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Abstract

This paper examines the concern for the state behind the philosophy of evolution
that spread widely among intellectuals in modern China after the Sino-Japanese
naval war. With Kang Youwei, Liang Qichao and Yan Fu as the main subjects of
the analysis, two questions are addressed: first, what was the connotation of the
state that the intellectuals of the late Qing Dynasty were concerned with: the dy-
nasty of heaven, the emperor or the people's state? Secondly, what were the rea-
sons for the stagnation or recurrence of the popular enlightenment ideas of the late
Qing scholars in the Republic? The answer in this paper is that the huge gap be-
tween the state care and the new people's ideal, which manifested itself in the re-
ality of the early Republic, caused many modern scholars to have recurring ideas
and changing positions. Even though, history was driven by the new movement,
the problems they realized still had objective significance for the subsequent his-

tory.
Keywords

Heavenly worries, national concerns, the right of the king to act, academic new
people, the difficulty of the people's morality

In examining the trend of importing Western philosophy into China in modern times, this topic first notes the
far-reaching influence of evolutionary theory; and the spread of evolutionary philosophy was closely linked to the
national concern in the minds of intellectuals. At the end of the Qing Dynasty, the "heavenly dynasty" was more
worried than the previous one, and the "world" gradually became one of the powers. As internal and external wor-
ries grew day by day, intellectuals with traditional training and western education, such as Kang Youwei, Liang
Qichao, and Yan Fu, highlighted their patriotic sentiments in the face of severe external troubles. Patriotism was
reflected in the concern for the king and for the people. Kang Youwei and Liang Qichao were all royalists and be-
lieved that the emperor could take on the important task of national state revival; Yan Fu also planned for the king,
but the state itself came first, so he favored the Republic. There is no direct evidence to prove that there is a direct
connection between the "Confucian Church" initiated by Kang Youwei's disciples and Yuan Shikai's restoration of
the imperial system (Liu Mengxi, 1996), Liang Qichao directly participated in the battle against (Liu Mengxi,
1996); Yan Fu's participation in the "Preliminary Security Council”" is only listed (Wang Shuji, 1985; Houfeng,
2006). However, Kang Youwei actively supported Zhang Xun's support for the restoration of Puyi; Liang Qichao
also opposed (Liu Mengxi, 1996). In 1918, stimulated by external phenomena (Liu Mengxi, 1996), Liang's thinking
reversed: from politics back to academia (Liu Mengxi, 1996), Liang Qichao began to reflect on the tradition. Yan
Fu, who was very sick and weak, also wrote to his students in this year, saying that "the Confucian and Mencian
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ways are 'really the same as heaven and earth, and are spread throughout the world™ (Wang Shuji, 1985).

This paper will analyze the similarities and differences between their national concerns and popular conceptions,
taking the mentioned intellectuals as case studies, and attempt to illustrate the process of change in the relationship
between the lightness and weight of popular wisdom, popular rights and popular virtue in their eyes under such a
concern as national revival.

1. The "Heavenly Kingdom" before the First Sino-Japanese War

Since the fourth year of the Tang Dynasty, when Li Shimin was revered by the four barbarians as the "Heavenly
Khan", China's history has evolved from the "world" traced in the "University" to the "Heavenly Dynasty" of divine
authority in successive dynasties. Although the Song dynasty was weak, the Yuan dynasty ruled, and her successors
were able to establish the policy of "soft yi" on a larger scale under her forceful conquest. With this change of dy-
nasties, what kind of concept of state did her scholars and her subjects have? Was it a regime or a "heavenly dy-
nasty"? The answer is clearly the latter. Thus, not only the ruler of the previous dynasty, but also her scholars and
her people had to submit to the power of the replacement and the truths she continued to believe in. With the ex-
ception of a very few who clung to a particular time and space, the majority of people would submit to the new
power holders. If the fate of the Daishun dynasty had been slightly longer, she could have become the new succes-
sor to the Heavenly dynasty; and the Qing dynasty, which entered the country, replaced her and returned to her with
a benevolent Mandate of Heaven. Thus, the II ministers could be specifically included in the biographies. This pa-
per assumes that such an account shows precisely the inferiority of the Qing dynasty and, therefore, shows absolute
faith in a certain theory; if they did believe in the Mandate of Heaven, they might have been more understanding of
her surrendees.

