng Xiaoping’s remarks about thanking the Japanese for invading China, Mr.
Tang was saddened to see the portraits of four foreigners hanging on Tiananmen Square, which
powerfully symbolized China becoming a cultural colony of Marxism-Leninism, etc. All of this
shows that Confucian scholars dare to rise and fight against the humiliation of Chinese culture
by the Chinese nation. I wonder if Professor Lin thinks this is insufficient to describe living
actions. Professor Lin may have some critical remarks and social practices that are more
relevant to current affairs? Contemporary Neo-Confucians are admired not only because they
can promote real and grand cultural construction of Chinese culture but also because they do
not bow to real political power and do not hesitate to sacrifice their own private interests and
even the happiness of their families and dare to Strongly criticize these people in power, support
them with all their lives, and maintain righteousness and justice in the world. Is this something
that can be surpassed by those "intelligent people" who play around with philosophical terms
and boast without actually having any responsibility or contribution? Those who hide their
heads and tails and are willing to be subordinates of power or are called "useful" by those in

power in mainland China. "Idiot" experts and scholars in various fields can achieve one or two!

I1. Conclusion: Contemporary Neo-Confucianism moves towards becoming a common

ideal world for all mankind

Taking Mr. Mou's "two-level ontology" as the Contemporary Neo-Confucian efforts to
modernize Chinese philosophy and culture through a genuine and profound "return to the roots"
of the study of Chinese history, culture, and classics and the elucidation of the principles and
insights therein, the achievements of the modernization of Chinese philosophy achieved thereby
have integrated the profound expositions of Western philosophy and culture, and become the
grand system of contemporary Confucianism. Contemporary Neo-Confucianism is based on
the manifestations of various rationalities and values in daily human experience and establishes
the common principles that lead to the principles of nature, the noble values, and the

contribution of human beings. It creates the value of human beings and the inalienable rights of
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human existence. The dignity of life and the new outer kings who can hope to develop modern
rationality from Chinese culture forever get rid of the corruption of political power and the bad
governance that suppresses people's livelihood so that everyone's life can truly "settle down and
live in peace", and each person can develop their moral character and talents to maintain health
and die without regrets indeed. The Perfect Teaching and pluralistic world advocated by Neo-
Confucianism, the expression of diverse personalities and realms, are enough to enable
mankind to move into a truly harmonious world of harmony and achieve permanent peace and
shared prosperity. This is not a world that Western culture, which is dominated by speculative
rationality, can accomplish alone, nor is it a harmonious world with the highest political, social,
and people's livelihood that an autocratic and violent communist regime can achieve. Chinese
culture and Confucianism imply an orderly and harmonious world that combines human ethics
and social politics with the idea that "the inner sagehood opens up the outer kingliness." This
world naturally has human ethics, democracy, human rights, and politics to serve the people's
livelihood and an independent judiciary to ensure the people's life, property, and safety. The
social and political structure is designed to enable the development and creation of values in all
aspects of the humanities. In this way, Contemporary Neo-Confucianism is moving towards a
world where the world is one family, where benevolent people and all things in heaven and
earth are one.

In the "reversal article," Professor Lin once believed that Southeast Asian countries could
be considered examples of what he envisioned as "from the outer kingliness to the inner
sagehood" through learning. In my "critique of fallacy," based on the political realities and
developments in Southeast Asia, I pointed out that the so-called "Asian values" used by those
in power in Southeast Asia to resist modern democracy and human rights advocate a system of
authoritarian rule. Religious discrimination exists in Southeast Asian countries, such as Islam
as the only state religion, Malaysia's regulations that Chinese business systems must account
for more than 50% of Malays, and Malays must hold the highest positions, etc. They are all
systems of religious discrimination and racial discrimination that violate democracy and human
rights. The resulting abuses and harm to the people, especially overseas Chinese, have been
seen in the tragic "anti-Chinese" riots over the years! However, the "response" did not mention
this powerful rebuttal and facts, nor did it admit its mistakes. If we take a national system that
is closest to what Professor Lin calls "ethical human rights, conscious freedom, and democratic
people-oriented", then the society in Taiwan formed by the Republic of China can be said to
have ethical family life. In a fair democratic human rights society, the political parties in charge

of political power must be based on the people's happiness and govern according to their needs.
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Otherwise, they will be peacefully ousted by the people with peaceful and effective political
power, open and fair voting, etc. Isn't this the "ideal society" that Professor Lin hopes to succeed?
Such an ideal can only be achieved by Confucianism's "inner sage and outer king," that is, when
everyone is a moral subject with moral consciousness and exercises the power of citizens
morally so that the power of the government is subject to ethical principles, that is, The control
and regulation of the principle of justice. All political parties and institutions are controlled by
the votes of the people, who represent sovereignty. No political power (including the
constitution, laws, and policies) can violate morality and human nature. All administration must
be implemented in accordance with the supreme constitution and laws formulated by moral
principles. The balanced method of political decentralization forms a democratic system of
checks and balances with real objective effectiveness. The humanistic society thus formed is
precisely the ideal and goal of Confucianism: "the inner sagehood creates the outer kingliness."
In the past, the master Confucius taught his disciples: "Be knowledgeable and determined,
ask questions carefully and think deeply, and benevolence lies in it." Mencius also regarded
"knowing words" and "nourishing Qi" as his skills. "knowing words" can discern all kinds of
rhetoric, obscenity, evil rhetoric, and evasive rhetoric that confuses the public and the public
without being confused by it. Nurturing Qi means cultivating one's sense of justice and moral
courage and treating all external pressures, such as wealth, power, poverty, etc., as nothing to
remain unmoved and achieve moral indifference. When Wang Fuzhi reviewed and reflected on
the rise and fall of the past dynasties, he felt deeply that the ignorant opinions of scholars had
misled the country and the people. He once lamented that "nothing is more harmful than
superficiality." Mr. Mou also quoted this statement many times, which is relevant today.
Marxists intentionally use vocabulary to spread the harmful effects of anti-human ideology,
making people trapped in their consciousness and unable to extricate themselves. This is the
cautious and fearful attitude we should adopt when we discern false accusations and return to

justice today. As Mencius said, if there is any argument in this article, it is really a last resort.
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Abstract

This article attempts to clarify the order of “Ourter Kingliness and Inner Sagehood” or
virtue as the foundation of social development of individuals from the perspectives of the
practical philosophy of Contemporary Neo-Confucianism and counseling psychology, both of
them concern the issues of personality development, in order to respond to Prof. An-Wu Lin’s
opinions on the problem of outer kingliness and inner sagehood. At first, the author explains
how Eastern and Western academic traditions responded to the problem of increasing rapid
social changes, then it further focuses on the practical work of “self-awareness” that is shared
by psychology, especially counseling psychology, that is differentiated from Western
philosophy and Contemporary Neo-Confucianism practical philosophy. Then, the author uses
the arguments of the Contemporary Neo-Confucianism scholar, Mou Zongsan, and the relevant
research on contemporary Western character education to illustrate that attaching importance
to moral education is helpful for learning scientific knowledge. Finally, from the perspectives
of Confucian human relations and social equality in Adlerian Counseling Psychology, it is
explained that a democratic society based on human relations is established based on the
equality of personal dignity of each individual. This article hopes to connect the theory and
practice of Counseling Psychology with the Contemporary Neo-Confucianism self-cultivation

theory as a basis for the development of indigenous Counseling Psychology.
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I. Problem Background: The Basic Views of Eastern and Western Philosophical
Traditions on the Issue of Inner Sagehood and Outer Kingliness

Since the spread of Western learning to the East in the second half of the 19th century,
Confucianism has been subject to considerable impact and challenges over the past 100 years.
East Asian societies such as China, Japan, South Korea, and Taiwan, which are deeply
influenced by Confucian culture, continue to oscillate between tradition and modernity, and
Eastern and Western cultures under the impact of Western learning (Wu, 2009,2014), and even
inspired some social movements, such as the May Fourth Movement in 1919 in mainland China,
the restoration movement from 1925 to 1930s (Wang, 1925; 1925), the Cultural Revolution
from the 1960s to the 1970s, etc. Against the background of this long-term oscillation between
tradition and Westernization, contemporary Contemporary Neo-Confucianism embodies the
second important transformation in the development of Confucianism. This information
involves digesting the essence of Western academics and establishing a Contemporary Neo-
Confucianism tradition that integrates Confucianism, Buddhism, Daoism. and Western learning.

In the past more than a hundred years, Contemporary Neo-Confucianism has been passed
down through several generations. As Professor An-Wu Lin (2024) said, the first generation of
scholars, such as Liang Shuming, Ma Yifu, Xiong Shili, etc., and the second generation of
scholars, such as Tang Junyi, Mou Zongsan, Xu Fuguan, and others. As mentioned above, the
scholars expressed their unique views on Confucianism and Western learning based on the
particular historical, social and cultural environment in which they lived. After 1949, the
migration of the second generation of Contemporary Neo-Confucianism scholars to Hong Kong
and Taiwan also affected Hong Kong and Taiwan. A group of new-generation scholars, such
as Liu Shuxian, Dai Lianzhang, Wang Bangxiong, and Zeng Zhaoxu, etc.; in addition to Yu
Yingshi, Du Weiming, Cheng Zhongying, Shen Qingsong, etc., use their excellent English
skills to translate Contemporary Neo-Confucianism directly thought Spread internationally and
communicate with international scholars.

Just as East Asian societies underwent internal self-reflection and transformation after
Western colonialism posed the threat of industrial revolution and scientific superiority, Western
societies have faced challenges over the past 100 years due to their technology, industrial
revolution, and transportation. The rapid development has resulted in profound changes in
social structure. In addition, its academic tradition has also experienced rapid differentiation
and specialization. The professional fields of various disciplines have gradually differentiated
from the thousands-year academic tradition of "philosophy" into hundreds of scientific

disciplines, such as natural sciences, Physics, chemistry, astronomy, biology, etc. history,
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psychology, sociology, economics, etc. of humanities and social sciences. Therefore, whether
it is Confucianism in the East or various disciplinary systems that have gradually differentiated
from philosophy in the West, they must respond to different problems caused by the rapid
changes of the times. For example, the responses of contemporary Contemporary Neo-
Confucianism scholars such as Mou Zongsan and Tang Junyi to the issues of democracy and
science; Western philosophy has developed postmodernism in the face of the diversified social
environment with the rapid development of information technology and globalization; Western
psychology has faced contemporary people Psychological adaptation issues, various
psychotherapy theories are proposed, etc. In other words, both Eastern and Western academic
traditions must respond appropriately to the rapid changes in social structure to help
contemporary people face various social or psychological adaptation problems arising from the
changing times.

Facing the impact of the times, Professor An-Wu Lin has also paid long-term attention to
how Confucianism responds to contemporary issues and has published many relevant
discussions, which is truly admirable. However, after reading Professor An-Wu Lin 's article
"A Side of Post Contemporary Neo-Confucianism Practical Philosophy —Some Responses to
the Issue of "Outer Kingliness and Inner Sagehood," I appreciate Professor Lin's keen
awareness of the issues of the times, but on the other hand, and felt quite hesitant, confused and
worried about some of the quick inferences in Professor Lin's writing. For example: what is
"post Contemporary Neo-Confucianism", "old Inner Sagehood", "methodological essentialism",
"methodological conventionalism", etc. Perhaps it is because the Western school of analytical
philosophy personally influences me. I think the above concepts could be more clearly defined
and explained in the text rather than allowing readers to interpret Professor Lin's context and
interpretation. By studying the discussions in his previous works, the effect of communication
between academic papers and dialogues may be improved.

However, what worries me the most about Professor Lin's article is its "Outer Kingliness
and Inner Sagehood" discussion. There seems to be no clear, logical argument that can convince
us. This can be more conducive to constructing a world that everyone can understand. You can
live a happy and healthy life in society. Whether it is a reflection on life issues from the Eastern
Confucian tradition or the Western philosophy and psychology tradition, nothing is more
concerning than this. In "The Analects of Confucius," Confucius put forward the concepts of
"cultivating oneself to be respectful," "cultivating oneself to be at peace with others,"
"cultivating oneself to be at peace with the people," and "cultivating oneself to be at peace with

the people" and "Book of Rites." The concepts of "cultivating one's moral character, regulating

123



one's family, governing the country, and bringing peace to the world" mentioned in "The Great
Learning" are in the same vein. That is to say, the practical order from the Inner Sagehood to
the Outer Kingliness is a Confucian tradition, and its clear, logical argument has long been seen
in the four books, especially "The Great Learning." However, it is still open to debate whether
their rational arguments can be inferred based on such statements and apply to contemporary
society; this does not mean that we can arbitrarily reverse the order of their work, which still
requires step-by-step rigorous logical deduction and explanation to help Contemporary Neo-
Confucianism face the challenges caused by the drastic changes of the times.

In addition, how to enable everyone in society to live a happy and fulfilling life is also a
core issue of concern in the Western philosophical tradition since Socrates, Plato, and Aristotle.
Aristotle mentioned a concept of primary and ultimate good in his "Nicomachean Ethics":
"eudaimonia," which is mostly translated as "happiness" in Chinese and "happiness,
flourishing" in English, prosperity, well-being," etc. Aristotle mentioned in the first volume of
their book, "The Good," that political science aims to pursue the ultimate highest good,
"happiness," and those who engage in political science must be virtuous and wise. Only people
can adequately examine and judge nobleness and justice so that the city-state or society can
achieve complete good (Aristotle, 2003). In other words, even Aristotle's concept of politics
still firmly believes that virtue is the prerequisite for engaging in political affairs. In other words,
the Western philosophical tradition also believes that an individual's inner moral cultivation
and wisdom are the cornerstone of whether they can create a perfect living world for the entire
society, city-state, or country. Such a series of complete and rigorous logical discussions can
be found in Aristotle's series of works and in many discussions in the Western ethical tradition.

Therefore, from the perspective of the two major philosophical traditions of the East and
the West, the order of practical Gongfu from Inner Sagehood to Outer Kingliness is
unmistakable and unquestionable. However, as mentioned above, in the past one or two hundred
years, the Western scientific tradition has experienced rapid differentiation of scientific
disciplines. Various natural sciences, humanities, social sciences, etc., have branched off from
the academic tradition of philosophy in response to the Professor's concern in the article about
how the relationship between the Inner Sagehood and the Outer Kingliness can be developed
smoothly. I want to start with psychology, which branched out from philosophy over a hundred
years ago, especially "Counseling Psychology," which has expanded rapidly over the past
hundred years. Starting from the issue of "the complete development of human beings" that is
concerned by "psychology" and the problem of "from becoming a person to adulthood" that has

always been a concern in Confucian practical philosophy, it shows that in contemporary society,
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Inner Sagehood or inner peace is still a matter of only by learning the necessary foundation of
the external king and the objective knowledge system can everyone have the opportunity to live
a happy and fulfilling life, in response to Professor Lin's previous article, the so-called " from
the external king to the inner saint" which seems to be going to the other extreme. In other
words, I would like to respond to some of the professors' arguments in this article from the
intersection of counseling psychology and Contemporary Neo-Confucianism practical
philosophy, hoping to clarify some critical issues for living in the contemporary complex,
changeable, and challenging world, there is a relatively reliable and reference direction to

follow.

I1. The Starting Point of Counseling Psychology and Contemporary Neo-Confucianism

Practical Philosophy: Self-Awareness

In the tradition of Confucianism, we can find from the dialogue between Confucius and
his disciples that Confucius continued to awaken and inform his disciples about various moral
concepts such as "benevolence" and "loyalty and forgiveness" that are reflected in human
beings through dialogue with his disciples —appropriate ways to interact with people. In the
Analects, Confucius explained what "benevolence" means to his disciples in various ways of
expression, mainly because the situations in which he interacted with each student were
different. In each unique situation, he tried to "awaken" students through dialogue to experience
and understand benevolence, various moral traits, appropriate interpersonal interactions, and
the meaning of life. Therefore, the entire Analects can be said to be a process of awakening
learners on how to carry out moral practice in daily life through dialogue between teachers and
students.

Confucianism developed after the Han Dynasty, and as Buddhism spread eastward to
China and East Asia, after hundreds or nearly a thousand years of mutual influence and
exchange with Confucianism and Daoism in the Chinese cultural tradition, after the Song
Dynasty, it gradually formed a fusion of Confucianism, Buddhism, and Daoism. The
Contemporary Neo-Confucianism tradition of the Song and Ming dynasties, whose core ideas
are still based on Confucianism, is also called New Confucianism. At this time, in addition to
integrating the essence of Daoist and Buddhist thoughts and practice methods, New
Confucianism paid more attention to Gongfu theory. In "The Case of Song and Yuan Studies"
and "The Case of Ming Confucianism," one can find various Gongfu theories, cultivation

methods, and mental techniques mentioned by well-known Confucian scholars of the Song and
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Ming dynasties. These expound on diverse, rich inner cultivation skills to enhance self-
awareness. The ability and sensitivity of the technique, for example: in the 12th volume of
"Lianxi Academic Cases" (Part 2): "Is the phrase "no desire, so quiet" in "Shuo" not something
he can handle with his skill?", "Book of Ming Dao Studies (Part 1), Volume 13: "Cheng Zi first
recognized benevolence and did not teach people to comprehend it in the air. When scholars
observe things and do their best, they first know where the big brain is, and then it is easy to
work hard. After realizing it, you only need to "respect and keep it sincerely." But don't forget
it, and don't help it. The truth is to wait for it with force. It means that the work of respect and
righteousness integrates everything in the world and exists here." (Huang Zongxi, 2021) The
above quotation means self-reflection and self-examination. And understand how your inner
benevolence and benevolence can be reflected externally through your actions when facing
things. Similar discussions on Gongfu theory can be found in various classic works of Neo-
Confucianism in the Song and Ming dynasties

At the same time, it can also be found that the New Confucianism scholars of the Song
and Ming dynasties also incorporated Zen meditation and other methods into their self-
cultivation. For example, In Volume 15 of "Yichuan Academic Case" (Part 1): "A scholar's
primary concern is with the mind and will. If one wishes to eliminate distracting thoughts and
is troubled by their chaos, then one needs to practice seated meditation and enter a state of
concentration.", "Chongren Academic Case" (2) Volume 2: "Zhou Zi had a theory of mastering
tranquility, so scholars devoted themselves to meditation and became more devoted to Zen."
"Baisha Academic Cases" (Part 1) Volume 5: "Mr. Yichuan would praise people’s good
scholarship whenever he saw them sitting in meditation." and so on (Huang Zongxi, 2008). In
other words, enhancing inner self-awareness through meditation is also one of the Gungfu
methods in the New Confucianism of the Song and Ming Dynasties.

On the other hand, although Western psychology's history is only about a hundred years
old, the various methods it has developed to enhance individual self-awareness have become
increasingly richer, more diverse, and more practical for individual life. It can indeed produce
obvious effects and changes. More interestingly, in recent years, various theoretical schools of
counseling psychology and psychotherapy have gradually integrated Eastern meditation or
mindfulness methods to enhance individuals' understanding of themselves. Consciousness
training and awareness.

In fact, in the history of the development of counseling psychology, the importance of
individual awareness of self-awareness has been emphasized for a long time. As early as the

1950s, Carl Jung (1951/1959), who had a psychoanalytic orientation, once said: "When an inner
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situation is not made conscious, it happens outside, as fate." (German: Wenn eine innere
Situation nicht bewusst gemacht wird, erscheint sie im Auf3en als Schicksal.) In other words, if
an individual does not have a clear self-awareness of his or her inner state of consciousness. An
individual's external behavior will be influenced by the subconscious mind. The various choices
or actions he makes will gradually realize his destiny step by step. Therefore, only when an
individual is clearly aware or aware of his or her inner state, can the individual have the
opportunity to clearly see his or her inner psychological motivations and make adjustments.
Then change the individual's own external behavior, the interactive relationship between the
individual himself and others, and the individual self and the world, thereby changing his or her
life destiny.

Since the 1930s, psychoanalytically oriented psychotherapy theories and techniques have
spread from Europe. At the same time, behaviorist psychology and its psychotherapy theories
and techniques have also become popular in the United States. After that, after the mid-20th
century, humanistic-existential therapy, person-centered therapy, Gestalt therapy, etc., as well
as various psychological therapies such as cognitive behavioral therapy, reality therapy, family
systems therapy, and postmodern therapy orientation schools of thought emerged like a hundred
flowers blooming and like bamboo shoots in the spring after the rain. They have developed a
variety of rich therapeutic theories and techniques to help individuals become aware of the
connections between their cognition, behavior, and emotions, and to deepen their self-
awareness. The theories and techniques of counseling psychology, such as those mentioned
above, have made considerable progress in the past hundred years. It has dramatically helped
human society, which is rapidly growing due to the advancement of medicine, and has also
changed the lives and destinies of many people. In other words, through the combination and
verification of scientific research and practical work in counseling psychology, human beings
have slowly found ways to settle the inner body and mind. Thus, individuals can develop
holistically from the inside out, fostering harmonious and positive connections with their inner
selves, society, and the world.

