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Confucius’ Golden Rule and lIts
Reformulations by Mencius and Xunzi:
Shu #t, the Commonality-Premise, and
Human Nature in Pre-Qin Confucianism

LEE Junghwan

Abstract

The primary objective of the present paper is to offer a philosophical account, first,
as to a significant intellectual transition, which occurred between Confucius and his
successors with regard to shu %, and, second, about the divergence between Mencius
and Xunzi, both of which remain under-examined in current studies of the Confucian
Golden Rule. Confucius proposed shu as a highest-order moral principle as well as
“the method of [realizing] ren {=,” thus conferring enormous weight on this, the
earliest formulation of the Golden Rule in human history. He also expressed a
conviction in the desirable consequences that the practice of this concise precept
would generate. Additionally, this moral principle was expressed with a high degree
of consistency in the Analects. Nonetheless, the original shu formulation of Confucius
quickly faded away, and it was replaced comprehensively with diverse forms of
reformulation in the post-Confucius classics of ancient Confucianism.

Concerning these issues, the present study shows the following: The Golden Rule
in general, including shu, is grounded on the premise of human commonalities. The
so-called imposition-problem, which constitutes the central idea of modernist objections
to the Golden Rule, arises from the transition of the underlying premise from human
commonalities to interpersonal differences during the early modern period, rather than
its inherent defect or incompleteness as a moral principle. Likewise, a drastic transition
in formulating shu occurred between Confucius and his successors according to changes
in the prevailing views on human commonalities. The notable differences between
Mencius and Xunzi in reformulating s/u also coincided with a great divergence between

* LEE Junghwan is an associate professor in the Department of Aesthetics at Seoul National
University (leejunghw@snu.ac.kr).
** This work was supported by the Ministry of Education of the Republic of Korea and the
National Research Foundation of Korea (NRF-2015S1A5A8017106).
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them in articulating Confucius’ view on human commonalities in the form of the
metaphysical concept of human nature (xing %)

Keywords: the Golden Rule, shu #!, reformulations, the commonality-premise,
human nature, the imposition-problem, Confucius; Mencius, Xunzi
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1. Introduction

Indisputably, ren 1= is the single word that best epitomizes the essence of
Confucius’ teachings as a whole. Among the plethora of norms and virtues
found in his teachings, “a man of morality should accord with [ren] at all
times, even in moments of extreme urgency or distress” (Analects 4.5).1 The
only other concept given comparable weight by Confucius is shu %, one of
the earliest formulations of the Golden Rule (hereafter, GR) in human history.

Zigong asked, “Is there one teaching that can serve as a guide for one’s
entire life?” The Master answered, “Is it not shu? Do not impose upon
others what you yourself do not desire.”? (Analects 15.24)

Confucius’ elevation of shu to a supreme position is fully congruent with
his identification of a positive application of shu as “the method of [realizing]
ren” (ren zhi fang 1-2 75, Analects 6.28).3 On top of this, he expressed his
conviction in this concise moral precept by stating that “Do not impose upon
others what you yourself do not desire. In this way, you will encounter no
resentment in your public or familial life.”* (4nalects 12.2) Additionally, in
these two separate statements of shu, he employed the identical formulation
“ji suo bu yu TFIAEK, wu shi yu ren 7 N.” With respect to consistency,
shu is in striking contrast with ren, which, as widely recognized, he never
described or prescribed with equivalent words. A restatement of shiu by Zigong,
one of Confucius’ disciples, is recorded in the Analects, and despite apparent
syntactic differences, it also shows no substantial linguistic divergence from
Confucius’ original formulation. (4nalects 5.12)

It is highly intriguing to observe that, despite the exceptional emphasis,
conviction, and consistency placed upon it by Confucius himself, the original
shu formulation faded away quickly and extensively in the subsequent
unfolding of ancient Confucianism. Shu as a term appears widely in the
Zhongyong "), the Mencius, and the Xunzi, suggesting that this concept

1 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 24 with modifications.
2 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 45-46.