Since the end of the Qing Dynasty, China has been undergoing major changes for several thousand years. The
authority of the heavenly dynasty, which had lasted for more than a thousand years, was challenged. We can see
this concern in the writings of many scholars at the end of the Qing Dynasty. On the one hand, this shows that in
the two hundred years since the Qing Dynasty entered the country, many scholars had already agreed with the fact
that they had been ruled by history, and thus they themselves accepted the divine authority of the "heavenly dynas-
ty" represented by the Qing government and were in a sense of communion with the monarch. On the other hand,
the wars at the end of the Qing Dynasty, which stemmed from the interests of many Western countries, were a
dramatic deterioration of disgrace and humiliation; moreover, the race of the winning side and the civilization be-
hind its power were gradually taken seriously from the contempt of the heavenly dynasty. The civilization behind
their guns was not only very different from the tradition of the "Heavenly Kingdom", but in some ways even supe-
rior. At least, it gradually proved that the material power inculcated by this civilization is powerful. And this is a
belief that is deeply rooted in the soul of the nation. Reason and power are often separated, but they can also be
united. As a result, thousands of years of Taoism have been under attack. New forces brought new theories, first
religious and economic, then political and philosophical.

The historical events in China at the end of the Qing Dynasty appear more shocking than those at the end of the
Ming Dynasty, in this paper not only in the corruption and incompetence of the government, the cession of land and
the loss of power, which are common to the end of every dynasty; but also in the heterogeneity of foreign barba-
rians, the threat from ethnic to racial, and the mutual support between powerful and heterogeneous civilizations.

As far as religion is concerned. The fate of Catholicism in China has been a mixed one. In the Tang Dynasty
there was Nestorianism in China, which was devastated during the reign of Emperor Wu Zong and could not be
restored during the Song Dynasty; Kublai, the founder of the Yuan Dynasty, asked the Catholic apostles 'that the
Pope send to China one hundred priests who are well versed in the "seven arts" (grammar, theology, rhetoric,
arithmetic, geometry, music and astronomy) to debate with other religions. If he could prove that Catholicism was
indeed a superior religion, he could lead his subjects to convert to Catholicism. Gu Weimin (2003) shows that Ca-
tholicism had traces of activity during the Yuan Dynasty, but it did not gain absolute ideological superiority until
the end of the Yuan, and such traces of activity disappeared completely. In the thirty-first year of the Ming dynasty
(1552), the Jesuit Schabedius wrote in a letter that "the determination to enter China is as firm as a rock" (Gu Wei-
min, 2003), indicating that the spread of civilization was limited by political and military power. If we look at the
whole history of the spread of Catholicism in the Ming Dynasty, we can see that, except for Ricci's strategy of "us-
ing the Jesuits to cooperate with the Confucians", which had some success, the voices of missionary force and
conquest of China are also recorded. The latter voices finally became the mainstream at the end of the Qing Dy-
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nasty, and the strategy of "uniting Confucianism" became the substance of the situation. However, the life that
Christianity had gained in modern China was met with more serious resistance because of its forceful form, so
much so that it withdrew from the Chinese scene again after 1949.

Regarding the differences in religious beliefs, it is precisely the "liturgical controversy", which began in the Qing
Dynasty that illustrates the substantive problem. The consequence was the triumph of the native civilization over
the needs of those in power, and the prohibition of Catholicism at the hands of the Manchu aristocracy. But the
triumph of the spirit eventually succumbed to the invasion of force. Another consequence of the defeat of the First
Opium War was that the Daoguang Emperor had no choice but to open the Catholic ban (Gu Weimin, 2003). Two
years later, the ban on Catholicism, which had lasted for more than 120 years, was officially lifted. The rapid rege-
neration of Christianity aroused anxiety and panic among the gentry and the people. This anxiety was mainly for
the gentry officials, who were aware of the differences between the different doctrines that were impacting the ex-
isting traditional order like the guns that were guarding her; while the panic was for the people, mixed with class
distinctions, good and bad interests, and unknown anger. The repeated cases of teaching and the preaching of scien-
tific and cultural ways confronted each other until the Gengzi Incident, with a general result.

The worries about the Heavenly Empire throughout the late Qing Dynasty were of immense importance for the
above-mentioned complex reasons: territorial, sovereignty, racial and civilizational rivalries. Therefore, the blow to
and the impact of the Heavenly dynasty became a most direct stimulus, which triggered a strong reaction from the
scholars. Another important reason why this traditional concept of the state also became the focus of the scholars'
attention was one of the consequences of the loss of the war: the study abroad of scholars and the study trips of of-
ficials.