Over the past half-century, counseling psychology has tended to incorporate Eastern
meditation or mindfulness methods in its practical work. Helping people find inner peace, as
well as inner harmony and unity of body, mind, and soul. For example, John Banmen (2023),
the advocate of the popular Satir model in Taiwan, published "Satir's 52 Meditation Exercises:
Become Aware of the Inner Iceberg, reconcile with Yourself, and Live Well with Others" in
Taiwan. Through mindfulness meditation and some dialogue guidance methods in

psychotherapy, individuals are guided to become aware of, fully accept, and reconcile with their
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inner self, thereby establishing better connections with others and the world. In addition, many
scientific studies have confirmed that cognitive behavioral therapy has a positive effect on
treating depression, a widespread mental illness today (Beck, 2011/2014). In recent years, it
has also been combined with mindfulness meditation methods to more effectively assist patients
with depression in overcoming emotional storms and restoring inner peace (Segal et al.,
2013/2015; Williams et al., 2014/2016; Kabat-Zinn, 2003; Kabat-Zinn, 2005). In other words,
contemporary counseling psychology has found suitable entry points or connections from the
traditional Eastern self-awareness techniques. Through specific and clear operation steps, we
can guide people trapped in emotional storms or even ordinary people to find inner stability and
calmness. And then have better interactions and connections with others and the world.
Compared with Western counseling psychology, the New Confucianism tradition has
accumulated many techniques and methods to enhance individual self-awareness. However,
what is missing is that the New Confucianism self-cultivation methods can be scientifically
verified. To more clearly identify those methods that can more effectively assist individuals in
self-awareness, thereby allowing their inner psyche to develop more completely. Rather than
what Professor Lin (2024) said in his article: "New Confucianism in the Song and Ming
Dynasties only emphasized the 'mind method, but there was no 'method' at all." To put it more
clearly, Contemporary Neo-Confucianism does not only have mental methods but no methods.
The direction it can work towards in this era may be to have active dialogue and exchanges
with Western counseling psychology. And through more scientific and empirical methods,
various Gongfu theories in its tradition over the past thousand years are embodied or verified
through specific scientific operation steps. To confirm that it has specific benefits for

developing people's inner character and external social behavior.

II1. From Inner Sagehood to Outer Kingliness: The Rational Order for Human and

Social Development

Professor Lin proposed the concept of "from Outer Kingliness to Inner Sagehood" in his
article mainly to address why traditional Confucian practical philosophy failed to develop
Western scientific knowledge and democratic systems. In response to this problem, the well-
known Contemporary Neo-Confucianism scholar Mr. Mou Zongsan proposed the term "Self-
Entrapment of Conscience" to solve the problem of how Contemporary Neo-Confucianism can
develop Western science and democracy. Regarding Mou Zongsan's discussion, Professor Lin

directly pointed out in his article that the Contemporary Neo-Confucianism tradition used to be
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"too introverted," "too moral," and "too metaphysical," so it was necessary to reverse the
practical order of Inner Sagehood and Outer Kingliness. Personally, I think Professor Lin’s
discussion seems to jump too fast. And they ignore the efforts of Contemporary Neo-
Confucianism scholars such as Mr. Mou to use rigorous logical discussion structures such as
"one mind opens two doors" and "two-level ontology". Explain how to transform the "moral
heart" into an "intellectual subject." Absorb knowledge to face various complex practical
problems in the real world. And a systematic explanation of " using the knowledge of Inner
Sagehood to develop a new Outer Kingliness".

How can the original moral heart of conscience be transformed into a cognitive mind and
absorb the whole universe into our knowledge system? Mou Zongsan, in his special book "From
Lu Xiangshan to Liu Jishan" (Mou Zongsan, 1979), "Chapter 3: The Differentiation and
Development of Wang Xue", especially the chapter "Appendix: Addressing Problems".
Chapters such as "Chapter 4: The Enlightenment of Intellectual Nature from the Awareness of
the Perceiving Body" of "Phenomena and Things Itself" contain quite complete and detailed
discussions (Mou Zongsan, 1990). According to Mou Zongsan, conscience belongs to the realm
of moral intuition rather than cognitive understanding. The moral heart can make value
judgments, just like the conscience can judge how to "use the table" appropriately, but the
conscience cannot know what the table is made of. Only the cognitive heart can judge what the
table is made of. But when we start from our inner conscience, in the Illumination of Conscience,
when it is judged that the situation at that time requires "making a table" to use the table to
accomplish a valuable thing. At this time, the moral heart of conscience must be transformed
into a cognitive mind. Through the cognitive mind, one can understand the composition, shape,
and related technologies of the table, to complete the act of making the table, and then use the
table in a valuable way. In other words, the process of “extending innate knowledge" compels
us not to stop at cultivating our moral heart. Still, we also need to have a cognitive mind to
absorb knowledge so that conscience and heavenly principles can be applied in the real world
and be realized. Mr. Mou Zongsan described this transformation process as "the Self-
Entrapment of Conscience" (Mou Zongsan, 1979). More specifically, conscience or morality
can make value judgments about our lives and decide which actions, things, or occupations are
valuable. However, to complete an action, thing, or occupation requires relevant professional
knowledge. At this time, through the "Self-Entrapment of Conscience," the moral heart is
transformed into a cognitive mind that absorbs knowledge to complete a valuable behavior,
thing, or career. Let everything in the real world be governed by the reasonable world order

established by conscience. For Mr. Mou Zongsan, this is a crucial hub for transforming from
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the Inner Sagehood to developing a new outer sage world. Motivated by conscience, individuals
continue to make choices about values and social behavior in the process of "illumination of
conscience." Use this as a basis to recognize objective knowledge and make valuable social
contributions to yourself, others, and society. In other words, if one absorbs knowledge based
on conscience and morality, individuals will have a strong value motivation behind the
cognitive learning process. Therefore, the behavior of learning objective knowledge can be
given considerable meaning and value, and it is, thus, more accessible to improve the
effectiveness of knowledge learning.

In fact, the above discussion can be said to be consistent with the relevant research of
scholars in the contemporary West who promote the moral education movement. According to
Berkowitz (2021/2022), there is a mutually reinforcing effect or synergy between "academic
achievement" and "character development". He and J. Banninga studied 120 elementary schools
in California, USA, and found a positive correlation between the schools' emphasis on character
education and their ability to obtain better results on state examinations. In addition, his related
research on "effective practices in character education" also showed similar results. In other
words, promoting moral or character education does not hinder our effectiveness in learning
knowledge.

Of course, Mr. Mou Zongsan’s discussion on how Contemporary Neo-Confucianism
scholars illuminate their conscience. Compared with the moral education discussed by Western
character education scholars Berkowitz and others. There may be a gap in the level of Kung Fu
cultivation. However, both of them attach great importance to the ability of individuals to be
keenly self-aware of their inner perceptions, feelings, thoughts, and behaviors. Then, we can
establish a harmonious and positive connection with ourselves, others, the world, or the
universe. That is, Inner Sagehood or inner peace is the basis for whether we can develop good

interactions and connections with ourselves, others, and the world.

IV. The Relationship between Self, Others and the World: An Interactive Relationship
of Equality and Harmony

In his article, Professor Lin pointed out that the fundamental dilemma of the Confucian
political tradition lies in the "misplacement of Dao," and therefore it is necessary to properly
return to the traditional three elements of "King, Father, and Sage." Here, Professor Lin
mentioned that the root of the problem is:

The Confucian ideal of "sage king" became the reality of "sage king".

130



Confucianism initially advocated that "the saint is king" and that saints with virtue,
wisdom, and ability should become the political and social community rulers, which is a
bit like Plato’s meaning of the philosopher king. The result is just the opposite. Once you
reach the peak of power, as the supreme ruler of the political and social community. He
declared that he was a virtuous, wise, and powerful saint. ... This kind of "King Sage" |
call "moral misplacement" (misplaced Dao). (Lin, 2024)

Personally, I deeply agree with Professor Lin’s above statement. In addition, in the
Confucian political and social system, as Professor Lin said: "In the two-thousand-year tradition
of monarchy, 'king' is the highest level of the political and social community, 'father' is the
highest level of the family and human ethics community, and 'sage' is the highest level of the
cultural and educational community." (Lin, 2024) Once people play a specific role in the entire
social system, this is "king, father, sage" or "heaven, earth, parents, king and master."
Regardless of their actual personal moral cultivation, our traditional Confucian society will
sanctify their personality and give them considerable power because of their social status. As a
result, when interpersonal interactions are chaotic, the relationship between human beings
becomes a hegemonic or dominating force.

However, why does this "misplacement of Dao" or "relationship of domination" occur?
In addition to Professor Lin's mention in the article that "dogmatization" and "stereotyping"
have affected the cultivation and shaping of people. Personally, I think this is because it ignores
the fact that Confucian human relations emphasize "reciprocity" (Wu, 2013). Or the
"reciprocity" of this human relationship is out of balance. That is to say, the father is kind, the
son is filial, the elder brother is friendly, and the younger brother is respectful, the husband and
wife have different roles and functions, the monarch and his ministers are righteous, and friends
are trustworthy. It should be a positive, cyclic, interactive relationship. In other words, parents
love their children, and children are naturally filial to their parents. This kind of human
relationship is equal and reciprocal. Instead of unilaterally asking or expecting the other party
to give endlessly without an equal or corresponding response or feedback. Confucian human
relations were originally based on natural and equal interactions between people. Everyone
plays different roles in the family or society, and when they interact with others in these roles,
they are also based on the "reciprocity" of "benevolence" and the heart of "wariness,
compassion," and "respect for oneself and others." The emotions of this kind of interpersonal
interaction are naturally exchanged, considerate, understood, and accepted. Therefore, the elder

brother loves his younger brother and sister, and the younger brother and sister respect the elder
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brother and sister; the husband and wife consider each other and cooperate in the division of
labor; the king is righteous to his ministers, and the ministers are loyal to the king, etc.

Therefore, as Mr. Mou Zongsan mentioned in the article "Moral Idealism and Theory of
Human Nature" in the book "Moral Idealism". Confucianism discusses good nature, kindness,
vigilance, compassion, conscience, etc., which have nothing to do with class status and interests
(Mou Zongsan, 1985). That is to say, everyone is the same and equal in terms of basic human
dignity and kindness, and there is no distinction between high and low-class status. It's just that
in interactions between people, each person has different "expressions" due to the different roles
they play. In order to embody their good nature and virtues, they will have different "expression
methods" depending on the time, place, and person.

The above views are consistent with the views of multiple theoretical schools in
contemporary counseling psychology on interpersonal interaction. For example, Rudolf
Dreikurs, a parent education scholar of the Adlerian school, said in his monograph "Social
Equality: Contemporary Challenges": "Adler proposed the "ironclad logic of social living,"
which elucidates the fundamental principles governing all social interactions. - Adler
realized that "equality" is the essential logical element of our lives. Without it, social stability
and harmony cannot occur. -+ The most fundamental thing is that we must learn how to live
with others as equals....” (Dreikurs, 1971/2019). In addition, Carl Rogers, the founder of
person-centered therapy with a humanistic treatment orientation, also emphasized the need to
empathize with the client correctly and establish a sincere, consistent, and equal interactive
relationship between the therapist and the client. The postmodern treatment orientation
advocates that the therapist should treat the client as an expert facing their inner problems.
These counseling psychology theories and schools, in their aim to facilitate the development of
a fully integrated personality, all emphasize that the relationship between educators, counselors,
therapists, and clients should be grounded in sincere and equitable interactions. In terms of
communication, based on such interpersonal interaction, individuals can be helped to gradually

develop good connections or interactions with themselves, others, and the world.

V. Conclusion

From the perspectives of Eastern and Western philosophical traditions and contemporary
counseling psychology, a shared focus emerges: the holistic development of individuals
towards creating a rational, equitable, and just society. To realize this ideal, we must start from

the individual's inner self-awareness. In the thousand-year tradition of New Confucianism
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practical philosophy, many Gongfu theories on how to be aware of the inner self have been
accumulated. Contemporary counseling psychology has also absorbed meditation or
mindfulness methods from Eastern traditions and transformed them into various schools of
counseling or psychotherapy. Through scientific empirical research, it has been confirmed that
these mindfulness or meditation methods are significantly helpful in treating some of the
world's most popular psychological diseases. Of course, if these methods can be more widely
promoted in the daily lives of ordinary people, they will not only prevent mental illness but also
help ordinary people perform their life functions more effectively.

As mentioned above, the Contemporary Neo-Confucianism philosophical tradition, which
began with New Confucianism in the Song and Ming dynasties, has accumulated many different
levels of self-cultivation theory. However, there is still a lack of scientific empirical research to
prove that these technological methodologies help people develop fully. Over the past few
decades, counseling psychology combined with mindfulness meditation has proven to be of
considerable help to an individual's inner physical and mental settlement. This example of the
combination of counseling psychology and Eastern self-cultivation theory is quite suitable as a
starting point for demonstration. Let the traditions of counseling psychology and New
Confucian practical philosophy continue to find suitable intersections or entry points to assist
individuals and society in developing wholly and harmoniously. It also proves that the sequence
from Inner Sagehood to Outer Kingliness, from inner physical and mental settlement to good
interactive relationships between individuals, others, and society, is reasonable and helps
people develop completely.

The "Outer Kingliness and Inner Sagehood" proposed by Professor Lin and the "Self-
Entrapment of Conscience" proposed by Mr. Mou Zongsan both respond to the question of how
the Contemporary Neo-Confucianism tradition developed Western scientific knowledge and
democratic systems. Basically, I personally agree with Mr. Mou Zongsan’s discussion about
conscience. As for the psychological turning point in the process of "conscience being trapped"
and the turning point in the inner psychological process of how the moral heart is transformed
into the cognitive heart. If it can be combined with contemporary scientific research in
counseling psychology to explore the transition process and discuss it in more detail. This
approach may better assist individuals in clarifying their value choices and in understanding
how to assimilate or develop practical scientific knowledge within these value framworks,
ultimately achieving the goals of Inner Sagehood and Outer Kingliness, or the harmonious

development of individuals and society.
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Towards Civic Confucianism: A Response to ‘“A Side View of Post
Contempory Neo-Confucianism Practical Philosophy: Some Responses to
the Issue of ‘Outer Kingliness and Inner Sagehood’”’

Ming-Chu Hsu
Abstract

This article primarily responds to An-Wu Lin 's "A Side View of Post Contemporary Neo-
Confucianism Practical Philosophy: Some Responses to the Issue of 'Outer Kingliness and
Inner Sagehood"'. It acknowledges Mr. Mou Zongsan's contributions to Chinese Confucianism
while responding to Mou's viewpoint on the “Self-Entrapment of Conscience. Lin argues that
the Contempory Neo-Confucianism emphasis on Inner Sagehood cultivation still risks leading
to moral practice becoming overly rigid and dogmatic. An-Wu Lin advocates for individuals in
civil society to understand social norms as collective agreements rather than immutable
principles. He argues that as these norms adapt to different contexts, individuals participate in
their evolution, creating a mutual learning process between individuals and society. This
approach, Lin argues, liberates individuals from absolute moral frameworks and avoids self-
enclosed subjectivity, fostering active societal engagement. Mr. Lin considers the question of
whether Confucianism leads to democracy and science as a false dilemma. He pushes aside
such debates and directly approaches the idea of "entering democratic society." Starting with
the premise that "we are already in a democratic society, we already possess citizenship," he
advocates that the outer kingly effort modern Confucianists should engage in is to be a citizen.
This indeed constitutes a "new Outer Kingliness " endeavor and aligns with the self-demands
of moral practice in Confucianism. Mr. Lin claims that his self-proclaimed " Outer Kingliness
to Inner Sagehood" represents a Confucian revolution. However, he does not truly reject Mr.
Mou's integration of Kantian philosophy into Confucianism, including the set of theories on
inner virtue and the practical theory of Inner Sagehood and Outer Kingliness. Instead, he
emphasizes that modern Confucianists must adjust their practical methods to respond to new
situations. He inherits the nourishment of thought from the Contempory Neo-Confucianism,

aiming to establish "citizen Confucianism" to accommodate diverse individuals. The book
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"When Confucians Enter Democratic Society" is the culmination of decades of contemplation
within this context. Reading this book evokes a sense of Confucians' engagement in democratic
society, no longer feeling lonely and arid. However, these arguments, while complelling,
remain largely theoretical — “castles in the book,” so to speak. We anticipate that Confucians
can go further and truly realize "human rights with human ethics, conscious freedom, and
democracy based on the people." I affirm the significance of An-Wu Lin's awareness of the
issue and commend the results of his over two decades of contemplation, culminating in the
book When Confucianism Enters Democratic Society. However, 1 believe An-Wu Lin
overlooks the fact that Confucians aspire to “uphold heavenly principles while restraining
human desires” and would not settle for mere law-abiding citizenship. I offer three points in
response: First, as Confucians, we must embody the spirit of “Zhéng Dé Li Yong Hou
Shéng.”(1F = F1| F & 4=, virtue cultivation and societal enrichment) Second, Confucian
citizens should actively participate in promoting social justice. Third, we must not lose sight of

moral discourse rooted in subjective ethical perspectives.

Keywords: Contempory Neo-Confucianism , Mou Zongsan, Inner Sagehood to outer

Kingliness, Moral Uprightness, Citizenshipc
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1. Preface

The article, "A Side View of Post Contemporary Neo-Confucianism Practical Philosophy:
Some Responses to the Issue of 'Outer Kingliness and Inner Sagehood'," begins by affirming
Mr. Mou Zongsan's significant contributions to Chinese Confucianism and his profound
influence on the author's scholarly development. It briefly outlines the academic positions of
Contempory Neo-Confucianism figures Tang Junyi, Mou Zongsan, and Xu Fuguan,
highlighting their efforts to connect the external pursuits of Confucianism with democracy and
science. The central argument critiques Mou's concept of the "Self-Entrapment of Conscience,"
positioning him as a Neo-Traditionalist whose "methodological essentialism" results in a moral
practice that is overly rigid, dogmatic, and authoritarian. To address these biases, substituting
"methodological conventionalism" in place of essentialism, wherein social norms are viewed
as collective agreements that not only reflect the greatest consensus of the community but are
also adaptable to changing circumstances through "continual iterative review," thereby
responding to the realities of contemporary life.

As a junior scholar seeking insight and dialogue with Mr. An-Wu Lin, I wish to articulate
my understanding of his perspectives. After reviewing Mr. Lin's other works, I offer my humble
reflections in the spirit of mutual scholarly exchange, with the hope of expanding my

knowledge. I respectfully invite Mr. An-Wu Lin's guidance and feedback.

1. On Contempory Neo-Confucianism and Post Contempory Neo-Confucianism

The term " Contempory Neo-Confucianism " signifies an effort to address contemporary
global challenges and propose solutions that are distinct from past approaches, thereby
rendering it "new." A significant contribution of Mr. Mou Zongsan is his application of Western
philosophical discourse to analyze and reconstruct Confucian moral philosophy, facilitating a
dialogue between Confucianism and Western philosophical systems. Beyond his academic
achievements, Mou advocated for and established the contemporary mission of Contempory
Neo-Confucianism: "connecting with democracy and science," with the aim of realizing the
Confucian ideal of engaging in world affairs and enhancing societal welfare. He proposed that
Contempory Neo-Confucianism should "connect with democracy and science through the Self-
Entrapment of Conscience."

Since the time of Confucius, Confucianism has faced numerous setbacks and challenges.
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Initially, during the autocratic unification of the Qin and Han dynasties, Legalist techniques for
controlling the populace were integrated into Confucian thought. In the Tang and Song periods,
Confucianism experienced a decline as Daoism and Buddhism attracted more followers.
However, the incorporation of Buddhist and Daoist theories regarding the mind and nature by
Confucian scholars during the Song and Ming dynasties enriched and fortified its doctrines,
grounding them in practical ethics and everyday human affairs, ultimately establishing
Confucianism as the dominant intellectual current. As the modern era emerged, Western
democracy and science, driven by economic and military power, disrupted traditional Chinese
society, prompting the need for Confucianism to adapt to these new realities. Building on the
traditional emphasis of Confucianism on the philosophy of mind, Mou Zongsan proposed a
framework of "one mind opening two doors," advocating for the Self-Entrapment of
Conscience as a means to align Confucianism with democratic principles and scientific
advancements. This approach aimed to establish a moral and theoretical foundation for modern
Confucian engagement with legal and democratic institutions.

Mou Zongsan (1996) explicitly stated, "The current mission of Confucianism is to
initiate a New Outer Kingliness," saying:

"Confucian rationalism, in the contemporary era, demands a new form of Outer Kingliness

for its complete expression. The New Outer Kingliness required in our time encompasses

both science and democratic politics. Indeed, the public achievements that China has

historically aspired to can only be fully realized and recognized under democratic

governance.” (Mou, 1996)

Confucianism's political ideal is to "hide the world in the world." Mou further elaborates:
"Democratic politics can embody the ideal of 'hiding the world in the world." This
aspiration has always been central to Confucian scholarship, although it has yet to be
fully realized in practice. Contemporary modernization primarily seeks to achieve this
ideal, which also represents the mission of Confucianism in the present era, referred to as
the 'New Outer Kingliness." Democratic politics establishes the 'formal conditions’
necessary for this New Outer Kingliness, allowing public achievements to be fully realized.
Additionally, scientific knowledge serves as the 'material condition' for the New Outer
Kingliness. The New QOuter Kingliness advocates for an open society, democratic
governance, the protection of public achievements, and the advancement of scientific
knowledge—these elements constitute the essence of modernization." (Mou, 1996)

Mou Zongsan's theory of "hiding the world in the world" aligns with the concept of an
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"Open Society." In contrast, post-Three Dynasties Chinese monarchical politics adopted the
approach of "hiding the world in the ruler's treasury," treating the world as personal property
governed by a single family. Mou acknowledged that "talking about Wang Yangming and
Conscience repeatedly will never lead to science" (Mou, 1996). To cultivate a new form of "
Outer Kingliness" through the Confucian study of the mind and nature, it must be achieved via
the method of "self-sublation of moral rationality" (Mou, 1996), which is described as a form
of "curved approach":
"The act of 'sincerely seeking knowledge' is inherently valued and required by moral
rationality. However, when this act is genuinely pursued, it must undergo a transformation,
shifting from the perspective of 'the capacity for subjective activity' to 'contemplative
rationality’ (theoretical rationality). This transition moves from the dynamic process of
moral rationality to the static process of acquiring knowledge through contemplative
rationality. This transformation can be characterized as the self-sublation (self-negation)

of moral rationality." (Mou, 1996)

Mou's theory of the "Self-Entrapment of Conscience" has ignited intense debate among
both critics and supporters. A balanced perspective suggests that the theory places excessive
emphasis on metaphysical analysis while inadequately addressing the practical aspects of
institutional and social organizational ethics: "The self-sublation theory's exploration of China's
cultural path to modernization may be logically sound, it often appears to lack practical
applicability." (Yan, 1991) Contempory Neo-Confucianism, which has emerged from
traditional communities, is grounded in Confucian principles while adapting to Western
democracy and science, showcasing both scholarly depth and a broad vision. Mou's
interpretation of Contempory Neo-Confucianism incorporates Kantian elements into the
exploration of the mind and nature, thereby establishing a framework for dialogue with Western
philosophy. However, as noted by Jiang Nianfeng:

"Although legal-political subjectivity did not emerge from inherent Chinese culture, and

Confucianism's original thought indeed lacks this aspect, it has nevertheless established

a foundation for legal-political subjectivity through its moral subjectivity.” (Jiang, 1989)

Regardless, post Contempory Neo-Confucianism has continued to engage with the "
Inner Sagehood and Outer Kingliness " tradition, following the work of Mou Zongsan. Since
the publication of The Theory of the Confucian Revolution in 1996, Mr. Lin has been

developing the concept of "Civic Confucianism" for over two decades.
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II. Mr. Lin's 'New Inner Sagehood' in Post-Contempory Neo-Confucianism

After the passing of Mou Zongsan in 1995, his extensive and profound intellectual legacy
sparked considerable debate. Just as Confucianism fragmented into eight schools following
Confucius's death, the emergence of " Post-Contempory Neo-Confucianism " after Mou's death
led to the rise of both apologetic and critical factions. Mr. Lin aligns himself with the critical
faction, presenting perspectives that diverge significantly from those of Mou. In his work, *The
Theory of the Confucian Revolution* (1998), An-Wu Lin critiques Mou's theory of "Outer
Kingliness," stating: "The flaw in Confucian practical philosophy is that its practices are bound
by boundaries, clan systems, kinship, bloodlines, and authoritarianism, all intertwined without
clear differentiation. It fails to consider understanding within a self-subjectifying context." (Lin,
1998) In 2023, Lin further asserted: "Inner Sagehood often turns inward, becoming self-
restrictive and susceptible to circular, inward-focused systemic issues, which can lead to
numerous problems within its boundary-oriented system." (Lin, 2023) Lin contends:

"The emphasis on the metaphysical essence of morality (Self-Entrapment of Conscience

to open up democracy) operates on the premise that foundational essence generates

function, ostensibly leading to modernization. However, this essence-to-function approach
overlooks the concrete realities of the actual world. Consequently, in the context of
modernization, this approach often holds only passive significance with limited active
implementation. Essentially, it has not offered a robust practical strategy for achieving

modernization.” (Lin, 2023)

To address this gap and provide a more comprehensive approach to Confucian practice, Lin
introduces the concept of "New Outer Kingliness with Inner Sagehood." This approach reflects
on traditional society by "correcting the misplacement of the Way," promotes moral practice
within democratic systems through "methodological conventionalism," and supports this
framework with the philosophical foundations of " New Outer Kingliness with Inner

Sagehood." This demonstrates a coherent line of reasoning throughout his arguments.

1. Unraveling the Misplacement of the Dao

Traditional Confucianism, which is aligned with monarchical and patriarchal structures,

serves as a moral system where the subjective domain of mind-nature Confucianism often leads
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to the alienation of ethics. This results in a misalignment of the roles of "father, sage, ruler, into
"ruler, father, sage." In this distortion, the ruler assumes control over the core of the social
structure, dominating both the father and the sage. Mr. Lin argues that this represents a historical
reality stemming from the evolution of traditional Confucianism, which he terms "the
misplacement of the Dao." To address this fundamental issue and properly reassign the roles of
"ruler, father, sage," it is essential to recognize the disintegration of the original monarchical
structure and replace it with "more independent community and social organizational structures,
to the relatively nascent democratic society of Taiwan at that time. The moral system that
underpins this social structure must transition to a "contractual social linkage" (Lin, 2009). The
concept of "contractual social linkage" primarily responds to contemporary social life. Since
the old model of ruler-father-state is no longer applicable, a transformation is necessary to align
with democratic and rule-of-law societies. According to Mr. Lin, this shift in Confucian posture
and orientation constitutes the "second wave of the Confucian revolution" (Lin, 1999) and
represents the contribution of post Contempory Neo-Confucianism to 21st-century human
civilization. Reason: Improved clarity, vocabulary, and technical accuracy while maintaining

the original meaning.

2. Methodological Conventionalism

Mr. Lin argues that "we should move beyond the limitations of subjective philosophy and
return to the rich world of lived experience to seek the activation and validation of genuine
reality, and replace methodological essentialism with methodological conventionalism" (Lin,
2023) . This approach is crucial for unraveling the "misplacement of the Dao" in traditional
society. In other words, modern Confucians are encouraged to abandon the classical notions of
ruler, father, and state, and to re-examine society while practicing morality within the subjective
domain of moral practice. This approach serves two purposes: on one hand, it reminds modern
Confucians that the subjective domain of mind-nature studies could not alter the dominance of
ruler-father structures in the past, which instead resulted in moral norms that oppressed
individual lives. On the other hand, it urges post Contempory Neo-Confucianism to
acknowledge the vastly different social structures, lifestyles, and values of today, and to adjust
moral practices to be based on "conventionalism" as necessary.

Mr. Lin observes that "the cultivation of moral character based on personal development"
is insufficient for addressing the complexities of democratic politics. This limitation arises from

the fact that, following the Qin and Han dynasties, Confucianism, constrained by over two
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millennia of unified imperial rule, could not genuinely realize its ideals and was compelled to
shift its focus inward toward personal cultivation. "The cultivation of moral character based on
personal development replaced real-world social practice; originally, self-cultivation was
intended for managing the family and governing the state, but now it has merely become an

examination of one's thoughts" (Lin, 2016).

3. From Outer Kingliness to Inner Sagehood

Mr. Lin advocates for a post Contemporary Neo-Confucianism approach in which the
concept of "Outer Kingliness" is not focused on deriving external governance from Inner
Sagehood—specifically, how personal virtue contributes to democratic freedom—but rather on

how to adapt internal Confucian teachings to address the new external framework:
"In modern society, structured by contractual political connections and governed by
ethical responsibilities, we must re-examine how to achieve 'universal benevolence.' This
endeavor is not about deriving new external governance from traditional internal
saintliness, but rather about cultivating a new internal saintliness within a contemporary

external framework" (Lin, 2009) .

The proposal of "from Outer Kingliness to Inner Sagehood" does not negate the idea that
"Inner Sagehood leads to Outer Kingliness." Mr. Lin believes that "the Self-Entrapment of
Conscience to establish a rational subject" provides a meta-theoretical explanation of the roots
of Confucianism, demonstrating that Confucianism can engage with both science and
democracy. However, the concept of " Inner Sagehood leading to Outer Kingliness " does not
serve as a practical theoretical guide for real-world implementation. To effectively address the

moral dimensions within Confucianism, it is essential to reconsider our approach to these issues:
"In the process of democratization and scientific advancement, how can Confucianism
serve as both a mediator and a participant? At the theoretical and, more specifically, the
meta-theoretical level, what roles can it play in understanding, interpretation,

deconstruction, and reconstruction?"” (Lin, 2009) .

In other words, post Contempory Neo-Confucianism have already embraced the
framework of an open society. The challenge lies in becoming Confucian citizens in this new
era of external authority. This necessitates a transformation in thought and an adaptation of the
content of traditional internal saintliness. This process of adjustment involves learning and
transformation—specifically, how moral individuals learn to function in a society composed of

multiple moral subjects. Mr. Lin observes:
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"Emphasizing 'metaphysical dimensions of personal development' often overlooks the
significance of Outer Kingliness. Outer Kingliness is essential for the transition from a
'bloodline-based communal society’ to a 'political and social communal society,’ and
ultimately to a 'cosmic and natural communal society.' Each of these elements is vital for

establishing a 'cultural and educational communal society' (Lin, 2023).

The "cultural and educational community" is the vessel for a new form of Inner Sagehood.
This new Inner Sagehood proposes that individuals are in a constant state of evolution. The
essentialist perspective on "original nature" overlooks the dynamic characteristics of the natural
environment, the developmental stages of moral subjects in their experiential realm, and their
growth toward maturity. This viewpoint is inspired by Wang Chuanshan's theory of human
nature. According to Lin, the moral dimension of the "heavenly mandate" cannot be understood
purely a priori; it must recognize that: "Destiny is given, nature is born, what is incomplete can
be completed, and what is completed can be transformed.

Morality is developmental, dynamic, and culturally cultivated" (Lin, 2023). Lin further

elaborates:
"Even if you thoroughly explain the principles of Song-Ming Confucianism, it remains
inadequate. Modernization requires a dynamic emergence from the tangible realities of
life. This is a genuine and pragmatic process that cannot be dictated by theoretical logic,

it encompasses the 'practical order of learning'" (Lin, 2023). ”

In summary, Lin's proposal of "from Outer Kingliness to Inner Sagehood" emphasizes the
importance not of "Outer kingliness" but of "new inner Sagehood." The concept of "original
nature" is timeless and constant, representing the genuine compassion inherent in being human.
However, from a moral practice perspective, "original nature" entails obligations and an
intrinsic drive to comprehend its social and cultural context. The Confucian classics were
formulated in response to feudal systems, monarchical authority, and patriarchal structures.
They cannot be directly transplanted into modern civic society; rather, they must be consciously
adjusted and adapted. Therefore, modern Confucians need to learn how to interpret the
teachings of the classics while understanding the operational modes and values of civic society.
This process involves both integration and reconciliation. From the perspective of new Inner
Sagehood, Confucians no longer address the question, "What makes us human?" from a static
viewpoint; instead, they view each individual as a person evolving toward benevolence. Lin
reminds readers that since the May Fourth Movement, Confucians have been operating in an
environment characterized by "new Outer Kingliness, learning to understand modern society
and respond to its various changes. In exploring the concept of new Outer Kingliness, we must

also reflect on the significance of "the originally authoritarian Inner Sagehood" and the process
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of transitioning "from Outer Kingliness to Inner Sagehood." (Lin, 2023) Lin further explains:
"We must ask ourselves: How can we cultivate a new approach to Inner Sagehood by
understanding the concept of Outer Kingliness? This is where my focus lies. By
'transitioning from Outer Kingliness to Inner Sagehood,' I emphasize that in the process
of learning about Outer Kingliness—encompassing democracy and science—we must
effectively adjust and harmonize our Inner Sagehood, thereby developing a new approach

to it" (Lin, 2023).”

Regarding the "learning of a new inner sanghood," he once stated:
"We must confront the reality of entering society as subjective individuals and address
specific institutional and structural issues. The approach to self-cultivation will vary at
this stage. I believe that this method of cultivation should be gradually learned through
a concrete developmental process rather than through the selection of an abstract or
contrived theory" (Lin, 2009).

Learning a new inner sanctity begins with recognizing oneself as a citizen, thereby
advocating for the principle of "first becoming a citizen, then becoming a gentleman" (Lin,
2021). The focus of this learning should be on "not the 'rituals' of traditional patriarchal and
familial relationships, but rather the "principles' of justice under social justice" (Lin, 2009). In
his book When Confucianism Enters a Democratic Society, Lin discusses the content of civic
education, emphasizing that citizens must distinguish between public and private spheres,
protect individual rights, and respect the individuality of others. A modern civic society operates
on principles of distinction and underscores the shared acknowledgment of objective laws.
Understanding freedom as the respect for both oneself and others, while aligning individual
will with the collective will, is crucial. Protecting the private domain signifies a recognition of
individual rights and a profound acknowledgment of social welfare principles. Regardless of
whether actions pertain to individual or public aspects, they should align with the universal
principles of natural law and conscience, which, within a civic society, translate into rational,

universal demands (Lin, 2021).

II1. Brief Review

The above outlines the framework of Mou Zongsan's concept of "Inner Sagehood to Outer
Kingliness" and An-Wu Lin's contrasting approach, "From Outer Kingliness to Inner
Sagehood." It is essential to address the issue of "Inner Sagehood to Outer Kingliness" and to

explore the relationship between Confucianism, democracy, and science. This exploration
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stems from a desire to progress alongside modernization while preserving the foundations of
traditional culture. Such preservation is crucial for fostering confidence in cultural identity and
meeting the demands of a stable and prosperous era. As intellectuals, Confucian scholars should
embrace the ideal of utilizing and enriching their cultural heritage to fulfill the responsibility of
advancing democracy and science. This concern is articulated in the joint declaration by Tang
Junyi, Mou Zongsan, Zhang Junmai, and Xu Fuguan, titled A Manifesto on the Reappraisal of
Chinese Culture, which focuses on "the future of Chinese culture." Mou Zongsan elucidated
the Confucian study of inner nature by linking the "Self-Entrapment of Conscience" with
democracy and science. His integration of Kantian philosophy into Confucianism is a
successful model that preserves the Confucian cultural tradition. However, Mou's vision for
"Outer Kingliness" requires further elaboration, leaving opportunities for future scholars to
expand upon it.

In the author's view, although Tang, Mou, and Xu were erudite and actively engaged in
both academic discourse and political critique —particularly since Mou proposed the concept
of "Inner Sagehood to Outer Kingliness" to address modernization—subsequent scholars have
often been criticized for focusing more on "Outer Kingliness" than on its implementation. Chen
Chaoying observes, "In contemporary Confucianism, Confucians have been absent from major
political reform movements, and significant political reforms often reference Western political
thought as the theoretical basis for social practice. Confucianism has been absent both in
practice and theory" (Chen, 2012). This absence has even led to criticisms that it hinders
Taiwan's democratization (Tu, 2012).

Thus, when An-Wu Lin considers whether Confucianism leads to democracy and science
as a false dilemma, he dismisses those discussions and directly addresses the reality of "entering
a democratic society" with the premise that "we are already in a democratic society, and we
already possess citizenship." He argues that the work modern Confucians should undertake in
terms of Outer Kingliness is to be a citizen. This represents a "new Outer Kingliness" endeavor
and aligns with the self-requirements of Confucian moral practice. Although An-Wu Lin refers
to this approach as a "Confucian revolution," it is fundamentally rooted in Shunshan's
scholarship. It does not reject traditional Confucian learning or Mou Zongsan's integration of
Kantian principles into Confucian moral systems of "Inner Sagehood leading to outward
kingliness." Instead, Lin emphasizes that while a theoretical basis is essential, practical methods
must be adjusted to respond to new circumstances. Mou Zongsan made significant contributions
within the framework of Confucian theory, providing nourishment and justification for
interpreting classical texts and affirming the modern relevance of Confucianism. His concept

of "opening up" should be understood as "expanding and sustaining," as Hou Jinming
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articulates (Hou, 2011), offering contemporary Confucians a substantial rationale and context
to affirm their capacity to embrace and even create democracy and science, despite these not
having been historically realized initially.

Since Mou Zongsan has already laid much of the scholarly groundwork for integrating
democracy and science, further discussions should build upon this foundation. The superiority
of the "Self-Entrapment of Conscience" lies in its capacity to retain the moral subject inherent
in Chinese cultural tradition while facilitating the development of democracy and science
within this interpretative framework. It offers Confucians an ideological map and a sense of
identity and cultural belonging, encouraging active engagement with democracy and science
grounded in moral cultivation—an expectation for modern Confucians. By fostering moral self-
awareness, individuals can better accept and learn about democracy and science; thus,
responding appropriately to an open society becomes a logical progression.

This process must embody continuity rather than mere transition. An-Wu Lin 's concept of
a "Confucian revolution" indeed emphasizes the focus has shifted from "Confucianism leading
to democracy and science" to "how Confucianism can practice democracy and science," hence
the notion of "Confucianism's shift." Lin is aware that excessive criticism of traditional values
may lead to misunderstandings; therefore, he frequently emphasizes that "benevolence"
remains the cornerstone of Confucianism.

As history progresses and we enter the modern era characterized by democracy and
scientific advancement, the Confucian classics, which correspond to feudal and patriarchal
societies, are unlikely to regain their former prominence. Modern Confucians, while valuing
these classics and nurturing their moral character, require practical guidance for engaging with
a civic society. This guidance should offer insights, references, and reflections to ensure they
remain progressive. An-Wu Lin 's “When Confucianism Enters a Democratic Society” provides

a comprehensive set of ideas for consideration.

IV. Author's Three Reflections

1. As a Confucian, One Must Embody the Spirit of "Making the Course of Nature
Existent and the Desire of Human Extinct"

An-Wu Lin proposes the concept of "from Outer Kingliness to Inner Sagehood,"
suggesting that Confucian citizens should embrace the existing social structure and historical
facts, fully realize the ideals of a democratic system and, through this process, encourages a

reinterpretation and deeper understanding of "internal saintliness" to more effectively engage
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with their environment. This represents a reciprocal process of internal and external exchange,

learning, and improvement. He describes the role of a Confucian citizen in an open society as

follows:
Rather than emphasizing how self-awareness ought to be, we should focus on how new
consensuses gradually emerge within an open and free discourse space through clear,
rational thinking and the exchange of opinions. We anticipate that through such
unrestricted discussions, consensus will naturally develop. In a contractual society, we
strive for an appropriate institutional structure that allows individuals to freely express
their thoughts in accordance with their own nature. Throughout this process of self-

expression, suitable methods will gradually be refined.

Confucians in an open society, where they have the protected right to express themselves,
can comfortably articulate their individuality, needs, and thoughts while remaining receptive to
the needs and thoughts of others. Through meaningful dialogue, a consensus is achieved, and it
is believed that this consensus can be realized. An-Wu Lin envisions that in such a context,
Confucian citizens are not pressured by moral dictates but can exist as beings with "seven
emotions and six desires":

We can now acknowledge ourselves as beings with seven emotions and six desires without
immediately associating them with the notion of "making the course of nature existent and the
desire of human extinct" when confronted with a problem. We do not need to keep such moral
formulas at the forefront of our constant vigilance; instead, we should engage in discourse
naturally as human beings. This ethical framework does not require advanced ethical reasoning
but rather a basic understanding, estimated at around sixty percent. A socially aware citizen
who operates at this level can freely express their emotions and return to a natural existence,
rather than adhering to a religiously ascetic form of ethics (Lin, 2009).