In his book, "The Eastward Expansion of Western Learning", Yung-cheng wrote: "When I was studying, the
corruption in China touched my heart from time to time, especially in the last years. Whenever I thought about it, I
was always unhappy about it, and I would like to be free from this good education. Since I was educated, the ideal
in my heart was high and the scope of morality was wide, I felt that the load on my body was extremely heavy, as if
I had not felt it in the age of no knowledge" (Yung-cheng, 2005).

In 1876 (the second year of Guangxu), the Qing government sent ambassadors to foreign countries (Li Wenbhai,
2000). The information that these officials brought back was more real than what they saw under the pressure of the
cannons. They came to realize that the vision of the rulers and scholars at home that "the system of cultural relics of
the various countries is far superior to that of the Westerners in everything but firearms" (Baoyuan et al. (eds.),
2008) and the goal of "taking the Chinese religion as the original, supplemented by the arts of wealth and strength
of the countries" (Feng Guifen, 2002) were illusory. It is illusory. There was a factual difficulty in trying to learn
from both the body and the application: "China's heaven and water were strictly divided, and the establishment of
foreign upper and lower houses was difficult, but righteousness could be adopted" (Zhao Ersun, 1977). This shows
that he saw the reflection of material and spiritual civilization in politics, but the "difficult situation" was the reality
in China, and therefore was not taken seriously. This "difficulty" of unity is precisely the solidity of civilization:
whether politics can be changed depends on the understanding and attitude to tradition.

Therefore, this paper argues that the increasingly dangerous foreign troubles presented to the intellectuals at the
end of the Qing Dynasty were the direct cause of their concern for the country; and that they perceived this danger
more deeply than the general public, stemming from their own traditional education and the external education that
manifested this stimulus.

2. National Crisis and Sovereign Responsibility

Kang Liang's concept of the country was also so stimulated. Liang Qichao mentioned in an article written after
the defeat of the Hundred Days Reform: "Since before the First Sino-Japanese War, my people do not know that
the country's crisis, do not know that the country is in danger, and the party and shore arrogant, supine and high, so
there is no such thing as preservation of the time. Since the Sino-Japanese War, the situation sees the situation
dwarfed, the three eastern provinces of the railroad followed by, Guangxi Shiji followed by, Jiaozhou Bay followed
by, Lushun, Dalian Bay, Weihaiwei, Guangzhou Bay, Kowloon followed by, the provinces of railroads, mining
services followed by, work around the river not to let and other countries, Shandong, Yunnan and Guizhou, two
Canton, Fujian not to let and other countries of the contract have followed, so the shape of the partition has become,
and the preservation of China also had to rise" (Liang Qichao, 1997).

Although the Hundred Days Reform in 1898 was rushed, for Kang Youwei, it was also a long-term, especially
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after 1894, focus of attention. According to the logic of "Chinese-centric view", the act of Kang Youwei, a reform-
ist, was a combination of learning from the West and saving the country based on the classics.

Kang Youwei was trained in classical scriptures since childhood, and at the age of 17, he "first saw the book "
Ying Huan Zhi Lu" and the map of the earth, and became acquainted with the history of the nations and the rea-
soning of the earth". "Ying Huan Zhi Lu" is the representative work of Chinese people "looking at the world with
their eyes". It only provided a possible window of perspective for Kang Youwei. Kang Youwei, who was still fo-
cused on traditional scriptures, turned to Taoist Buddhist classics because of the spiritual misery caused by the gap
between the ideal and reality.

In the fall of 1879, he was again exposed to introductory Western studies, the Compilation of Recent Events in
Western Countries and the New Record of Travels Around the World. At the end of the year, Kang Youwei's first
visit to Hong Kong was an opportunity for transformation. "When I visited Hong Kong, I saw the beauty of the
Westerners' palaces, the neatness of the roads, and the tightness of the patrols, and realized that the Westerners had
laws governing their country, and that they should not be regarded as ancient barbarians. It is again read the "sea
map", "Ying Huan Zhi Lu" and other books, the purchase of the earth map, gradually collected the book of Western
learning, for the base of Western learning to speak ". If Hong Kong was not a colony of the British Empire, proba-
bly would not have Kang's such an impression. But the impression is only a new stimulus, the first can not affect
Kang Youwei traditional old learning habits. Kang Youwei in 1882 to Beijing to participate in the village examina-
tions and failed, full of knowledge but no way to apply. Internal worries and external changes, failed Kang Youwei
"returned to the road through the prosperity of Shanghai, I know that the Westerners have the essence of gover-
nance, is a large purchase of Western books to return, since the release of all the old views, the great Western
learning to carry on, began to release all the old views" (Liu Mengxi, 1996). In the following year, he went home,
studied the political history of the Qing Dynasty and the history of European countries, ordered the Shanghai "Uni-
versal Bulletin", and studied Western books and natural sciences such as sound, light, chemistry, electricity and
weight, specializing in learning and making great progress day by day. The confluence of Chinese and Western
knowledge finally allowed Kang Youwei to begin his philosophical excursions. The Axiom of Mankind, later pub-
lished as The Book of the Commonwealth, presented fantastical entries on the rights and freedom of man.