In Lin's depiction of a civil society, it is unnecessary to emphasize the nature of self-
awareness. Instead, individuals should express their viewpoints through clear and rational
thinking in order to seek consensus. This is not only a citizen's right but also a fundamental
requirement: to speak truthfully, avoid malicious attacks, and maintain clarity and reason.
Furthermore, this speaker, by freely "acknowledging oneself as a being with seven emotions
and six desires," is not obligated to constantly adhere to the principle of "making the course of
nature existent and the desire of human extinct," nor should they feel morally pressured into
religious asceticism. As a result, they can live comfortably and at ease.

From my perspective, a Confucian differs from other citizens because he must hold himself
to a higher standard. First and foremost, my speech must stem from self-awareness, even though

consensus may not necessarily align with my conscious needs or appeals. A Confucian,
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possessing self-awareness, understands that a "citizen" focuses on the relationship between the
individual and the group, valuing the rule of law and social justice—these are inherently moral
pursuits that cultivate one's "public morality." Since Confucians are expected to embody "public
morality," the practice of "making the course of nature existent and the desire of human extinct"
becomes a necessary discipline.

This raises an important question: What is the practical difference between a person who
believes in the democratic system and a Confucian who fully comprehends it? If there is no
distinction, can we assert that Confucianism offers anything unique to the enhancement of the
democratic system? To rephrase, if the benevolent governance envisioned by the sages and
Confucians of the past involved "establishing rites and creating music," with roles such as "the
ruler being a ruler, the minister a minister, the father a father, and the son a son," how should a
Confucian's benevolence manifest within the framework of modern democratic values? How
does a Confucian practice their virtues in a democratic context? If both perspectives stem from
benevolence, why do they manifest in different ways? At various times, how should Confucians
differentiate their political practices from those of the average citizen? Reason: The revisions
improve clarity, enhance vocabulary, and ensure grammatical accuracy while maintaining the
original meaning of the text.

Lin seems to overlook the Confucian aspiration of becoming a junzi (gentleman) or even
a sage, rather than merely a law-abiding citizen. Confucians hold themselves to a higher moral
standard and pursue lofty ideals. Historically, under monarchical despotism, the junzi's ideal of
"All under Heaven being for the public" was suppressed within the framework of a familial
state. However, with the advent of democracy—a "separate transmission" (Deng, 2015)—the
Confucian ideal of public-mindedness can still resonate, foster consensus, and, as one among
citizens, respect and even realize that consensus. In practice, the Confucian must continue to be
the intellectual (moral standard-bearer) who proposes ideas and ideals, advocates for change,
influences others, and elevates society, all while respecting the diverse existences of others—
as beings with seven emotions and six desires. Lin's assertion that "acknowledging oneself as a
being with seven emotions and six desires, without the immediate need to consider 'making the
course of nature existent and the desire of human extinct' blurs the distinction between moral
agency and practical reality. If Lin desires for human relations to guide or support human rights,
he must emphasize the primacy of the moral subject. Only in this manner can Confucians attain
"human rights grounded in human relations, freedom rooted in self-awareness, and democracy
founded on the people" in the world."

The distinction between a "citizen" and a "commoner" lies in the citizen's right to shape
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laws through mechanisms such as referendums and electoral representation. In the legislative
process, a citizen understands that their personal values (reasonable interests) can be voiced and
expressed to influence others and foster consensus; this understanding constitutes moral self-
awareness. In traditional societies, commoners and subjects were subservient to their superiors,
dutifully fulfilling their roles. Their moral framework was centered on the individual, the family,
and the clan, lacking a concept of fundamental rights. The identity of a Confucian citizen is one
that Mr. Mou Zongsan would presumably endorse. However, if Mr. Mou were to discuss this
identity, it would likely not merely align with a "sixty-point ethics." He stated, "If we speak of
outer kingliness, it is clear that it cannot be divorced from inner sageliness"; inner sageliness
serves as the foundation for outer kingliness. The establishment of human relations, which
refers to the settling of morality, represents the initial stance of Contempory Neo-Confucianism
in embracing Western democratic systems (Li, 2014):
"If we speak of outer kingliness, it is evident that it cannot be separated from inner
sageliness. When discussed separately, we refer to governance, achievements, and science;
collectively, these elements pertain to outer kingliness. The study of inner sageliness is the
Confucian 'study of mind and nature," whose primary objective is the establishment of
moral religion. However, Confucianism as a philosophy fundamentally differs from
conventional religions. Focused on moral practice, it aspires to heavenly virtues and
culminates in the sage and the virtuous, yet it must also encompass family, state, and all
under heaven as a unified whole to achieve its ultimate perfection. Therefore, governance,
achievements, and science must be affirmed by it and are essential for realization.
Conversely, governance, achievements, and science must also be integrated into the

practical study of mind and nature and cannot deviate from this root source.” (Mou, 1996)

As Lin stated, Confucians nurtured in traditional patriarchal Confucianism differ greatly
from those nurtured in the cultural soil of civil society (Lin, 2009). Nevertheless, it is also
conceivable that modern Confucian citizens should indeed differ markedly from ordinary
citizens. As Confucians, even if they center their practice on "social justice" (Lin, 2009), they
must still respond to the call of conscience and confront the seven emotions and six desires. Lin
appears to be pleased to witness individuals liberated from the constraints of monarchical and
paternal authority, free from doctrinal limitations; however, he seems to overlook the fact that
a Confucian's self-discipline and moral obligations remain constant, regardless of time and
context. Whether this constitutes self-imposed suffering varies from individual to individual.

In summary, Lin's interpretation of Confucian citizenship does not conflict with the study
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of the mind and nature. While the approach to practical thinking may differ, the underlying
spirit remains consistent. He also stated, "Placing virtuous integrity first is an eternal and ever-
fresh principle" (Lin, 2023). Rather than calling it a "revolution," I am inclined to see it as a

supplementary practical aspect of contemporary Confucianism—an extension of the discourse.

2. As a Civic Confucian, One Should Actively Engage in Promoting Justice within Society.

Moreover, upon further examination, how would this new "outer kingliness" Confucian
address contemporary civic issues? As civic Confucians, what public concerns would they
prioritize, and what rationale would guide their responses? What rights could be established
and recognized for the civic Confucian, and on what grounds? What characteristics might such
an individual possess?

Take the issue of women's rights as an example. Confucianism declares the need to "rectify
virtue, utilize resources, and enrich life" to "establish a heart for heaven and earth, determine
destiny for the people, continue the learning of the sages, and bring peace to all ages." However,
aside from Zeng Zhaoxu, who has consistently advocated for women's rights, there are very
few active participants in this discourse. Women constitute half of the population—do civic
Confucians not regard this issue as significant? What about other pressing matters such as
environmental conservation, human rights within the military, labor rights, farmers' movements,
land justice, and judicial reform? Where are the civic Confucians in these discussions? Which
civic issues do they "actively engage" in? If their involvement is limited to instances when the
topic of "de-Sinicization" garners media attention, then the criticism that Contempory Neo-
Confucianism is merely rhetoric without action is hardly surprising. In my opinion, the issue of
gender equality serves as a crucial litmus test for evaluating how Contempory Neo-
Confucianism interacts with democratic principles. To understand how Contempory Neo-
Confucianism tackles democratic challenges, one need only ask how Contempory Neo-
Confucianism respond to the issue of women's rights. Confucians, as citizens, should uphold
ideals that promote the well-being of all citizens and act positively to be considered
"participants in the transformation and nurturing of heaven and earth."

Since the emergence of the women's movement in Taiwan during the tumultuous 1980s,
Zeng Zhaoxu has steadfastly and supported gender equality through the lens of love studies,
examining traditional Confucianism from the standpoint of human nature. He proposed
utilizing the "origin of human relations" in the I Ching as a foundational principle for gender

equality (and equality for all), which represents a truly insightful contribution. His persistent
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writings have significantly influenced society. However, other scholars have not directly
addressed criticisms or challenges from Taiwanese feminists, nor have they actively
championed women's rights. If the Contemporary Neo-Confucianism vocally advocate for the
"new outer kingliness," yet fail to engage in social reforms, how can the concept of the new
outer kingliness gain credibility? How can Confucianism inspire admiration and trust among
contemporary citizens?
As Lai HisSan (2015) stated:
"The practice of scholarship and culture, transcending mere discourse innovation,
fundamentally represents a competition of value beliefs (principles) and the essence of life

(vital energy)." (Lai Xisan, 2015)

Mr. Mou has effectively articulated the theory of the new outer king, while Mr. Lin's
concept of "conventionalism" serves as a supplementary explanation. However, given that it is
referred to as the new outer king, there is an expectation that Contemporary Neo-Confucianism
scholars and gentlemen, in addition to cultivating their internal virtues (rectifying virtue), will
also engage with public issues related to human rights and environmental protection ("utilizing"
and "enriching"), leveraging their scholarly influence for the benefit of society. Future
Confucians will be able to observe in the evolution of Taiwan's democratic society and its
historical development the process of contemporary Confucians' participation, which will
inspire a similar spirit of active engagement.

In essence, a civic Confucian cannot simply be a passive citizen. The mission of Neo-
Confucianism is to engage with democracy and science in response to contemporary challenges.
After thoroughly elucidating the connections between democracy and science at both the
principled and fundamental levels, one naturally anticipates how Contemporary Neo-
Confucianism will further advance the outer king enterprise. Confucians who embody
benevolence and a commitment to societal betterment should not only aspire to enter
officialdom to effect change. In an open civil society, where individuals can freely express
themselves and share ideas, Confucians should cultivate a heightened self-awareness and active

engagement, benefiting both themselves and others, while striving to improve the world.

4. Never Lose the Subjective State of Moral Discourse

Building on the perspectives articulated in the preceding paragraphs, I would like to

emphasize that what characterizes a Confucian is their dedication to elevated moral standards

167



and a genuine desire to contribute to the betterment of society. This moral commitment, as an
aspiration of the Confucian, may not always result in notable accomplishments in the sphere of
external affairs; however, it will invariably be reflected in the subjective state of the Confucian.

Mr. Lin, in many of his writings and papers, frequently disparages the "subjective state of
moral practice," considering it one of the main reasons for the failure to achieve external
accomplishments. However, when examining the history of Chinese academic thought, it is
evident that Confucianism, dating back to the time of Confucius and Mencius in the pre-Qin
period, has consistently emphasized the subjective and proactive nature of individual moral
consciousness. Confucius stated, "If I desire benevolence, then benevolence is achieved," "If
one aspires to benevolence, there is no evil," and "What use are rituals if one is not benevolent?
What use is music if one is not benevolent?" Moral actions and external achievements originate
from the agency and autonomy of the heart, and virtue that is merely superficial is not endorsed
by Confucius. As Confucian thought evolved during the Song and Ming dynasties, the

nn

exploration of the mind and nature deepened. Concepts such as "mind," "intention," "aroused,"
and "unaroused" integrated with moral consciousness to clarify moral practice and investigate
the methods and possibilities of becoming a sage or a saint. This approach, which does not
depend on external or transcendent mystical forces but instead emphasizes self-cultivation to
purify the heart and mind, align with the Dao of Heaven, and achieve ultimate goodness, is
distinctive to Chinese Confucianism. This form of moral cultivation, which trains both the mind
and nature, is unparalleled in Western ethics and is notably unique. Therefore, if we dismiss the
study of moral character in the "subjective state" as unnecessary simply because it struggles to
achieve clear success in external affairs, it would be a significant loss.

Zheng Jiadong (2022) argues that "the study of Inner Sagehood and mentality" is the lifeline
through which Confucianism can sustain a pure moral consciousness. He poignantly remarks:
(The study of the Inner Sagehood and mentality in Confucianism) In an era marked by worldly
turmoil and the pervasive influence of materialism, Confucian thought has the potential to
transcend these limitations, preserving a thread of the "Dao-tong" (the transmission of the Dao)
at a transcendent level. Only in this manner can the spirit and principles of Confucianism avoid
being overwhelmed by the surging "tide of history" and prevent becoming merely a tool for a
select group seeking to fulfill their self-proclaimed sanctification (author's note: referring to the
petty scholars that may emerge from Confucianism's political-educational transformation) and
their psychological desire to manipulate others ("ordinary and petty people"). Thus, in the future,
Chinese civilization can still be regarded as "Confucian civilization." (Zheng, 2022)

Mr. Lin also recognizes the significance of studying Inner Sagehood, which is why he
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states, "Placing virtue first remains an eternally new principle." After considering Mr. Lin's
advocacy for a "new Outer Kingliness," I believe it is essential to further emphasize the
importance of " Inner Sagehood " in Confucianism.

In "A Manifesto on the Reappraisal of Chinese Culture" (1958), authored by Tang Junyi
and others, it is noted that mentality Confucianism lacks a comprehensive framework for
bridging virtue cultivation and societal enrichment. As a result, it fails to extend benevolence
outward to govern and assist the populace, leading to a retreat into self-preservation. "From this
retreat, one may indeed deepen the understanding of the dignity of this inner moral subject...yet
it simultaneously obstructs the outward path of this moral subject, resulting in the loneliness
and desiccation of the subject itself." In essence, this encapsulates the lament of the
Contemporary Neo-Confucianism. Mr. Lin has maintained a keen awareness of this issue,
writing for many years on themes closely related to the external affairs of Confucianism. He
primarily focuses on critiquing how moral dogmas, when intertwined with traditional
patriarchal power structures, distort the human heart with sharp and persistent insight. This
critique serves as the intellectual foundation he inherited from the Contempory Neo-
Confucianism, who sought to transcend the limitations of Confucianism and explore new
directions. His ideal of "Civic Confucianism" as a new Outer Kingliness is intended to create a
space for a diverse array of individuals, revealing the inherent benevolence within a Confucian's
heart. His book, When Confucianism Enters Democratic Society, represents the threads and
culmination of decades of reflection. Reading it evokes a sense of the Confucian desire to
participate in democratic society, no longer feeling isolated and desiccated. However, regardless
of how brilliant the discourse or insightful the arguments may be, they risk remaining mere
castles in the air. We hope that, on this foundation, Confucians can advance further, realizing
"human rights imbued with human relationships, freedom with self-awareness, and democracy

grounded in the people."
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Abstract

In “A Side View of Post Contemporary Neo-Confucianism Practical Philosophy: Some
Responses to the Issue of  ‘Outer Kingliness and Inner Sagehood’” An-Wu Lin elaborates his
critique on radical anti-traditionalism and Contemporary Neo-Confucianism to demonstrate his
practical philosophy of post-Contemporary Neo-Confucianism. He criticizes “the doctrine of
self-negation of Liang-zhi” developed by Mou Zongsan, one of the main figures of
Contemporary Neo-Confucianism, arguing that it does not align with the historical
development of democracy and science and regards it as a philosophical construction under
Mou’s interpretation. Moreover, Lin also thinks that both radical anti-traditionalism and
Contemporary Neo-Confucianism uncritically endorse democracy and science developed from
Western civilization, and both involve the fault of methodological essentialism, although they
usually oppose each other. This paper examines Lin’s critique of Contemporary Neo-
Confucianism, especially the thought of Mou Zongsan. It argues that Lin’s critique of Mou’s
thought is based on his misunderstanding of the difference between the “essential cause” and
the “factual cause” suggested by Mou and his failure to recognize that the essential cause of
Western democratic and scientific development is derived from a civilization of its own, which
is lacking in traditional Chinese civilization. Moreover, Lin neglects Mou’s critique on the
limitation of “the constitutive performance of reason,” which is the foundation of democracy
and science. Lastly, this paper also responds to Lin’s critique of methodological essentialism

from Mou'’s point of view.
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I. Preface

In " A Side View of Post Contemporary Neo-Confucianism Practical Philosophy: Some
Responses to the Issue of ‘Outer Kingliness and Inner Sagehood’" (Lin, 2024), Professor An-
Wu Lin offers a comprehensive review of his intellectual journey spanning several decades. He
articulates his critiques of both '"radical anti-traditionalists" and Contemporary Neo-
Confucianism at various stages, with the aim of presenting his proposed "Post- Contemporary
Neo-Confucianism Practical Philosophy." In this paper, Professor Lin contends that
Contemporary Neo-Confucianism have fallen into the same trap of "methodological
essentialism" as radical anti-traditionalists, and he criticizes their uncritical acceptance of
democracy and science as developed by Western culture. Instead, he advocates for
"methodological conventionalism." He examines the distinctions between the "causality of the
liberal sciences" and the "causality of the humanities," scrutinizes issues arising from Western
democratic systems that overemphasize elections, recall mechanisms, and checks and balances,
and argues for a vision of democracy that encompasses "humanistic human rights, conscious
freedom, and people-centered democracy." Professor Lin identifies the "bloodline axis,
"Monarch, Father, and Sage," the resulting "misplaced Dao" from conflating these three
elements is the root cause of traditional Chinese culture's failure to develop a democratic system.
He critiques Mr. Mou Zongsan's theory of the " Self-Entrapment of Conscience," describing it
as merely a "hermeneutical philosophical construct” that fails to represent "the historical order
of occurrence" or "the practical order of learning." Drawing on the ontogenetic method inspired
by Chuanshan studies, Professor Lin proposes the concept of "Outer Kingliness—Inner
Sagehood" as an alternative to the Contemporary Neo-Confucianism doctrine of "beginning

with Inner Sagehood to achieve Outer Kingliness."

My understanding of Contemporary Neo-Confucianism thinkers, particularly my
interpretation of Mr. Mou Zongsan's theory of the " Self-Entrapment of Conscience," diverges
from Professor Lin's perspective. Given my limited knowledge and the fact that Professor Lin's
critiques of Self-Entrapment of Conscience primarily target Mr. Mou, [ would like to pose three
questions in response to Professor Lin's arguments: (1) Does Professor Lin's critique of Mr.
Mou's theory of the " Self-Entrapment of Conscience," along with his explanation of why
traditional Chinese culture did not develop democracy and science, truly address the crux of the
issue? (2) As Professor Lin claims, is it accurate to say that Contemporary Neo-Confucianism
fully embraces the democracy and science developed by Western culture? (3) Does
Contemporary Neo-Confucianism, as Professor Lin argues, indeed adhere to "methodological
essentialism"? Even if it does, does it necessarily fall into the predicament described by

Professor Lin? I plan to explore these questions in dialogue with Professor Lin.
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II. Critique of the Theory of " Self-Entrapment of Conscience "

Professor Lin interprets Mr. Mou's theory of the " Self-Entrapment of Conscience " as a
process of "preserving the metaphysical to unveil the physical." Although both Xiong Shili and
Mr. Mou have consistently emphasized that the original mind of conscience is a manifestation
rather than a presumption, Professor Lin appears to assume that Mr. Mou presupposes morality
as a "metaphysical reality" that serves as the foundation for the creation of all things.
Consequently, Professor Lin regards this as merely Mr. Mou's philosophical construction rather
than a historical fact. He states:

"If we lack a proper understanding of the ebbs and flows of history, we might mistakenly
believe that our past was shrouded in darkness, leading us to think that our current task
is to dispel this darkness to usher in the light. Conversely, we might erroneously believe
that our past was illuminated by blinding light, necessitating that we shield and sublate
it to achieve true clarity. These perspectives must be grounded in a concrete, factual
understanding of why we have turned inward and neglected external structures, which
is closely related to two thousand years of patriarchal oppression, monarchical
despotism, and male-centered dominance. These three elements form a 'vertical axis of
bloodline," compounded by the imperial examination system and stereotypical
education, which rigidly shaped individuals. Consequently, this axis solidified into an
unbreakable autocratic structure. Such a structure has rendered our morality
excessively moral, our humanity excessively human, and our inner sagehood excessively

inward. This excess ultimately leads to 'closure'" (Lin, 2024).

Professor Lin argues that both radical anti-traditionalists, who view Chinese culture as
entirely negative and believe it must be completely discarded to achieve modernization, and
Contemporary Neo-Confucianism, who assert that while traditional Confucianism has
perfected inner sagehood, it has failed to develop democracy and science due to a lack of
knowledge —exemplified by Mr. Mou's advocacy for the Self-Entrapment of Conscience to
cultivate the cognitive subject—fail to fully grasp the complexities of Chinese history. Radical
anti-traditionalism reflects a self-deprecating mindset that arises from the recognition of the
flourishing development of Western civilization, leading to a complete rejection of traditional
culture. Similarly, Mr. Mou's theory of self-sublation is merely "a philosophical construction

under certain interpretations, not an actual historical fact" (Lin, 2024). For Professor Lin, the
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primary reason traditional Confucianism emphasized inner sagehood while outer kingliness
remained underdeveloped lies in the autocratic power structure shaped by three factors:
patriarchal oppression, monarchical despotism, and male-centered dominance, which
constrained intellectual thought. Initially, Confucianism required those in power to possess
virtue. However, under the autocratic rule of emperors from the Qin and Han dynasties onward,
rulers claimed virtue without embodying it, transforming the Confucian ideal of the "sage-king"
into the reality of the "king as sage." Confucianism originally called for rulers to care for the
people "as if nurturing infants." However, under imperial rule, this evolved into the "lord-
father," demanding absolute obedience from subjects, leading to the notion that "if the lord
wants the minister dead, the minister must die."

In my view, the differing explanations provided by Mr. Mou and Professor Lin regarding
the reasons for the incomplete development of traditional Chinese culture's outer kingliness
raise a critical question: To what extent are patterns of thought shaped by historical conditions?
From my perspective, Mr. Mou does not dismiss the influence of historical and cultural contexts
on thought. For instance, when discussing the "manifestations of the extension of rationality,"
Mr. Mou acknowledges that tangible conditions, such as the emergence of "classes," influenced
political developments in Western history. Mr. Mou states, "They achieved the 'manifestations
of the extension of rationality' through the identification of 'class' itself and the limitations and
struggles between classes" (Mou, 1995, p. 145). For Mr. Mou, the absence of a concept like
"class" in Chinese history can be viewed as a significant factor contributing to the inadequate
political manifestation of rationality within Chinese culture. However, Mr. Mou also
emphasizes that the "conceptual mind" is the "essential condition" of Western cultural life.
Similarly, one could argue that in Confucianism's "manifestations of the application of
rationality," the lack of a "conceptual mind" serves as the "essential condition" for the
insufficient development of outer kingliness. At the same time, other historical factors are
merely "real conditions." Regarding the "manifestations of the application of rationality," Mr.
Mou explains:

"All manifestations of application pertain to 'subordination to the integrative function' and

‘absorbing objects into the mind.' Both concepts aim to eliminate opposition by either

incorporating the object into one's subject or projecting oneself into the object, thereby

achieving absolute interpenetration. Internal absorption brings all things into the mind,
while external projection fully integrates the mind with objects. Essentially, they are one
and the same. If one were to forcibly distinguish between subject and object and describe

their relationship, it would be characterized as a 'subordination relationship' (Sub-
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Ordination). The 'transformation' of the sage's character reflects this dynamic; the
relationship between the sage-ruler or virtuous minister and the people resembles that of
parents to their children, where children are not adversaries to their parents. Similarly,
the contemplation of the Dao-heart embodies this principle. Thus, the manifestation of

application is established through the 'structure of subordination"" (Mou, 1995, p. 52).

Mr. Mou Zongsan further elaborates that the "manifestation of the application of
rationality" involves "deriving function from essence," which refers to the interconnection with
"events" in concrete life. The term "rationality" in this context specifically pertains to practical
reason. We can assert that the "manifestation of the application of rationality" is related to the
illuminating function of innate knowledge and conscience. This illuminating function is
expressed through specific objects and events, and in its manifestation, it presents itself as
unified with these objects; in this context, there is no distinction between subject and object or
mind and matter. Objects exist within the nurturing framework of the innate mind, and the
innate mind manifests itself through concrete objects. There is no actual separation between
mind and matter; the distinctions between mind and matter, as well as subject and object, are
merely convenient and fragmentary expressions. In truth, they represent a unified, continuously
flowing great function—a ceaseless activity of harmonious movement. Of course, if one must
delineate subject and object for convenience, then, since objects are illuminated by the mind,
they are subordinate to it. Hence, Mr. Mou describes this as a "subordination relationship." In
traditional Chinese governance, under the guidance of sage rulers and virtuous ministers, the
application of rationality yields a harmonious outcome. The people live peacefully and happily
under the benevolent rule of their leaders, much like children growing up under the protection
of their parents. As Mencius stated, "act as if you were watching over an infant." In this context,
the people, akin to children, are not adversaries contending for rights against their rulers or
parents; rather, they exist in a relationship of subordination. Within this framework,
Confucianism primarily inquires whether those in power possess the requisite virtue and fulfill
their responsibilities to care for the populace, enabling individuals to realize their true nature
and pursue their lives. There are no formal political concepts of government, sovereignty, rights,
obligations, freedom, or equality. However, this does not imply that Confucian political thought
is inherently at odds with democratic systems founded on these formal political concepts. On
the contrary, Mencius's assertion that Shun's possession of the world was "granted by Heaven
and by the people," rather than being a private transfer from Yao, implicitly reflects a Confucian

endorsement of democratic principles. Mr. Mou elaborates:
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"...The sovereign can present a man to Heaven, but he cannot make Heaven give that
man the throne." This statement introduces the concept of "recommendation," akin to
the modern notion of electoral nomination. "Heaven grants it" can be interpreted as
"the people granting it." The idea of "the people granting it" and "Heaven granting it"
are essentially equivalent to stating that it is through a general election that one receives
enthusiastic popular support. This enthusiastic support is natural, not forced, controlled,
or hypocritical. From this naturalness arises the assertion that "Heaven grants it." The
process of gaining the world's favor through "recommendation" and "general election,"
and ascending to the position of the Son of Heaven, embodies the concept of a "public
world" and the idea of "virtue." In this context, there is no human rights movement, nor
is there a constitution drafted; rather, it relies entirely on the most concrete and
practical actions and the alignment of the people's hearts, reflecting heavenly principles.
Once these heavenly principles are recognized and affirmed, they become an
unshakeable belief—a truth that cannot be contravened in one's conscience. This

represents the highest "law" in the practical political realm." (Mou, 1995, p. 115).

In the ideal political system of Confucianism, Emperor Yao's abdication in favor of Shun
was entirely motivated by his selfless public spirit. He did not view the world as a personal
possession to be passed down solely to his descendants; rather, he prioritized the welfare of the
people. Yao did not intend for Heaven to bestow the world directly upon Shun, as if it were
Yao's personal property granted by Heaven. Instead, Yao recommended Shun to Heaven,
leaving the final decision to Heaven, which was ultimately based on the people's allegiance to
Shun. Mr. Mou posits that Yao's recommendation of Shun to Heaven parallels modern electoral
nominations. Shun's years of service under Yao and his contributions to the welfare of the
people earned him their support, leading Heaven to accept Yao's recommendation and allowing
Shun to ascend the throne. This concept is akin to contemporary democratic systems, where
governments are elected and validated by the people. However, due to the absence of developed
political concepts such as authority and sovereignty in the application of reason, it became
problematic when Mencius continued to justify the legitimacy of hereditary rulers using the
notion of "Heaven's Mandate." Mr. Mou states:

Thus, "If Heaven grants it to the son, then it is granted," initially (according to Mencius
regarding the cases of Yu, Yi, and Qi) was a public matter. However, when it extended
to hereditary succession, it could no longer be uniformly explained under the concept

of "recommendation and Heaven's mandate." A subtle shift occurred that should be
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acknowledged and addressed separately. Mencius did not confront this shift directly;
instead, he included long-term hereditary succession within the framework of
"recommendation and Heaven's mandate," stating, "In the case of a private individual
obtaining the throne, he must possess virtue equal to that of Shun or Yu; when the
kingdom is possessed by natural succession, the sovereign who is displaced by Heaven
must be like Jie or Zhou." The dethronement by Heaven (the rejection by Heaven)
necessitates revolution, it must be overthrown by force. Initially, "inheriting the world"
did not occur through "recommendation and Heaven's mandate," but rather through
self-appointment without the consent of Heaven or the people. Thus, its downfall was
not achieved through the peaceful means of "Heaven's acceptance or rejection," but
through revolution. There is no inherent revolution in the recommendation process or
in Heaven's decision. However, the shift to "inheriting the world" inevitably contains
revolutionary elements. This is the source of disorder and the root of self-interest (Mou,

1995, pp. 133-134).

Originally, Yu intended to follow the examples set by Yao and Shun by recommending Yi
to Heaven. However, the people preferred to honor Yu's son, Qi, as the ruler, which reflected
their endorsement. Subsequent rulers of the Xia dynasty after Qi, however, failed to gain the
people's support, yet Mencius continued to justify their legitimacy through the concept of
"Heaven's Mandate." Ideally, "Heaven's Mandate" should be rooted in "the will of the people";
relying solely on "Heaven's Mandate," its legitimacy. Mencius's unwavering adherence to this
justification for the rulers' legitimacy demonstrates the inadequacy of "the constitutive
performance of reason." In this context, invoking "Heaven's Mandate" conveniently became an
excuse for successive rulers to maintain their power, effectively treating the world as their
private inheritance. Given the lack of legitimate governance, when tyrants like Jie and Zhou
emerged, the suffering populace was compelled to overthrow the previous dynasty through
revolution—a method starkly different from the peaceful transitions seen in abdications. Mr.
Mou argues that the failure of Mencius and traditional Confucianism to recognize this
distinction is primarily due to a reasoning approach that perceives the self and others as a unified
entity rather than as independent individuals. This interconnected perspective of self and others
hindered the development of political concepts that are foundational to democratic systems,
such as authority, sovereignty, rights, and duties, which depend on the "constitutive

performance of reason." Mr. Mou states:
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Conversely, constitutive performance fundamentally revolves around relational opposition,
establishing a '"coordinative order" (Co-Ordination) through relational dynamics.
Consequently, constitutive performance is characterized by this "coordinative order."
Within the framework of constitutive performance, "reason" loses its significance as
practical reason or moral virtue inherent in personal character. Instead, it transforms into

n

a non-moral interpretation of 'intellectual reason" or "theoretical reason," thereby
aligning with the level of understanding (although constitutive performance itself does not
belong to this level). Democratic politics and science emerge precisely from this

constitutive performance of reason at the level of understanding (Mou, 1995, p. 52).

Under the constitutive performance of reason, I do not identify with other beings or objects;
rather, I externalize and objectify them, transforming them into subjects of scientific inquiry
based on intellectual or theoretical reasoning. Similarly, within this framework, I do not
perceive others as extensions of myself but recognize everyone as independent individuals,
thereby creating what Mr. Mou refers to as a "coordinative order" among people. In this
relationship, one must employ theoretical reasoning to contemplate the nature of authority or
sovereignty and whether it should belong collectively to all citizens of the state rather than to a
single family or lineage. According to Mr. Mou's analysis, authority "belongs to a collective of
a nation" as "a comprehensive 'formal actuality,' a 'static actuality' corresponding to the entire
collective. It is neither a dynamic, concrete entity nor an attribute of an individual. Because it
is not concrete, it cannot be possessed; and because it is not a personal attribute, it cannot be
subordinated to an individual" (Mou, 1995, p. 19). Corresponding to the concept of authority,
a political order maintains its essence. Mr. Mou argues that only democratic politics can sustain
such an order because democracy recognizes sovereignty as belonging to the people and
opposes the privatization of authority by any single family or lineage, thereby preserving the
inherent nature of authority as a "constant actuality." Furthermore, in a democratic system,
authority and governance are distinct; the government derives its power through elections,
which means that its governing authority is granted by the people who collectively hold
sovereignty. Thus, governance is based on authority, lending it objective significance, and
authority remains unchanged regardless of who exercises governance.

It is evident that, although traditional Confucianism—particularly as articulated by
Mencius—embraced the concept of "a common world," which asserts that the legitimacy of
authority must be endorsed by the people, it did not clearly delineate the characteristics that

authority should possess within this framework or the systems necessary to ensure the
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preservation of these characteristics. Instead, it primarily imposed moral constraints on rulers
to limit their power. According to Mr. Mou, these issues stem from a reliance on the applicative
performance of reason, rather than its constitutive performance. Only through the constitutive
performance of reason can a "coordinative order" emerge, recognizing each individual as an
autonomous entity and utilizing theoretical reason to affirm authority as a stable reality. This,
in turn, facilitates the establishment of democratic institutions that protect the constancy of
authority, thereby actualizing the concept of "a common world." On the other hand, since
democratic politics relies on the constitutive performance of reason, which requires theoretical
reasoning, and given that the essence of theoretical reasoning fundamentally opposes the
applicative performance of reason, or practical reasoning, Mr. Mou argues that practical
reasoning must sublate itself into theoretical reasoning to satisfy the necessary conditions for
establishing democratic politics. This process temporarily separates political knowledge from
morality, granting it independent significance. Such a transformation is both necessary and
natural for practical reasoning. While issues of knowledge hinder practical reasoning's calls for
democratic politics, the formation of democratic politics presents a deficiency for practical
reasoning. To address this, practical reasoning must redirect its focus toward political
knowledge, thereby enabling it to meet the demands of realizing democratic politics.

We can further examine Professor Lin's critique of Mr. Mou's theory of 'Self-Entrapment
of Conscience.' Professor Lin argues that this theory is merely a philosophical construct under
a specific interpretation, rather than an actual historical fact. He suggests that the primary reason
traditional Confucianism failed to develop in the context of external kingship lies in the
limitations imposed on thought by autocratic and centralized structures. However, during the
time of Mencius, the autocratic imperial system that emerged after the Qin and Han dynasties
had not yet formed, making centralized autocracy seemingly unrelated to Mencius' thought.
Professor Lin might contend that precisely because such a system did not exist in Mencius' time,
he was able to develop the concept of "a common world." Nevertheless, Mr. Mou does not
believe that Mencius' concept of "a common world" is insufficient because Mencius did not
further develop a corresponding democratic system based on this idea. According to Mr. Mou,
this lack of development results from the applicative performance of reason, which is deficient
in its constitutive performance. Through Mencius' explanation of the legitimacy of hereditary
rulers and Mr. Mou's critique of Mencius, we can discern the inadequacies of the applicative
performance of reason. Mr. Mou distinguishes that the absence of constitutive performance
within the framework of applicative reason is the '"essential cause" for traditional
Confucianism's failure to fully evolve in the context of external kingship, while the presence of
autocratic constraints is merely a "circumstantial cause." Similarly, Professor Lin's notion of

the "misplacement of the Dao" (Lin, 2024) can be understood in this context. The traditional
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Confucian ideal of the "sage-king" — which envisions rulers as virtuous individuals who are
morally obligated to care for their subjects as if they were their own children — is a product of
the practical application of reason. Over time, this expectation led rulers to claim virtue without
genuinely embodying it, thereby transforming the ideal of the "sage-king" into the reality of the
"king-sage." Initially expected to nurture the populace as if they were infants, these rulers
evolved into paternal figures who demanded absolute obedience, further illustrating the
shortcomings of the practical application of reason. This represents the "essential cause," while
the rise of autocratic rule serves merely a "circumstantial cause." From Mr. Mou's theory, we
can observe that historical conditions do not entirely dictate modes of thought; rather, historical

development is often influenced by prevailing modes of thought.

IV.Is Contemporary Neo-Confucianism a Complete Embrace of Western Democracy

and Science?

Professor Lin argues that while contemporary Neo-Confucians oppose the extreme anti-
traditionalist view, which posits that traditional Chinese culture hinders the development of
science and democracy, they assert that traditional Chinese culture can indeed promote science
and democracy if it undergoes transformation. However, they largely accept the scientific and
democratic advancements of Western culture, offering only occasional critiques (Lin, 2024).
He further emphasizes that democracy cannot be reduced solely to elections, recalls, and checks
and balances; without virtue as a guiding principle, these mechanisms devolve into mere power
struggles (Lin, 2024). Consequently, Professor Lin critiques the debate between extreme anti-
traditionalists and Contemporary Neo-Confucianism regarding whether Chinese culture
obstructs modernization as ultimately meaningless. He advocates that "one should not discard
ethics to discuss human rights, nor self-awareness to discuss freedom, and not overlook the
people-oriented principle when discussing democracy," urging the realization of "human rights
grounded in ethics, freedom rooted in self-awareness, and democracy founded on a people-
oriented approach (Lin, 2024).

However, do Contemporary Neo-Confucianism fully embrace the scientific and
democratic advancements of Western culture? In the case of Mr. Mou, while he recognizes the
scientific and democratic achievements of the West through the "constitutive performance of
reason," he does not accept them uncritically. His analysis of the "deficiencies of external
performance that Mr. Mou's critique of modern science and democracy is far more profound
than what Professor Lin characterizes as occasional and still rooted in modernist thinking.

Instead, Mr. Mou provides a fundamental reflection on Western science and democracy.
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"Reason initially manifests itself objectively through external extension, and its objective
realization is found in the establishment of formal concepts. Once the network of formal
concepts is constructed, reason retreats into silence, losing its self-awareness. It becomes unable
to perceive its own position, leading individuals to question its true essence and where it resides.
Consequently, this network of formal concepts is merely regarded as a specific form of
governance for a particular era—a hollow framework that is complete yet detached. As reason
retreats into silence, it becomes vacant and drifts away, severing its connection to the root of
reason. This detachment leads to stagnation, as it settles and sinks. (Mou, 1995, pp. 157-158).
In other words, the constitutive performance of reason excels at establishing formal
structures, such as scientific theories, democratic institutions, and formal conceptual definitions
in political science. However, once these formal structures are established, it becomes easy to
overlook their roots in reason, leading to a superficial engagement with these frameworks. Mr.
Mou argues that while such operations, which sever their connection to foundational reason,
may not pose significant issues in the natural sciences, they can have severe negative
consequences when applied to political and social domains. When the roots of reason are
severed, individuals may perceive these formal structures as merely contingent political forms
that emerged in human history —dispensable and replaceable. When serious issues, such as
economic crises, arise within these formal structures, it becomes easy for people to advocate
for their complete dismantling. Even those who strive to uphold these structures often know
only how to operate within them, believing that only what is produced or validated by these
frameworks holds value. Consequently, they criticize "reason" as a metaphysical concept and
dismiss "universal human nature" as an abstract and vacuous label. On an individual level, while
these formal structures define formal freedom and equality of rights, they do not address how
individuals should navigate their lives. As a result, personal freedom and rights are often
protected, but they are frequently employed merely to pursue personal interests or indulge
desires. This leads to the negative consequences of individualism observed today, underscoring
the limitations of the constitutive performance of reason and the challenges posed by Western
democracy and the scientific paradigms built upon it (Mou, 1995, p. 158). Mr. Mou argues that
to resolve these issues, we must recognize that the formal structures underlying science and
democracy have a rational basis. In politics, theoretical reason aids in establishing democratic
institutions and defining political concepts; however, political practice must be grounded in
practical or moral reasoning.
"But we must understand that this separation, which delineates the independent

significance and domain of politics, enables political matters to be discussed solely in
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terms of 'jurisprudence in political science.' Within this independent domain, it does not
engage metaphysical moral reasoning; rather, it allows various concepts within
democratic governance to be distinctly defined. This clear definition serves merely for
the convenience of terminology and does not necessarily carry extensive implications.
It is sufficient to articulate matters as equal and parallel facts within the broader context
of democratic politics. However, true clarity and certainty inevitably involve moral
reasoning, linking freedom with moral considerations and human self-awareness" (Mou,

1995, p. 60).

Mr. Mou posits that delineating political science as an independent discipline and
temporarily separating it from morality primarily fulfills the intellectual prerequisites for
establishing democratic politics. This includes defining essential concepts such as rights, duties,
freedom, equality, and other necessary democratic knowledge. However, since political activity
inherently involves human actions and values, it cannot be governed solely by knowledge or
theoretical reasoning; moral reasoning must also play a role. For Mr. Mou, freedom is
intrinsically linked to moral reasoning and human self-awareness—an undeniable practical
truth. Furthermore, discussing freedom and rights through the lens of moral reasoning and
human self-awareness is not merely a metaphysical debate, nor does it lead to a form of
moralism that fosters totalitarianism. Mr. Mou further argues that the highest principles of
political practice can be affirmed through rational application, which includes moral principles
such as "prosperity before education" and strict with oneself and broad-minded towards

others." He states:

"In political measures, individual needs must be accommodated, prioritizing survival —
each person, as a 'living individual existence,' must be preserved. It is unbearable for
the benevolent to witness individuals in destitution or displacement. Beyond mere
survival, the fullness of life encompasses material well-being and the realization of a
life imbued with value worthy of 'humane existence.' Thus, it is stated: 'Let careful
attention be paid to education in schools, particularly in instilling filial and fraternal
duties; then, grey-haired men will not be seen on the roads, carrying burdens on their
backs or heads."' This teaching encompasses the principles of filial piety, loyalty, faith,
propriety, righteousness, integrity, and shame. It aligns with Mencius's tenet: 'Between
father and son, there should be affection; between sovereign and minister, righteousness;

between husband and wife, attention to their respective roles; between old and young,
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a proper order; and between friends, fidelity." The duties pertain to the relationships
between sovereign and minister, father and son, husband and wife, elder brother and
younger sibling, as well as those inherent in friendships. These represent fundamental
and universal human virtues, not external concepts imposed upon the people, but
intrinsic truths rooted in human nature and sentiment—hence, they are referred to as

'universal paths.' The teachings merely convey these principles" (Mou, 1995, p. 126).