One of the practices was academic reform, which began to use the "new scriptures" to interpret the classics and
gain support for traditional behavior. Of course, Kang Youwei's approach to modern scripture is not unfamiliar, as
scholars since the Song dynasty have looked at the classics with seemingly pearly whites and deliberate sentences,
but in fact they are also suspected of taking words out of context and seeking "reason" from "scripture". However,
Kang's "new scripture" was still influenced by the idea of evolution.

The second practice is political reform. The excitement of the defeat in the Sino-Japanese War and there is the
1895 public chariot. The specific steps of the change of law: enriching the country, raising the people, teaching the
clergy, training the army, all for self-improvement and shame. In 1897, although Kang Youwei launched the "Holy
Society", he gradually and distinctly advocated learning from Japan ("Japanese Bibliography") and Russia. After
the German occupation of Jiaozhou Bay in Shandong, Kang Youwei rushed to Beijing, on the fifth book of the
Qing emperor, put forward three proposals: to adopt the law of Russia and Japan to determine the state, a large
group of ministers and seek to change the law, and listen to the frontier officials to change the law, and formally put
forward the state affairs need to be acted upon by the National Assembly and promulgate the idea of the constitu-
tion. In the face of the "imperialist invasion", it was obvious that national innovation and survival were more im-
portant.

In September, this effort failed. The failure was also due to the fact that the reformists expected too much power
from the emperor and underestimated the struggle of the bureaucratic class. The year after the failure of the Refor-
mation, Kang Youwei, who was in exile overseas, founded the "Royalist Society" in Canada, still putting his pas-
sion for national salvation on the "Emperor", who was "in decline" (Liu Mengxi, 1996). His disciple, the reformer
Liang Qichao as early as March of this year wrote "on the preservation of China must rely on the emperor" an ar-
ticle, compared Guangxu to the King of the Wen, save the country must respect the emperor (Liang Qichao, 1997).
It was the same as Kang's royalist behavior.

After the Republic of China, as mentioned in the introduction, Kang Youwei did not directly support Yuan Shi-
kai's claim to the throne, while Liang Qichao explicitly opposed it; two years later, when Zhang Xun embraced the
restoration of Puyi, Kang Youwei responded positively and diligently, while Liang Qichao still opposed it. Kang
and Liang in the political position completely alienated; this alienation is the difference between the development
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of their ideas after the failure of the Reformation. Compared with Kang's always "diligent", Liang Qichao put more
eyes on the people and had more in common with Yan Fu.

3. National prosperity and decline and the new people's debate

At the age of 14, Yan Fu, a poor man, was enrolled in the Shipbuilding Academy attached to the Fuzhou Mawei
Shipyard, one of the achievements of the foreign affairs movement, and after graduating at the age of 18, he began
to travel abroad and study abroad. It can be said that Yan Fu was also one of the achievements of the foreign affairs
movement.

Of course, intellectuals who were educated and raised during the foreign affairs movement were still traditional
Chinese scholars at heart. Like Kang Youwei, Yan Fu had the experience of failing the imperial examinations sev-
eral times. Under the system of the time, to serve the country, the career was the direct route. Yan Fu, who did not
have a career path, began to publish a large number of articles in the press advocating "Western learning" in the
face of China's deep external and internal problems. The most direct manifestation of this effort was "In 1898, he
drafted "A Letter of Ten Thousand Words to the Emperor", which was published in the "Guo Wen Bao", and final-
ly attracted the attention of the Guangxu Emperor, who summoned Yan Fu in that year to ask for his opinion on the
change of law (Liu Mengxi, 1996).

Yan Fu's "Letter of Ten Thousand Words to the Emperor", in which a large number of pages are devoted to urg-
ing the monarch to "change the law if you want to do something", and proposes three important strategies for
changing the law: to unite the joy of the countries, to unite the hearts of the people and to break the hold of the bu-
reau, from the diplomatic and domestic aspects of the painful criticism. His patriotic concern and sincerity of res-
pecting the ruler were no less than Kang Liang. Yan Fu, before the change of law, also believed that the emperor
could "carry on the rule of thousands of years" as long as he was bent on reform (Yan Fu, 1986).