Mr. Mou's ideas closely align with Mencius's principle of "people-centered" thought. He
argues that governance and moral education must prioritize the principle of "first wealth, then
education." This is because when individuals face poverty and displacement, their suffering is
unbearable for those with compassion; thus, the immediate priority is to ensure that the
populace is well-fed and materially secure before any form of moral education can be effective.
Furthermore, political and moral education should focus on fostering human relationships
without imposing the expectation that everyone become a sage. Moral practice is a personal
matter, and rulers should hold themselves to the highest moral standards while respecting the
independence of each citizen as an "individual existence." People should be treated as ends in
themselves, not as means to enforce conformity to rigid doctrines, as such enforcement would
be unethical. Rulers should first cultivate their own virtues and influence the populace through
their moral example, enabling individuals to recognize their inherent qualities. This approach
embodies the Confucian ideal of "governing the world with virtue" and the principle of being
"strict with oneself and lenient with others." The emphasis on maintaining human relationships
in political education aims to uphold individuals' dignity as human beings, teaching universal
moral principles without infringing upon personal freedom. Furthermore, it is not the rulers'
role to intervene in personal matters, nor should there be expectations for the populace to attain
sagehood. This distinction clearly delineates the boundary between politics and morality. It is
evident that Professor Lin's assertion that Contemporary Neo-Confucianism fully embrace
Western democracy and science does not apply, at least in the case of Mr. Mou. Mr. Mou
provides substantial critiques and reflections on the limitations of reason's constitutive
performance, as well as the resulting implications for Western democracy and science.
Conversely, Professor Lin's advocacy for "human rights with human relations, freedom with
self-awareness, and democracy with the people at the center" is already reflected in Mr. Mou's
thoughts. For Mr. Mou, both the operational and constitutive performances of reason hold
irreplaceable value and necessary distinction; both must be fully manifested and harmonized to

achieve the completeness of reason.
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Furthermore, based on the previous analysis, it is important to re-examine Professor Lin's
interpretation of "Outer Kingliness and Inner Sagehood." Professor Lin argues that, contrary to
Mr. Mou's suggestion that the process begins with the Inner Sagehood to develop new Outer
Kingliness, the actual approach involves adjusting the content of Inner Sagehood studies during
the learning process of the new Outer Kingliness. The critical transformation lies in the shift
from "Junzi (Gentleman) Confucianism" to "Citizen Confucianism," which reorients moral
philosophy from emphasizing "self-cultivation of mind and nature" to prioritizing "social
justice." In this context, is formed by "citizens" through contractual relationships, and "justice"
is realized through a "public discourse domain." Professor Lin states:

"In modern societies, contractual social bonds take precedence over kinship-based
natural connections. The original 'Way of Benevolence,' which emerged from kinship
ties, must now evolve into 'social justice.' Authentic engagement in the public sphere,
facilitated by interactive dialogue, fosters consensus and alignment with societal
principles. It is within this framework of social justice that genuine 'self-cultivation of

mind and nature' and true inner sagehood can be attained (Lin, 2021).

However, the progression from inner sagehood to outer kingliness embodies the Confucian
political perspective. Confucius asserts, "To govern means to rectify. If you lead on the people
with correctness, who will dare not to be correct?" to Mencius's proclamation that "The ancient
kings possessed this commiserating mind, and they, as a matter of course, had likewise a
commiserating government," and the Great Learning states, "From the Son of Heaven down to
the mass of the people, all must consider the cultivation of the person the root of everything
besides," the Confucian belief that innate conscience is always present, manifesting regardless
of the realization of outer kingliness. It can be expressed in both autocratic and democratic
societies, guiding us through various social contexts. If one were to argue that "only in such a
society can true self-cultivation and genuine inner sagehood exist," does this imply that figures
like Confucius and Mencius, who did not live in what Professor Lin describes as a civil society,
lacked self-cultivation? Were they not sages? The saying, "Filial piety and fraternal submission!
- are they not the root of all benevolent actions?" —does this principle cease to exist outside of
a civil society? If so, then the claim proposed by Professor Lin that "there are humane rights
and freedom with self-awareness" raises the question: does 'self-awareness' pertain solely to
political self-awareness as citizens? Furthermore, can there be no humaneness without human

rights?

I11. Is 'Methodological Essentialism' a Predicament?
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Professor Lin argues that both radical anti-traditionalism and Contemporary Neo-
Confucianismm, seemingly opposing camps with contrasting views on the value of traditional
Chinese culture, are fundamentally rooted in "methodological essentialism," which can easily
lead to partiality, dogmatism, and authoritarianism. To counter these tendencies, he advocates
for "methodological conventionalism," which views language and words merely as a system of
positioning rather than as representations of existence itself. This positioning system is a
convention that must be continually examined and adjusted to better reflect reality and achieve
consensus. Even established consensual positioning systems must be subject to ongoing
scrutiny and should not be regarded as definitive. Regarding the issues of radical anti-
traditionalism and Contemporary Neo-Confucianism's adherence to "methodological

essentialism," Professor Lin explains:

"They both adopt methodological essentialism—one asserts that the essence of
traditional Chinese culture does not impede modernization, while the other contends
that it fundamentally obstructs it. It is essential to recognize that viewing issues through
the lens of essentialism often results in a one-sided perspective. In comparison, radical
anti-traditionalism demonstrates an even greater degree of bias, as it possesses more
momentum; the greater the momentum, the more likely it is to devolve into partiality,
authoritarianism, and even totalitarianism. The most commendable aspect of Neo-
Confucianism, as a form of new traditionalism, is its ability to counterbalance such
radical anti-traditionalism. However, methodologically, the two represent opposing

ends of the same spectrum" (Lin, 2024).

If "methodological essentialism" suggests adhering to a single method for addressing all
existential and universal issues, then Professor Lin's critique appears to align more closely with
radical anti-traditionalism. Critics of this perspective generally assert that only scientific
methods can yield correct answers to all existential and universal questions, a stance often
referred to as "scientific monism." In contrast, Contemporary Neo-Confucianism largely
contend that many ethical and moral dilemmas cannot be resolved through scientific methods
alone. For example, Mr. Mou Zongsan's two-tiered ontology posits that, in addition to scientific
truths, other forms of truth exist that are neither accessible to nor negated by scientific methods;
scientific truths are merely conventional truths. According to Mr. Mou, it is through the
manifestation and introspective realization of one's innate moral conscience in daily life that

one truly experiences the essence of human existence and unity with all beings and the universe.
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Since moral questions invariably involve epistemological issues, the innate moral conscience
must also sublate itself, giving rise to the cognitive subject, which objectifies the universe for
understanding—a necessity inherent within the moral conscience itself. Reason: Improved
clarity, vocabulary, and technical accuracy while maintaining the original meaning. Whether
considering moral conscience or the cognitive subject, both possess constants, even as scientific
truths —often regarded as conventional truths —exhibit their own inherent nature. This may be
what Professor Lin refers to as "essence." However, the Confucian understanding of moral
conscience or human nature is not merely an abstract metaphysical construct, nor is it defined
solely by definitions of what it means to be human; rather, it is realized through moral practice.
Confucianism asserts that this realization is accessible to all individuals. Mr. Mou, having
deeply engaged with Kant's philosophy and modern Western logic, analyzes the self-
manifestation of pure reason and the true meanings of time, space, categories, and
understanding as foundational principles governing nature. He aligns Kantian philosophy with
Confucian distinctions between moral and empirical knowledge, as well as the Buddhist
concept of mind opening two gates, the cognitive subject within a robust theoretical framework.
In Professor Lin's view, the author contends that Mr. Mou's comprehension of moral and
cognitive subjects can withstand scrutiny when examined in the context of existence itself. In
contrast, does Professor Lin's esteemed concept of "methodological conventionalism"
ultimately devolve into relativism? When faced with the imminent danger of a child falling into
a well —a situation that instinctively elicits a compassionate response inherent in human nature
and represents universal moral principles—can these reactions be reduced to mere products of
specific social agreements? If everything were merely conventional, what would become of the
natural moral order? Without such a universal moral framework, all ethical norms would be
nothing more than constructs of societal agreements; how would this differ from relativism? If
this is the case, where does the constancy lie in Professor Lin's acclaimed "Three Meanings of
Change" —simplicity, variability, and invariability? Regarding "scientific monism," Mr. Mou
presents the following critique:
"Under the guise of scientific methods, reason is dismissed as metaphysical, universal
human nature is regarded as an abstract and empty term, and references to 'essence'
are labeled as essentialism. This perspective reduces everything to phenomenalism and
nominalism, focusing solely on observable facts. Such a mindset severs the rational
foundations of what is upheld, neglecting the fact that these ideas stem from the rational
and ideal struggles of previous generations for 'transcendent equality.' It suggests that

earlier thinkers were ensnared in metaphysical delusion, while contemporary scientists
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alone are deemed enlightened. This viewpoint reflects the prevailing attitude among
modern intellectuals in the free world, whom I collectively refer to as those lacking

substance, principle, or strength" (Mou, 1995, p. 158).

In this context, Mr. Mou Zongsan, drawing on Hegel's insights, argues that the concept of
"transcendent equality, reflected in the Western Christian notion of "equality before God, the
foundation for Western democratic systems. This transcendent equality "inevitably entails the
breaking of class constraints and the pursuit of equal rights in actual existence" (Mou Zongsan,
1995, p. 151). Mr. Mou contends that scientific monists, who reject the exploration of reason,
universal human nature, and essence, effectively sever the roots of rationality. Following Mr.
Mou's line of reasoning, I also contend that merely discussing "what essence is" is not inherently
flawed. Instead, the validity of such discussions depends on their ability to withstand theoretical
scrutiny and practical application. Similarly, one cannot dismiss Mr. Mou's recognition of the
fundamental distinction between moral and cognitive subjects, each possessing its own
constancy, nor can one overlook his acknowledgment of Western achievements in science and
democracy by merely labeling it as "methodological essentialism" and declaring it inherently
incorrect. Instead, critical evaluation should focus on the rationale behind Mr. Mou's two-tiered
ontology — specifically, whether it can be theoretically validated and practically implemented.
If Mr. Mou's two-tiered ontology is well-founded, then why should it be considered inherently
flawed simply because it asserts the constancy of moral and cognitive subjects? As to whether
methodological essentialism inevitably leads to dictatorship and despotism, this largely depends
on whether its proponents wield their authority to dismiss all criticism and alternative
approaches. If a theory that asserts an "essence" of the cosmos and the universe is rooted in
objective reality, and its advocates are open to responding to and adequately addressing all
critiques, then it should not be labeled authoritarian solely for recognizing the existence of an
"essence." However, it appears that Professor Lin's mention of "methodological essentialism"
refers to something more specific. He states:

Although Contemporary Neo-Confucianism offers a robust critique of radical anti-
traditionalists, their assertions that Chinese political tradition "has governance but no
politics," that ancient China "had technology but no science," and that China prioritizes
"morality" over but are, in fact, misleading. If governance exists, then politics must
also exist; however, this form of politics differs from Western modern politics. Similarly,
if technology exists, so too does science; yet this science is not equivalent to Western

modern science. China inherently possesses both morality and knowledge, just as the
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West does; however, the development of morality and the acquisition of knowledge differ
significantly between the two cultures. Western monarchical despotism of the past was
no less severe than that of ancient China, and in some respects, it even surpassed it.
However, there are notable differences; Western democracy is not an inherent quality
but rather a system that developed through historical progression. Similarly, the
Chinese cultural tradition can also develop and evolve through learning. I believe that
breaking away from the methodological essentialism commonly used to understand
cultures and replacing it with methodological conventionalism is the key to rectifying

the "misplacement of the Way" and restoring proper order. (Lin, 2024)

From this perspective, Professor Lin's concept of "methodological essentialism" critiques
those who ascribe a specific "essence" to cultures. One target of Professor Lin's critique is Mr.
Mou Zongsan's assertion that traditional Chinese culture represents "the manifestation of the
application of reason," while Western culture embodies "the manifestation of the structure of
reason. However, even though both Eastern and Western cultures propose theories regarding
the legitimacy of political power, do these theories correspond with Mr. Mou's notion of
political Dao—"the substantive existence that aligns politically with the form of power, a
constant and substantive existence that is genuinely shared by a group"? If Western culture
initially lacked democracy, could its rational structure later facilitate the emergence of a
democratic system that aligns with political Dao? Similarly, despite Mencius' concept of
"public governance under heaven," why did it not culminate in a democratic system that
corresponds with political Dao? Even though Western cultures have developed moral
frameworks, have they successfully implemented practical self-cultivation theories that enable
individuals to attain a state of unity between self and others, self and the world, and heaven and
humanity? If the "misplacement of the Way" that Professor Lin refers to is indeed a result of
the insufficient application of reason, does this support Mr. Mou's perspective on the differences
between traditional Chinese and Western cultures? If Professor Lin acknowledges that "the
development of morality and the acquisition of knowledge in China and the West differ
significantly, are these differences merely attributable to "real-world conditions, as Mr. Mou
suggests, or do they arise from "essential causes"? If there are indeed "essential causes"
underlying these cultural differences, then even if Contemporary Neo-Confucianism aligns with

Professor Lin's "methodological essentialism," it may not present a problem.

IV. Conclusion
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Based on the analysis above, I have addressed Professor An-Wu Lin's criticisms of
Contemporary Neo-Confucianism by using Mr. Mou Zongsan's theory of two layers of
existence as an illustrative example. In response to Professor Lin's assertion that Mr. Mou's
concept of the "Self-Entrapment of Conscience" is merely a philosophical construct under
certain interpretations and not a genuine historical fact, I contend that Professor Lin has not
fully grasped the distinction Mr. Mou makes between "essential conditions" and "real-world
conditions." He has overlooked the fact that Western culture has successfully developed
democracy and science, while traditional Chinese culture has not, which underscores the
significance of an "essential condition." In response to Professor Lin's criticism that
Contemporary Neo-Confucianism, similar to radical anti-traditionalism, fully embraces
Western democracy and science, I have referenced Mr. Mou's critique of the shortcomings in
the rational structure of Western culture, as well as its science and democracy, to argue that
Professor Lin's criticism is open to debate. In response to Professor Lin's assertion that
Contemporary Neo-Confucianism exemplifies "methodological essentialism," I question the
premise that methodological essentialism is inherently flawed. Given the constraints of this
article and my own academic expertise, this paper primarily engages with Professor Lin's
inquiries through the lens of Mr. Mou's perspectives. It does not, however, delve into the ideas
of other prominent figures in Contemporary Neo-Confucianism, such as Xiong Shili, Tang
Junyi, and Xu Fuguan, nor does it comprehensively address all of Professor Lin's concerns. I
hope that future research will further explore the ideas of these predecessors to provide a more

comprehensive understanding of Contemporary Neo-Confucianism.
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Abstract

This article responds to the reviews by Professors Hon-Chung Wong, Ming-Chu Hsu, Mei-
Yao Wu, and Shui-Chuen Lee, focusing on issues such as the practical philosophy of
Contemporary Neo-Confucianism, the relationship between morality and politics, the
differences between Chinese and Western cultures, and the legitimacy of political power.
Notably, regarding Mou Zongsan’s theory of "Self-Entrapment of Conscience," it is critiqued
for being overly idealistic and for emphasizing interpretative theoretical order while neglecting
the true process of social practice. The author advocates for adjusting the inner sagehood
through the learning process of the outer kingliness and proposes "methodological
conventionalism" as a replacement for "methodological essentialism." Furthermore, he
emphasizes that the traditional Chinese culture does not inherently hinder modernization but
can exert its unique value while adapting to the needs of modern society. The author also
discusses the establishment of political legitimacy and democratic systems, arguing that
morality and politics should complement each other in building a harmonious society. He
concludes by stating that it is essential to clearly distinguish the historical order of occurrence,
the learning order of practice, and the logical order of theory to promote the effective

development of modernization.
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Methodology, Conventionalism, Essentialism, Learning Order, Modernization

An-Wu Lin* I Ching and Ancient Chinese Philosophy Research Center / Institute
for Advanced Confucian Studies/ Yuanheng  Academy

(limaw2001 @gmail.com)
216



Thanks to the four professors " Hon-Chung Wong, Ming-Chu Hsu, Mei-Yao Wu, and Rui-Quan

Li " for their review and comments, [ would like to reply as follows:

I. Regarding the response to Professor Hon-Chung Wong

1. Is An-Wu Lin’s Critique on the "Self-Entrapment of Conscience" Theory
Appropriate? Does Contemporary Neo-Confucianism Fully Embrace Western

Democracy and Science?

Response: Mr. Mou Zongsan’s theory of "Self-Entrapment of Conscience" places
excessive emphasis on moral self-awareness and the transformation of the individual, while
neglecting the importance of social practice and historical context. Although this perspective is
theoretically sophisticated, it tends to be overly idealistic in practice and does not adequately
account for the complexities of human nature and the impact of the social environment. By
prioritizing an individual’s internal moral awareness, there is a risk of overlooking external
social conditions, which can render moral practice superficial and ineffective.

Contemporary Neo-Confucianism have not adequately reflected on their acceptance of
Western democracy and science. This shortcoming arises from their existence in an era where
the fruits of culture have fallen and scattered, compelling them to strive for a replanting of their
spiritual roots. Their primary concern is whether Chinese culture impedes modernization,
leaving little room to contemplate more complex post-modernization issues. Although some
have touched upon these topics, their discussions remain incidental and incomplete. I believe it
is time to confront and address this structural challenge comprehensively. This requires a
holistic approach that transcends the notion of the "inner sagehood before the outer kingliness,"
which prioritizes the internal over the external. The new possibility lies in recognizing that "the
internal and external are inherently one," where the sequence of practical learning should
prioritize the external before the internal, while the logical order of theory is internal before the
external —two ends that ultimately converge. I propose a corrective approach of "from outer
kingliness to inner sagehood," emphasizing the "unity of both ends." As stated in The Doctrine
of the Mean, it is essential to "harmonize the way of the internal and external."

Of course, rooted in the foundation of Chinese cultural tradition, it is essential to
selectively absorb the strengths of Western civilization, emphasizing a fusion of Chinese and
Western cultures. This approach involves striving for modernization while preserving the

unique characteristics of Chinese culture and reflecting on the post-modernization period.
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While Western democracy and science propel social progress, they may also result in cultural
homogenization and value conflicts. Therefore, while drawing on Western experiences, it is
crucial to maintain cultural independence and autonomy, seeking a path of modernization that
aligns with China’s specific conditions—a path of creative transformation and innovative

development that is both necessary and feasible.

2. Do Contemporary Neo-Confucianism Encounter the Challenge of "Methodological
Essentialism"? Does the Chinese Cultural Tradition Inherently Impede

Modernization?

In some respects, Contemporary Neo-Confucianism exhibit a tendency toward
"methodological essentialism," which excessively emphasizes cultural essence and traditional
values while neglecting specific historical contexts and social changes. In contrast, I advocate
for "methodological conventionalism," which prioritizes openness and pluralism in both theory
and practice. An overreliance on cultural essentialism can lead to the disregard or devaluation
of other cultures and values, thereby limiting opportunities for cultural exchange and innovation.
By respecting cultural diversity, we should strive for intercultural dialogue and collaboration to
foster the anticipated progress of human society. Although Contemporary Neo-Confucianism
are not entirely closed-minded or conservative, their strong sense of cultural centralism impedes
broader dialogues.

Indeed, the Chinese cultural tradition does not inherently obstruct modernization; rather,
it can play a unique role by adapting to the needs of modern society through creative
transformation and innovative development. The Chinese cultural tradition is rich in wisdom
and values—such as Confucian humanism, Daoist naturalism, and Buddhist compassion—
which can provide valuable insights and lessons for contemporary society. While preserving
cultural heritage, we should actively embrace the achievements of modern civilization to
facilitate the modernization and globalization of Chinese culture. It is important to note that
there is no need to rigidly categorize Chinese culture as moral and Western culture as
intellectual, nor to overemphasize the issue of "how to derive knowledge from morality." Such
discussions are unnecessary. The question of "whether Chinese traditional culture is inherently
capable of leading to modernization" is a misleading one posed by staunch anti-traditionalists,
who argue that Chinese traditional culture fundamentally hinders modernization and should
therefore be entirely discarded. In contrast, Contemporary Neo-Confucianism assert that the

Chinese cultural tradition is inherently moral and emphasizes the issue of deriving "knowledge"
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from "morality." This framing is flawed from the outset, shaped by the limitations of the

prevailing context.

3. Are There Fundamental Flaws in Western Democracy and Science? How Should

Morality and Politics Be Positioned within Contemporary Neo-Confucianism?

Western democracy and science possess certain flaws that may lead to extreme
individualism and materialism. While drawing from Western civilization, it is crucial to
maintain a critical mindset and strive for the complementarity and integration of both Chinese
and Western cultures. Although Western democracy and science have significantly contributed
to the advancement of human society, they also present value conflicts and moral risks. It is
essential to respect Western civilization while actively seeking a path for democratic and
scientific development that aligns with China’s national conditions, as this is vital for achieving
social harmony and enhancing human well-being. This process resembles practical learning,
akin to crossing a river by feeling the stones, rather than overly emphasizing morality at the
expense of knowledge. Indeed, there is no need to contemplate how to derive knowledge from
morality, which undermines the notion of deriving an intellectual subject from the "Self-
Entrapment of Conscience."

Morality and politics should complement one another to foster a harmonious society.
Morality serves as the foundation of politics, while politics provides a platform for the
application of moral principles. It is essential to emphasize the close relationship between
morality and politics and to strive for a balanced integration of the two. This synergy enhances
individual moral development and promotes the realization of the common good within society.
While it is important to respect individual rights, attention must also be given to the overall
welfare and development of society to achieve a harmonious coexistence of morality and
politics. It is crucial to remember that good morality does not automatically lead to good politics,
nor does effective politics guarantee moral integrity; rather, they influence and shape each other

in a reciprocal manner.
4. How Can We Understand the Differences Between Chinese and Western Cultures in

Terms of Moral Values and Knowledge Acquisition? How Does An-Wu Lin’s

"Methodological Conventionalism" Differ from Contemporary Neo-Confucianism?
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The differences between Chinese and Western cultures regarding moral values and
knowledge acquisition are primarily evident in their respective values and methodologies.
Chinese culture emphasizes moral cultivation and interpersonal harmony, with knowledge
acquisition centered on introspection and insight. In contrast, Western culture places a greater
emphasis on individual rights and freedoms, as well as the accumulation and transmission of
objective knowledge. Recognizing these differences is essential for the exchange and
integration of Chinese and Western cultures. These distinctions reflect each culture’s unique
historical backgrounds and traditions. While preserving cultural characteristics, we should
actively explore opportunities for intercultural dialogue and cooperation to foster the sharing
and growth of human wisdom.

"Methodological Conventionalism" emphasizes openness and diversity in both theory and
practice, advocating for the pursuit of the most suitable solutions within specific historical
contexts and social changes. In contrast to Contemporary Neo-Confucianism, this perspective
prioritizes addressing practical problems over an excessive focus on cultural essence and
traditional values. Undoubtedly, "Methodological Conventionalism" contributes to breaking
the closed and conservative nature of academia, fostering both academic innovation and social
progress. While it respects academic traditions, it also addresses the needs and challenges of
social reality, aiming for an organic integration of academic research and social practice. To
prevent methodological conventionalism from devolving into value relativism or even nihilism,
we must fundamentally return to the lifeworld, emphasizing historical and social totality, and
engage with the things themselves. A phenomenological approach that "returns to the things

themselves" is essential, beginning with an "awareness of existence."

5. How Can We Assess the Legitimacy of Regimes and the Establishment of Democratic
Systems? How Does Contemporary Neo-Confucianism Address Criticisms of Cultural

Essentialism?

Contemporary Neo-Confucianism should prioritize the legitimacy of political regimes and
the establishment of democratic systems while honoring traditional values. By integrating
morality with politics, it seeks to achieve social harmony and stability, gradually refining
democratic institutions in the process. The legitimacy of a regime is not solely derived from
constitutional and legal provisions; it must also be rooted in moral principles and public opinion.
While acknowledging various political systems, it is essential to focus on the moral cultivation

of citizens and their political participation to enhance both the legitimacy of the regime and the
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development of democratic institutions. Neo-Confucianism during the Song-Ming period
emphasizes the traditional school of mind and moral reason, as the foundation for moral
cultivation and social practice was historically constrained by the framework of imperial
autocracy, patriarchal oppression, and male dominance. This contrasts sharply with
contemporary values, where democratic constitutionalism, gender equality, and individual
rights are prominent. Therefore, the concept of "Outer Kingliness Learning" today differs
significantly from its historical context, as does "Inner Sagehood Learning." It is not merely a
matter of deriving a new "Outer Kingliness" from the "Inner Sagehood," but rather about how
to appropriately adjust the "Inner Sagehood" in the process of learning about a new "Outer
Kingliness.

I believe that Contemporary Neo-Confucianism should actively address the criticisms of
cultural essentialism by emphasizing respect for tradition while also considering specific
historical contexts and social changes. While maintaining cultural characteristics, it should
engage in creative transformation and innovative development to modernize Chinese culture.
The critique of cultural essentialism serves as a reminder that culture is not static; it
continuously develops and evolves in response to time and environmental changes. Just as
"Outer Kingliness Learning" evolves, "Inner Sagehood Learning" is not immutable. Both must
adapt to the times. While honoring cultural heritage, there should be a strong emphasis on the
potential for cultural innovation and transformation to sustain the vitality and creativity of
Chinese culture.

Finally, I would like to emphasize that when exploring the development of democracy and
science, it is essential to clearly distinguish between three distinct orders: the historical order
of occurrence, the practical order of learning, and the theoretical order of logic. These three
orders are fundamental to the development of East Asia, as they are not only influenced by the
historical evolution of the West but must also be adapted and adjusted to fit their unique
circumstances.

First, the historical order of occurrence refers to the sequence and trajectory of democratic
and scientific development in developed Western countries. This order is rooted in the specific
historical contexts and cultural environments of the West. In contrast, East Asian countries, in
their pursuit of democracy and science, do not necessarily need to adhere strictly to this order.
Second, the practical order of learning emphasizes the processes through which each country
or region learns and adapts to the development of democracy and science in practice. This order
should be determined based on the specific conditions of each country, including its culture,

economy, and social structure, to establish the most suitable path and pace for its development.
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The theoretical order of logic, on the other hand, examines the logical relationships and intrinsic
connections in the development of democracy and science from a philosophical or theoretical
perspective. For instance, "Mr. Mou Zongsan’s theory of ‘Self-Entrapment of Conscience’"
exemplifies a theoretical order of logic in philosophical interpretation, focusing on the role and
significance of conscience in both individual and social development.

We must clearly distinguish between these three orders and understand their distinct roles
and influences in the development of democracy and science. Particularly in East Asia, it is
essential to apply and adjust these concepts flexibly based on local realities. This approach
emphasizes the practical order of learning to promote effective modernization while also

reflecting on the various issues that arise in the aftermath of modernization.

I1. On the Topic Proposed by Professor Ming-Chu Hsu

1. The Self-Expectations and Moral Practices of a Confucian

Should a Confucian in a democratic society be satisfied with merely being a law-abiding
citizen, or should they strive to uphold higher moral standards and a sense of global
responsibility? Should Confucians continue to emphasize the doctrine of "making the course of
nature existent and the desire of human extinct," even in a modern society with diverse values?

Response: Certainly, Confucians should hold themselves to higher self-expectations and
engage in rigorous moral practices; however, this must begin with an awakening of civic
consciousness and a commitment to the laws and ethics of civil society. In my experience, I
often observe many individuals who identify as Confucians lacking civic awareness, mistakenly
viewing themselves as spokespersons or even leaders of Confucianism. This leads to significant
distortions and alienations. The gravity of the issue lies in the necessity of first excelling as a
"citizen." From that foundation, one can aspire to embody the virtues, morals, and conduct of a
person of noble character.

"Making the course of nature existent and the desire of human extinct" signifies the
importance of preserving the universality of natural principles while eliminating the selfishness
inherent in human desires. However, this expression has been repeated so frequently that it has
led to misunderstandings, suggesting that all desires for food, drink, and romantic relationships
are human desires that must be eradicated. It is crucial to recognize that overly rigid and morally
austere interpretations, such as "when human desires are completely eradicated, natural

principles prevail," are problematic. If human desires were entirely eliminated, the viability of
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natural principles would be compromised. A more accurate perspective is that expanding
desires in a manner that embodies universality, ideality, and totality is sufficient. When Mencius
responded to King Xuan of Qi, who acknowledged his fondness for beauty and wealth, Mencius
expanded on this fondness by suggesting, "there "there be no unmarried women in chambers or

nn

men left in the fields," "goods "goods flow smoothly so that everyone benefits." This serves as
a compelling example of the concept.

I believe that the phrase "making the course of nature existent and the desire of human
extinct" has its flaws. Some interpret it as "preserving the universality of natural principles
while annihilating human desires," which can lead to further misunderstandings. Wang
Chuanshan’s concept of the "unity of principle and desire" offers a more reasonable perspective.

Civic Confucian Participation in Society: Civic Confucians should actively engage in
public social issues such as gender equality, environmental protection, and labor rights. This
engagement not only embodies the ideals of "utilization" and "enhancing people’s welfare," but

also encourages self-reflection to pursue "rectifying virtue." Confucians ought to adopt a more

proactive role in advocating for social justice and the well-being of all citizens.

2. On the Subjective State of Moral Discourse

Does the subjective state of moral practice in Confucianism still hold importance in
modern society, and should it not be disregarded despite the challenges posed by "outer
kingliness learning"? Is "inner sagehood learning" still the essence of Confucianism, and should
it continue to be emphasized and practiced even as we pursue the modernization of democracy
and science?

Response: It is not about the subjective state of moral practice; rather, it emphasizes the
perseverance that an intellectual should embody. This notion aligns with Confucius’ principle:
"Set your heart on the way; act in accordance with virtue; hold fast to goodness; enjoy the arts."
It is fundamentally about aspiring to the Dao. Similarly, Zengzi meant by saying, "officer may
not be without breadth of mind and vigorous endurance. His burden is heavy and his course is
long. Perfect virtue is the burden which he considers it is his to sustain - is it not heavy? Only
with death does his course stop - is it not long?". It is what Mencius also echoed this sentiment
when he remarked, "All things are already complete in us. There is no greater delight than to
be conscious of sincerity on self-examination. If one acts with a vigorous effort at the law of

reciprocity, when he seeks for the realization of perfect virtue, nothing can be closer than his

223



approximation to it." These are genuine principles and truths; they do not conform to what we
might label a "subjective state."

Even within Daoism, the use of such a term is inappropriate, as it is often misunderstood
and overly subjective. This perspective places excessive emphasis on a "state" while neglecting
the concrete and pragmatic aspects of the philosophy. I recall writing an article on this topic
many years ago, critiquing the concept of a "subjective state" in moral discourse. In Legein
Monthly, I have published several articles, two of which are particularly relevant: " On the Path
to Critical Realization" (Bu, 1987, p. 146) and "Confucius and Ah Q: An Understanding and
Interpretation from a Psychological History Perspective " (Lin, 1997, p. 262).

"Critique is a form of dismantling, a process of reconstruction, and a dialectical journey
that encompasses both deconstruction and reconstruction. It is concrete and palpable; critique
represents a tangible and vivid process of creation.

As a method of Critical Confucianism, it demonstrates a refusal to remain mired in
stagnation, ultimately leading to its own corrosion and destruction. It will not retreat into an
ivory tower, where thought ascends incrementally, lamenting the decline of the world and the
erosion of the way. Critical Confucianism embodies an inherent self-dialectic, a voice that
challenges unjust institutional structures. The fusion of self-dialectic and the imperative to
challenge manifests as a form of moral cultivation. This moral cultivation is both concrete and
vivid, aimed at dismantling, critiquing, reconstructing, and creating. Critique is neither a mere
scratching of an itch from outside the boot nor a gentle whisper of the Wu Nong dialect. It does
not originate from external authority, nor is it a form of internal self-gratification. Instead,
critique targets the core, striking directly at the essence; it conveys truth without reservation,
with sincerity and openness. It is driven by conscience and an awakening of structures. This
driving force of conscience inevitably leads to structural awakening—only then can it be
deemed true critique.

If conscience does not facilitate a structural awakening but merely modifies the self, it can
easily devolve into a deceptive semblance of spiritual attainment. This illusion fosters a false
sense of self-completion and self-deception. Such self-completion, rooted in superficiality,
ultimately leads to deterioration and self-destruction. In truth, self-deception, when viewed
through the lens of the unity of all things, is simply a passive drifting along the current.

Dao inevitably manifests in the structures of artifacts and evolves into discursive theories.
Conscience must engage with these structures and theories to meaningfully partake in the Dao;
only such participation is concrete and tangible. Conversely, if one attempts to immerse

conscience directly into the essence of the Dao, it results in abstract and empty speculation—a
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deceptive illusion of spiritual attainment and self-deception.

While traditional Confucianism has indeed served the imperial family in many ways, there
have been other forms throughout history beyond Imperial Confucianism, such as Lively
Confucianism and Critical Confucianism. Lively Confucianism aims to awaken the essence of
conscience and integrate it into everyday life, facilitating self-cultivation and the cultivation of
external affairs. In contrast, Critical Confucianism confronts unjust institutional structures,
offering suggestions, corrections, and even advocating for dismantling and reconstruction. Both
Lively Confucianism and Critical Confucianism represent the lifeblood of Confucianism in
opposition to Imperial Confucianism; they also serve as essential remedies to prevent the
deterioration of Imperial Confucianism.

Today, Imperial Confucianism has weakened and undergone deconstruction. However, the
national inferiority complex stemming from the Opium Wars, along with over a thousand years
of imperial cultural development, has led to a significant decline in both the vitality and critical
spirit of Confucianism. Reflect upon this! Is it not profoundly concerning? Only by pursuing a
tangible path of critique, rediscovering the profound depths of Confucianism, awakening the
existential immediacy of the present, being mindful of ‘local culture,” and confronting structural
reform can we expand ‘the cultural homeland.” Only then can Confucianism harness the critical
power necessary for dismantling outdated structures and embark on a revitalizing
reconstruction."

In another article, a section is quoted as follows:

"... juxtaposing Confucius with Ah Q, these figures are positioned as two extremes;
however, it is also suggested that these extremes are intertwined as part of a continuous process.
In the history of psychopathology, the moral practices emphasized by original Confucianism
were intended to lead to social practice. In contrast, Ah Q, as depicted by Lu Xun, is utterly
dejected and resorts to the ‘spiritual victory method’ to deceive himself.

Confucianism, as initiated by Confucius, initially emphasized a ‘moral social practice
consciousness,’ but clearly, generations have not fully liberated themselves from the constraints
of patriarchal feudalism and imperial autocracy. Consequently, caught in the interplay of these
two influences, the moral social practice consciousness struggled to develop cohesively and
eventually regressed into a ‘moral self-cultivation consciousness.” The initial shift towards a
moral self-cultivation consciousness sought to reconnect with life itself and revive the
awareness of social practice. The traditional call for moving from inner sagehood to outer
kingliness underscores this intention. The challenge lies in the fact that the inner sagehood does

not extend into the outer kingship; instead, it retracts, leading the moral self-cultivation

225



consciousness to further devolve into a ‘pursuit of moral self-transcendence.” At this juncture,
morality transforms into a spiritual pursuit rather than a concrete reality. The pursuit of the moral
and spiritual realm initially served as a means for self-healing and recovery, opening up the
possibility for moral self-cultivation. However, during times of societal decline, even the moral
and spiritual realm can devolve into a false and transient state. This further deteriorates into
‘self-decoration’ and ‘self-leisure,” where the justifications become hollow, ultimately leading
to self-deception and an irreversible descent into demonic affliction. With the soul lost and
wandering aimlessly, such an individual suffering from spiritual malaise can only resort to the
‘moral spiritual victory method’ as a means of self-deception.

As previously stated, ‘Confucius’ and ‘Ah Q’ can be connected within a coherent
genealogy. Beginning with ‘moral social practice consciousness,’ the progression moves into
‘moral self-cultivation consciousness,” which further evolves into the ‘pursuit of moral self-
transcendence.” This trajectory then diverges into ‘moral self-decoration” and ‘moral self-
leisure,” ultimately culminating in ‘moral self-deception’ through the ‘moral spiritual victory
method.” Our objective in establishing a psycho-pathological connection between ‘Confucius’
and ‘Ah Q’ is not to legitimize the Ah Q mentality among contemporary Chinese individuals
as acceptable. Instead, we aim to foster a therapeutic effect through this understanding and
interpretation, thereby deconstructing this peculiar synthesis and providing the potential for
renewal within Chinese culture and the individuals shaped by it."

Professor Ming-Chu Hsu will fully understand the implications of the passages I have cited.
By comparing them with the works of Professor Shui-Chuen Lee, it becomes evident how
challenging it is to untangle the karmic tendencies that have persisted within the Chinese nation,

particularly in the effort to liberate itself from imperial and patriarchal constraints.

I11. Response to Professor Mei-Yao Wu’s Topic

Professor Mei-Yao Wu, in response to my proposed topic, shifted her focus to the
intersection of Neo-Confucian practical philosophy and counseling psychology concerning
personality development. This approach indirectly aligned with my other work, Chinese
Religion and Meaning Therapy. She also drew comparisons between Eastern and Western
philosophies and psychologies, emphasizing how both respond to social changes. A primary
focus of her discussion was the importance of "self-awareness" in both counseling psychology

and Neo-Confucian practical philosophy.
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This represents a shift from my proposed topic of "Outer Kingliness to Inner Sagehood,"
back to the original "Inner Sagehood to Outer Kingliness," and subsequently transitions into
"the intersection of Contemparay Neo-Confucianism practical philosophy and counseling
psychology concerning personality development." While this progression is commendable, it
does not directly address my proposed topic. My focus is on Mr. Mou Zongsan’s concept of the
"Self-Entrapment of Conscience," which has evolved into an intellectual subject encompassing
democracy and science. This concept relates to the "theoretical order of logic" as interpreted by
him, which differs from the "historical order of occurrence" and the "practical order of
learning." T have clearly articulated this in my previous response to the topic, and further
elaboration is unnecessary.

Additionally, she emphasized the significance of moral education, highlighting that Mr.
Mou Zongsan’s perspectives, along with Western research on moral education, underscore the
advantages of integrating morality into the acquisition of scientific knowledge. Furthermore,
she examined human interactions and social equality, delving into Confucian concepts of
human relationships and Adlerian psychology’s interpretations of social equality, while
emphasizing the importance of a democratic society founded on the principle of personal
dignity for all.

Moreover, she emphasized the importance of beginning with individual self-awareness to
achieve comprehensive human development and to establish a rational society with shared
goals. She proposed the potential integration of Contemparay Neo-Confucianismism with
counseling psychology, particularly through the application of mindfulness meditation in
psychotherapy. She compared the perspectives of Professor Lin and Mr. Mou Zongsan,
suggesting a collaborative approach in counseling psychology research to deepen the
understanding of the internal psychological processes that facilitate the transformation of the
moral mind into the cognitive mind. Here, we can genuinely appreciate Professor Mei-Yao
Wu'’s insightful considerations, as they encompass moral education, counseling psychology,
and personality development—areas that hold great promise for further exploration.

As for topics such as "methodological essentialism" and "Self-Entrapment of Conscience,"
I have already addressed these in my previous responses to Professors Hon-Chung Wongand

Ming-Chu Hsu, so I will not reiterate them here.