Long before the Hundred Days Reform, Yan Fu had already proposed: the state of the people is what determines
the face of the country. The wisdom of the people is especially the source of wealth and strength. The heavy power
of the Chinese monarchy is the result of the shallow wisdom of the people. The power of the king is heavy, then the
people "in the master, but the shape of the robbery of the potential ban, there is no how has been ears, not the heart
pleased and sincere, have love for their country and the Lord, and keep it together" (Yan Fu, 1986). Therefore, if
the people want to play their patriotic role and the country wants to be rich and strong, they must first open up the
people's wisdom, extend the people's rights, and return their freedom. Not only is the freedom of the people a gift
from heaven, but also the Western rulers say, "The state is the public property of the people" (Yan Fu, 1986). Only
in this way can the people open their wisdom and love their country, and the country will be strong.

As mentioned above, Liang Qichao also praised the Guangxu Emperor; in his "Patriotic Theory", he said: "The
Emperor is also holy! The bull on July 25, Guangxu 24 said: "The people of the sea are given by God, the legacy of
the ancestors, not all to make them happy and close, I have not done my duty". Yu play! These are the words that
the 40, 000, 000 subjects of my countrymen should be grateful and dance, and weep, and remember day and night,
and not forget. The son of God has a duty, but he has a duty and worries about it and blames himself for it. This
cover since the Tang and Yu Dynasties, thousands of years known as the virtuous ruler, no one can know this
meaning, can say this. His Majesty's intention is: I have children, I eat, I teach; my children's education, my respon-
sibility, my children's livelihood, my plan. His heart was born from the most love, its words are rooted in the most
sincere, this is not Utah's ordinary imperial decree" (Liang Qichao, 1999). It turns out that Liang believes that Gu-
angxu's words are in line with the axiom of "great justice and selflessness (Liang Qichao, 1999), taking all the
people as his own children", and therefore the people should be grateful. If the country is the family of the people,
the people naturally love the country as much as they love their family. As early as before, Liang Qichao proposed:
"The land is made by accumulating people, and the country is made by accumulating power, so the country with
full power is strong, the country without power is in trouble, and the country without power is dead" (Liang Qichao,
1999). The theoretical basis of the argument was mentioned from the West to the Middle Ages, in order to oppose
the scourge of "anti-corruption". In the "Theory of Patriotism", it is also clearly stated: "What is the state? It is
made up of the people. What is the state government? The people are autonomous in their affairs. What is the love
of the country? The people love their own bodies. Therefore, if the people's power rises, the state power is estab-
lished; if the people's power falls, the state power dies. Those who are the rulers and do not take care of the people's
rights are abandoning their own country; those who do not take care of the people's rights are abandoning their own
bodies. Therefore, it is said that love for the country must begin with the promotion of people's rights" (Liang Qi-
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chao, 1999). If the country is built up by the people, loving the country is not only loving the family, but also loving
the body. Although Liang's "Theory of Patriotism" also refutes and extends the arguments of the Thais against the
Chinese, it testifies to the loveliness of the country and calls on the glorious practice of Guangxu's "sage who takes
all things under heaven as one", hoping that the country can become a home of the people's rights, thus realizing the
practice of the people's love of body, family and country, in order to dispel the "insult" argument of the Thais.

Like Yan Fu, Liang Qichao also drew rich nourishment from modern Western political and academic thought.
"The sovereign is the owner of the state. The state is owned by the people" (Liang Qichao, 1999), which is precise-
ly the view spread through the introduction of Rousseau. The Theory of the State also exclaims that "without the
people there is no true state" (Shen Yunlong, 1966). Like Yan Fu, Liang also believes that "the growing respect for
the monarchy and the declining power of the people are the root causes of China's weakness" (Liang Qichao, 1999);
on the contrary, "the nation is the name of the people's public property. The country is made by accumulating the
people, and there is no country outside of the people" (Liang Qichao, 1999); in "The Origin of the Weakness", he
repeatedly emphasized that "the country is the public property of the people, and the court is the private property of
one family", and "the country is made by accumulating the people. Who is the master of the state? It is the people
of the country" (Liang Qichao, 1999). This is why we advocate the "new people": "If there is a new people, there
will be no new system, no new government, and no new state" (Liang Qichao, 1999). Education is the first priority
for the new people.

Although "the people and the state are one and two, and two and one" (Liang Qichao, 1999), which is the more
important relationship between the people and the state? As the executor of state power, "the authority of the gov-
ernment over the people is the main focus, and the authority of the people over the government is the subordinate"
(Liang Qichao, 1999). Even in a state of the people, the abstract power of the state is always more important in
practice than the concrete authority of the people.

Therefore, even though they actively advocated the development of civil rights and popular wisdom in academic
terms, once they affected the overall outlook of the country, the direction was bound to be reversed. This is the
reason why Yan Fu and Liang Qichao, though not actively involved in the revival of the imperial system, returned
to the position of Confucius and Mencius to varying degrees and supported the implementation of the "Confucian
Church".

4. People's wisdom, people's rights and people's moral priorities

At the beginning of the Republic of China, Yan Fu wrote a poem (Wang Shuji, 1985) to express his longing. In
February, he became the president of Peking University, proposing: "To merge the two subjects of scripture (scrip-
ture) and literature (writing) into one, in order to maintain the 4, 000 to 5, 000 years of our country's saintly tradi-
tion of discipline, ritual, morality, and essays intact, (and also to realize that the so-called unity of the furnace and
smelt it, but in vain words. (And I realized that the so-called unity of the furnace and the smelting of the only thing
that is not true is the end of the two deaths)" (Wang Shuji, 1985; Liu Mengxi, 1996).

In June, Kang Youwei wrote "Chinese Salvation Theory", admitting that the republic had been accomplished,
sweeping away China's years of dictatorship, more than just revolutionizing the life of one dynasty, the five tribes
were united, and people's hearts were converging. But still think that the revolution caused internal and external
problems, the future or the north and south of the eternal division, or China has been, chaos will not stop. Septem-
ber, wrote the "Confucian Church Preface", that: "people have the ears, eyes and minds with the sense of love, de-
sire, good and evil, if there is no Taoism to model, no fear of the sky ghosts, no rituals and discipline of the preven-
tion, the riots and arbitrary Ju, what is not? Specialized in the law for the rule, the people are adulterous in the law;
Specialized in politics for the rule, the people are corrupt in politics. If the rate is free from shameless riotous and
unscrupulous people for the country, it is as if the carved wood to resist the building, flooding the boat to cross the
sea. In October, he wrote "The Preface of the Confucian Church II", which expressed his demand to respect Confu-
cius as the Lord and to set Confucianism as the national religion (Liu Mengxi, 1996).

In response to this call, Yuan Shikai issued the "Order of Respecting Confucius and Honoring Saints" on June 22
of the same year (The Second Historical Archives of China, 1991).

In September, Liang Qichao took up the post of "Chief Justice" (Liu Mengxi, 1996) and joined Yan Fu and oth-
ers in submitting the "Petition of the Confucian Church" during the discussion of the constitution in the Diet (Liang
Qichao, 1999).

Those in politics and education feel the same way. For example, Li Yuanhong (The Second Historical Archives
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of China, 1991) and Tang Hualong were both supporters of the Confucian Church and the Restoration of the Bible.

The new nation of the new people gave priority to education; but when it was seen that the new education was
not as effective as it should have been for the new people (Levinson, 2000), learned men in academia and politics
such as Kang Youwei, Yan Fu, and Liang Qichao turned to the effort to religiousize the old school which had lost
its institutional dependence.

Although the effort to religiousize Confucianism lost its institutional backing (Yuan and Puyi's restoration failed
successively), the traditional forces continued for a few years in the education sector (The Second Historical Arc-
hives of China, 1991). Yuan's action was also seen by the old forces as an act of obedience to the mandate of Hea-
ven and the country; but it was a stimulus for the new thought. The new generation of intellectuals also noticed the
importance of people's morality and began to think about ethical innovation; this innovation was still only on rights
and practical (Chen Duxiu, 1984), which made ethical transformation to the community in general an incestuous
variation.

To sum up, this paper examines the history of the twenty-odd years from 1894 to 1914, with Kang Youwei,
Liang Qichao, Yan Fu and others as the main line of national concerns and changes in popular thinking, as a mea-
ningful premise for later history to learn from, and seeks to ponder the following questions: To what extent were
the intellectuals' efforts to create a new people and a new state effective in the face of internal and external troubles
in the late Qing Dynasty? To what extent did later generations advance innovation or continue to repeat certain
mistakes? Whether the answer is yes or no, what are the reasons?
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