IV. On the Topic Proposed by Professor Shui-Chuen Lee

1. On the Topic of "Outer Kingliness to Inner Sagehoodhood" vs. " Inner Sagehoodhood

to Outer Kingliness"
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The debate over "Outer Kingliness to Internal Sagehoodhood" versus "Internal
Sagehoodhood to Outer Kingliness" has been contentious. In response, Erh-Chih Monthly and
the Center for Chinese Philosophy Research organized a public debate titled "An-Wu Lin vs.
Shui-Chuen Lee" on September 3, 2022. Subsequently, I authored a more extensive response
titled "After the Debate on ‘Outer Kingliness to Inner Sagehood’ or ‘Inner Sagehood to Outer
Kingliness’— A Respectful Response to Senior Scholars Zhou Qunzhen and Lee, Shui-chuen"
(Lin, 2023, p. 578). This article addresses the debate and responds to Senior Scholar Zhou
Qunzhen, who raised objections as early as 2005. Since the Song and Ming dynasties,
Contemparay Neo-Confucianismism has placed excessive emphasis on the "inner sagehood,"
leading to introversion and entanglement, ultimately advancing toward a realm-focused, ideal
teaching system that has generated numerous issues. In the face of modernization, it is crucial
to clarify that the "practical order of learning" differs from the "historical order of occurrence"
and the "theoretical order of logic." This understanding underscores the importance of the "outer
kingliness to inner sagehood" approach and reveals that the question "Does the Chinese cultural
tradition hinder modernization?" is fundamentally a false dilemma. Finally, the article
addresses the fallacy of methodological essentialism, elucidates the predicament of the "Self-
Entrapment of Conscience," corrects the "misplacement of the Way," and opens the possibility
for a post- Contemparay Neo-Confucianismism. This article aims to assist readers in resolving

their doubts.

2. On the Issue of "After Mou Zongsan and Post-Mou Zongsan"

Professor Shui-Chuen Lee has made the following statements:

(1) "Professor An-Wu Lin often refers to himself as part of the so-called ‘Post-May
Fourth’ and uses the slogan ‘Post-Mou Zongsan.” However, the true meanings of
‘Post-May Fourth’ and ‘Post-Mou Zongsan’ remain entirely unclear.

(2) "Professor Lin asserts that by making this statement, he can encapsulate the
fundamental essence of Mr. Mou’s philosophical system. He arrogantly claims to
have entered the ‘Post-Mou Zongsan era’ and to have surpassed Mr. Mou’s
achievements. This is, in fact, a manifestation of self-deception."

(3) "Professor Lin’s advocacy of ‘outer kingliness leading to inner sagehood,” which he
asserts critiques and surpasses Mr. Mou Zongsan’s ‘two-level ontology,’ is closely
tied to his so-called ‘post-Contemparay Neo-Confucianism.’ It is essential to analyze

his claims and address his fundamental misunderstandings, or lack of comprehension,
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of Contemparay Neo-Confucianism principles. This includes a thorough examination
of the key aspects of Mr. Mou’s philosophical system and his contributions, in order
to expose the fallacies inherent in Lin’s ‘outer kingliness leading to inner sagehood’

theory."

Response: Regarding "May Fourth" and "Post-May Fourth," I have a comprehensive
article titled "From ‘Post-May Fourth’ to ‘Post-May Fourth’ —Considering the Role of Chinese
Civilization in the 21st Century Based on the ‘Theory of the Three States of Existence’" (Lin,
2020, p. 2). Please refer to it for further details. The distinctions between "May Fourth" and
"Post-May Fourth" are currently well-defined, and it is unlikely that Professor Li is unaware of
them. However, if he chooses to feign ignorance, then that is his prerogative.

Additionally, regarding the "Mou Zongsan era" and the "Post-Mou Zongsan era," I have
authored a dedicated monograph titled "Before and After Mou Zongsan: A Historical
Discussion on Contemporary New Confucian Philosophy" (Lin, 2011), which I invite Professor
Li to review. Mr. Mou was a respected mentor of mine, and in advancing his scholarship, I have
pursued a path of creative transformation and innovative development. However, I
acknowledge that my efforts are incomplete, and I do not claim to have surpassed my teacher.
In all my writings, I make no such assertion, and Professor Li may be mistaken, speaking from
a state of confusion.

For a deeper understanding of the "Post-Mou Zongsan Era," please refer to my article titled
"Welcoming the Arrival of the Post-Mou Zongsan Era— A Reflection on the Publication of
‘The Complete Works of Mou Zongsan’" (Lin, 2003, p. 335):

"Mr. Mou Zongsan revitalized the wisdom of Chinese philosophy. He conducted an in-
depth exploration of Confucianism, Daoism, and Buddhism, and independently translated I.
Kant’s three Critiques. Most notably, Mr. Mou integrated 1. Kant’s three Critiques with
traditional Confucian, Daoist, and Buddhist teachings, systematically constructing the
comprehensive ‘two-level ontology.” Over the past century of Chinese philosophical
development, this achievement undoubtedly represents a significant milestone.

Mr. Mou transcended the limitations of ‘reverse hermeneutics’ and, through the processes
of ‘translation,” ‘fusion,” and ‘reconstruction,” harmonized and interconnected the discourses
of ancient Chinese texts, modern academic discourse, and contemporary life, thereby creating
a profound philosophical lexicon that ignites vibrant awareness and thought.

In response to the existential crisis faced by the Chinese nation since the early 20th century,

Mr. Mou, building upon the ‘Qidanyudn Xinghai’ articulated by Mr. Xiong Shili’s ‘philosophy
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of substance and function,” further established the moral subject through a process of
‘metaphysical preservation,” with the aim of ‘enlightening wisdom through virtue.” He
advanced the intellectual subject by integrating the ‘Self-Entrapment of Conscience’ and
incorporating democracy and science into this framework.

Naturally, Mr. Mou transformed I. Kant’s philosophy of virtue through the limits of
intellect by integrating Confucian, Daoist, and Buddhist teachings into the concept of virtue to
encompass intellect. Although he appeared to adhere to I. Kant’s ‘transcendental decomposition’
to stabilize the system of knowledge, he directly connected with the teachings of Lu Xiangshan
and Wang Yangming, ultimately returning to the foundational ideas of Confucius and Mencius.
This approach firmly established the moral self, which subsequently opened the realm of
knowledge. This transformation of ‘Self-Entrapment of Conscience, closely aligns with J. G.
Fichte and indirectly points to G. W. F. Hegel. However, I. Kant’s emphasis on transcendental
decomposition led Mr. Mou to a metaphysical retrospection, forming a metaphysical abode.
Within this abode, Mr. Mou attained a state of ‘perfect teaching’ and ‘perfect goodness’ through
a subtle dialectic.

The purpose of ‘transcendental decomposition” was ‘metaphysical retrospection,” further
underscores the ‘existential awareness’ evoked by ancient classics. Under the summons of this
existential awareness, the insurmountable chasm is bridged through ‘a subtle dialectic’ of fusion
and connection. Therefore, this nuanced dialectical fusion culminates in what is referred to as
the so-called ‘perfect teaching’ and ‘perfect goodness.” Although Mr. Mou repeatedly
emphasized the importance of dialectical development, he ultimately achieved a dialectical
fusion through which he sought a metaphysical abode —a pure intellectual dwelling.

He established a transcendental distinction between ‘phenomena’ and ‘things-in-
themselves,” employing the metaphor of ‘one mind opening two doors’ to achieve a ‘two-level
ontology’ of ‘attachment’ and ‘non-attachment.” Although he emphasized that this two-level
ontology is not a strict separation but rather a harmonious integration, he remained rooted in
the metaphysical ontology of non-attachment, which guided human judgment regarding good
and evil and regulated the ontology of attachment. He also endorsed the Tiantai school’s
concept of the ‘mind of fundamental nature manifesting in a single thought of ignorance,’
appreciating its spirit of ‘realizing Buddhahood through the integration of the nine realms.’
However, due to the limitations of the prevailing spirit of his era, Mr. Mou had to attain a fused
unity through a ‘subtle dialectic,” thereby creating a metaphysical notion of perfect goodness.

We must recognize that this concept of perfect goodness is not the culmination of Mou

Zongsan’s philosophy; rather, it serves as a prelude to a new direction—a return, critique, and
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development. We should reintegrate Mr. Mou’s notion of ‘perfect goodness,” which was
conceived in his metaphysical realm, back into the ‘Qidnyudn Xinghai.” This reintegration
embodies the essence of perfect goodness and extends it into practical functionality, allowing
it to reenter the holistic living world of historical society, where it can cultivate and nurture
growth profoundly. From a genetic phenomenological perspective, we must confront the reality
that ‘theory is the theory of practice, and practice is the practice of theory.” This understanding
opens the dialectic of ‘two ends but one unity,” thereby reopening the gateway to the social

practice of Confucianism.”

(1) "Turning" should no longer be confined to the "subjective turn but should be redefined as
the ‘"intentionality turn," which then opens up to a dynamic exploration of
"existentialism."

(2) "Returning" should no longer be confined to a "fusing return" but should be adapted to
align with the "roots of being," then the "manifestation of being," and further develop
into a "determination of being."

(3) "Inheriting" should no longer be viewed merely as a "philosophical, historical discourse,"
but should be a logical continuation. On one hand, it should progress towards the cultural
orthodox tradition, while on the other hand, it should foster theoretical innovations.

(4) "Critique" should not be confined to "transcendental decomposition," but should be
dialectically integrated into the "lifeworld" shaped by historical and social totality. This
approach aims to achieve "situations shaped by principles and principles guiding
situations," thereby facilitating a societal critique and ultimately initiating a Confucian
revolution.

(5) "Development" should not be confined to a "classical interpretation," but should evolve
into a philosophical dialogue that engages with contemporary discourse. Through a
dynamic existential awareness, it ought to reconstruct a new academic discourse, actively

participating in the dialogue and construction of human civilization.

As the turn of the century unfolds in the postmodern era, people tremble in fear at the
tremors of the earth and sky. They are bewildered by the alienation of civilization, marked by
events such as the 921 earthquakes in Taiwan, the collapse of the Twin Towers in the United
States on September 11, and the U.S. war on terror in Iraq. In recent weeks, Taiwan, Hong
Kong, and mainland China have been grappling with the devastating effects of SARS,

struggling to survive as life is put to the test. I deeply resonate with Zhu Xi's statement:
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"Perseverance is hard!"
It has been eight years since Mr. Mou passed away, but I still remember the elegiac couplet
I wrote for him in 1995:
"The Master, drifting with the elegance and integrity of the Wei and Jin, favored by the
world yet shocked the common folk; My Teacher, who embraced the principles of the Song
and Ming, transcended the barriers of life and death—what would a true Confucian have

to fear from the cycles of yin and yang?"

Mr. Mou's "lofty and spirited resilience in the face of suffering and adversity" (phrase
coined by Mr. Cai Renhou to describe him)—Ileaves one in awe. The night is profound, so
profound! However, dawn is approaching, so close!

Looking up, I see the image of Mr. Mou in my study, accompanied by a passage
inscribed below:

"My teacher, Mr. Mou Zongsan, devoted his entire life to the unrestrained and natural

pursuit of knowledge, with no attachments other than his dedication to the culture of the

Chinese people. He once stated, 'Only through significant experiences can one encounter

profound challenges; only through these challenges can one cultivate great compassion;

only with great compassion can one attain profound wisdom, thus, one can achieve the
aspirations of philosophy.'" Respectfully inscribed by Anwu in the autumn of the year

Renxu."

Next to the image of Mr. Mou is a couplet that incorporates his name:
"Mou, the great master, sincerely connects heaven and earth. The three teachings are

distinctly arranged, with the Way weaving through both past and present."

The night is profound and distant, yet dawn approaches—so close! I pray to the deities of
heaven and earth with the utmost sincerity and reverence. At the break of dawn on May 5, at
3:00 a.m., during the late spring of the Guisi year, I find myself at Yuanheng Studio.

It is a common occurrence for some to understand while others do not. What is regrettable
is that I have been advocating for a philosophical shift for over thirty years and promoting the
idea of "embracing the arrival of the post-Mou Zongsan era" for more than twenty years. I have
earnestly warned that we can no longer regard the concerns of the first and second generations
of Contemporary Neo-Confucianism as relevant to our current era. We must "speak forward"

rather than merely "speak as it was." We should "carry the fire before the embers burn out,"
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pass the baton, and continue to advance our efforts. Over the past few decades, I have been
greatly encouraged by fellow disciples and friends. However, there are also individuals, such
as Professor Shui-Chuen Lee, who, through misunderstanding, make reckless criticisms, distort
the truth, and even resort to personal attacks. Reflecting on the development of various historical
schools of thought, such situations may be unavoidable. In response to these challenges, one
can only smile.

In recent years, my favorite phrase has been "composure." Although it may seem typical,
it has profound origins, deriving from Laozi's Dao De Jing: "The grandest forms of active force
From Dao come, their only source." Because it "follows only the Way," there exists "the form
of supreme virtue," and with the Way as a guide, composure naturally ensues. Indeed, this is
the case. I am willing to strive and "bow my head, willing to be an ox for the children," but
there is no longer a need to "frown in defiance of a thousand fingers pointing." For this world
is one of affection, righteousness, and justice. When I reflect on the phrase, "The sky is clear,
and the moon is bright, in harmony with all things like spring," I feel immense joy. I also hope
that my senior, Professor Shui-Chuen Lee, need not be so anxious; remember: "Knowing
constancy leads to acceptance, acceptance to impartiality, impartiality to wholeness." If we live
our days in calm composure, this world will reach a fair judgment. Well said! Now, let us "enjoy

a cup of tea!"

— Written on June 28, 2024, at Yuanheng Academy in Taipei, during the year of Jiachen.
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Editorial Board Organization - Terms and Conditions

» The Board consists of one Editor in Chief.

« The Editorial Board recruit members from world with a four-year term to participate in the

editing and review process.

» The Editorial Board consists of one to two Editor Assistants for the administrative work
involved in the editing of Journal of Indigenous Counseling Psychology.
= The terms and conditions take effect as the date of the approval or amendment of the Editorial

Board meeting.

Operational Guidelines for the Editorial Board

The Operational Guidelines are developed by the board members to facilitate the editing and
review process of Journal of Indigenous Counseling Psychology.

Journal of Indigenous Counseling Psychology is an academic journal published quarterly with

at least three papers per issue. Papers are published in chronological order of acceptance.

Submissions will be reviewed within 2 months of receipt.
= All submissions are reviewed under a process where both the authors and the referees are kept
anonymous. Editorial board members shall refrain from making a recommendation of the

referees for manuscripts authored by themselves.

- Based on the referees’ comments, the acceptance of the final the submission is outlined as

follows:
Reviewer A
Final Decision . Accept after Re-review after .
Accept as 1s . g Reject
revision revision
. . Accept after Accept or re- Include a third
Accept as 1s Accept as 1s - . .
R revision review reviewer
€ A
ccept Accept or re- .
v p Accept after Accept after b Include a third
i after .. - review after .
.. revision revision SV reviewer

e revision revision
w Accept or re- Accept or re- ) )

e ) °p °p Reject or re- Reject or re-

Re-review review after review after o ok
r BV BV review review
revision revision
B . Include a third Include a third Reject or re- .
Reject . . o Reject
reviewer reviewer review

* Decision rests with the Editor in Chief based on the quality of the submissions and the reviewers’

comments.

1. Guidelines in regard to review and copyright issues shall be developed by the Editorial

Board to facilitate the paper review process.

2. Contributions of each issue shall be restricted to one paper per individual as the first author.
Each volume of the journal shall include at least two research papers external to the staff

papers.
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Call for Paper

Journal of Indigenous Counseling is a scholarly, electronic journal published quarterly by Center
for Indigenous Counseling Psychology, Department of Guidance & Counseling, National Changhua
University of Education, World Indigenous Counseling Psychology Alliance and Taiwan
Counseling Net in Taiwan. The journal publishes contributions on many topics, such as guidance,
counseling psychology, clinical psychology, rehabilitation, counseling, social work, psychiatry,
mental health, Psychiatric nursing, occupational therapy, speech-language therapy, special
education, employee assistance programs, etc. Our purpose is to represent the achievements of the
academic research, enhance the indigenous and culture-inclusive research of counseling, and
advance the transnational and interdisciplinary academic development and communication. We
welcome previously unpublished empirical and review papers. Journal of Indigenous Counseling
Psychology publishes papers in the areas of:

1. Academic monograph, including empirical research, review essay, theory or skill about
mental health, guidance, counseling psychology, clinical psychology, rehabilitation counseling,
social work, psychiatry, psychiatric nursing, occupational therapy, speech-language therapy,
special education.

2. Practical monograph, including method or strategy in practical experiences, program
design and practice.

Manuscript Preparation

Submission must include a title page, the submitted manuscript, two copies of Publication Form.
Submitted manuscripts must be written in the style outlined in the Publication Format of Journal of
Indigenous Counseling Psychology and the Publication Manual of the American Psychological

Association ( 7th edition ) . Any inconsistence with the format requirements will result in return of
manuscripts. The authors are encouraged to correct the format and resubmit. All manuscripts must
have Chinese and English abstracts both containing a maximum of 300 words ( 1,500 to 2,000

characters ) typed in a separate page. Up to five keywords or brief expressions can be supplied with

the abstract. A manuscript( including tables, figures, and both abstracts )should be limited to 30,000

Chinese words or 15,000 English words. If manuscripts have been presented in conferences, have
sponsors, or are adaptations of academic degree theses, it should be addressed in cover letters.

The template of title page and Copyright Authorization Form can be found at
http://jicp.heart.net.tw/ . All the identifying information of the authors should only appear on cover
letters not on the title page. All authors must submit two copies of completed Copyright
Authorization Form.

Manuscripts must be single-spaced and typeset in 12-point word size and printed on one side only

of A4 paper with page numbers. Each page has 38 lines and each line with 35 Chinese words ( not
applicable if written in English. ) . There should be no line spacing between paragraphs. The author

must supply all submitted materials on a CD in Word files ( Word 98 or above ) .

Publication Policies

Upon acceptance for publication, the Department of Guidance and Counseling at the National

Changhua University of Education has the right to:

e Publish the accepted manuscript in printed or electronic version

e Provide the accepted manuscript to commercial online databases for electronically storage,
reproduction, offering access to read, download, or print.

e Allow the National Library or other database services to provide accepted manuscripts to their
users
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e Make editorial change in accepted manuscripts tailored to different format requirements of
various database services

Review Process

Upon receipt of the manuscripts, the manuscript will be evaluated by the Chief Editor to ensure the
manuscript content fit for the purpose of the journal. Then, the Editorial Board recommends two
experts as reviewers to undergo a masked review process. Reviewer comments will be forwarded
to the authors.

Submission
Submissions are accepted at all times. A review process starts shortly after receipt. Submission
materials must include a title page, three copies of the manuscript, copies of completed Copyright

Authorization Form ( each author with two copies completed ) and a CD with all the submitted
materials. Please send all materials to:

Editorial Board of Journal of Indigenous Counseling Psychology, Department of Guidance &
Counseling, National Changhua University of Education

No. 1, Ji-De Road, Changhua City, Taiwan 500 R.O.C.

Tel: 886-4-723-2105 Ext.2220

Email: jicpheart@gmail.com
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Title Page
Manuscript Title:
Chinese:
English:

Key Words ( maximum of five words ) :

Chinese:
English:

Author (s ) and Affiliation (s ) :

( If more than one authors, please write in the order of authorship ) :

Chinese:
English:

Contact Information of the First Author and the Corresponding Author:

( Please include telephone and fax numbers, postal address, and email ) :

Author’s Note:

( If applicable, need to mention sources of research funds, academic theses the manuscript

adapted from, and/or conferences the manuscript has been presented )
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Copyright Authorization Form

Manuscript Title:

( Will be addressed as this Manuscript throughout this form )

1. Upon acceptance of the Manuscript, the author, I, hereby transfer and assign to Journal of

Indigenous Counseling Psychology Department of Guidance & Counseling the copyright to:

A. Publish the accepted manuscript in print or electronic forms.

B. Provide the accepted manuscript to commercial online databases for electronic storage,
reproduction, offering their users to read, download, and print.

C. Permit the National Library or other database services to provide accepted manuscripts to
their users.

D. Adjust accepted manuscripts in order to fit different format requirements of various
database services.

2. The author permits the Department of Guidance & Counseling at the National
Changhua University of Education can grant the use of this Manuscript to other database
services for free or for a cost. If it is for a cost, the money belongs to the National Changhua
University of Education.

3. The author adheres to all related ethical guidelines throughout the process of completing this
Manuscript. This Manuscript is an original piece of work by the author. The author has the
right to transfer its publishing and proprietary rights. There is no plagiarism or violation of
copyright. This form is the permission to publish this Manuscript. The author still holds the
copyright of this Manuscript. If the Manuscript is prepared jointly with other authors, the
completion of the authorization form for publication requires each author to complete this
form separately and makes two copies of each. By signing this agreement, the author
acknowledges the terms and conditions listed above.

Author’s signature:
ID Number ( or SSN ) :

Telephone Number:
Email:
Address:
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