3 For translation, Gardner, The Four Books: The Basic Teachings of the Later Confucian
Tradition, 23 with modifications.

4 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 34 with modifications.
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played a significant role in the formation of ancient Confucianism. The shu
formulation with minor modifications, however, is found only in the
Zhongyong among the post-Confucius texts of ancient Confucianism, and it
is under the title of zhong-shu &40, instead of shu. Further, it is followed
immediately by a set of reformulations, as follows:

Zhong-shu is not far from the Way. If you would not be willing to have
something imposed upon yourself (shi zhu ji er bu yuan Jiizg i AEH), then
do not impose it upon others (yi wu shi yu ren 7571 N). The ways
of a junzi &T are four, and I [Confucius] am not yet capable of (wei
neng #fE) even one of them: What you require of (jiu 3K) your son, use

in serving your father; . . . what you would require of your subordinate,
use in serving your prince; . . . what you would require of your younger
brother, use in serving your elder brother; . . . what you would require

of your friend, first apply in your treatment of your friend.5

Here, the original formulation is simply juxtaposed with the reformulations,
but the text does not offer any explications as to compatibility, similarities
or differences between them. Zhong-shu herein gets closer to the standard
negative formulation of GR—"“Do not do unto others what you do not wish
them do unto you”—than the shu formulation in the Analects, but it seems
a matter of articulation rather than reformulation. Contrastingly, the four
“ways” have been widely identified as positive applications of shu. What
this identification ignores is that they are formulated in a substantially
different format. An analogous set of reformulations, albeit in a more abstract
format, appears in the Great Learning under the title of “xieju” #H (the
measuring square). As analyzed below, a highly similar set of reformulations
is found in the Xunzi as well. In a word, this set of substantial reformulations
takes the place of the original shu formulation in the post-Confucius texts
of ancient Confucianism.

The Mencius has another substantially distinct form of reformulations
(for example, “Simply taking one’s mind and imposing it upon others” (ju
si xin jia zhu bi B3O INEEDE, Mencius 1A.7), but the text does not contain
the original shu formulation as such. Moreover, the essential syntactic
structure unique to GR in general, including the original shu formulation,
is barely noticeable in Mencius’ reformulations.

5 For translation, Nivison, “Golden Rule Arguments in Chinese Moral Philosophy,” 63 with
modifications.
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The primary objective of the present paper is to offer a philosophical
account as to this significant intellectual transition which occurred between
Confucius and his successors, as well as about the divergence between them,
particularly between Mencius and Xunzi. These issues remain unexamined in
previous studies of Herbert Fingarette, David Nivison, and P.J. Ivanhoe on
Confucian GR, whose approaches are implicitly based on modern premises
and modernist reinterpretations. To redress the oversights and anachronism in
the previous studies, I place a special focus on analyzing GR in general to
reveal, broadly, its essential characteristics as a normative moral principle as
well as, specifically, its underlying premises, which are critical for constructing
a philosophically solid account of the proposed issues. The present study
thereby demonstrates the correlation between the transition in [re]formulating
shu and the changes in views on human nature. Ultimately, the account thus
constructed also sheds fresh light on the history of ancient Confucianism, in
addition to providing some suggestions for later philosophical studies on
Confucian GR.

2. A Preliminary Analysis of GR in General

Structurally, GR in general is comprised of two parts. The first part says
to examine one’s own wishes directed toward others (that is, “as you wish
others [not] to do unto you”). The second part requires acting upon the others
accordingly (that is, “[you must] do [not] unto others”). For the sake of
convenience, let us call the former ‘the self-examination,” and the latter ‘the
imperative.” The conjunction “as” in the formulation corresponds to the
equals sign (“=7") in a mathematical equation, signifying an equivalence
and/or consistency between the two parts.

GR is designed to apply to certain relationships between two parties.
The formulation does not specify what kinds of relationships are relevant
for application. The relational context is comprised of two unspecified
parties: “you” as the agent and “others” as the recipient[s]. No further
explicit relational qualifications are embedded in this formulation.

The structure of GR, however, implicitly postulates both reciprocity and
unilateralism between “you” and “others.” In the self-examination part,
“others” are agents of action while “you” are the recipient. Reciprocally, the
roles are switched in the imperative. On the other hand, the GR formulation
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as a whole has a unilateral structure. Whereas “others” are agents only within

9 ¢

the parenthesis of what “you wish,” “you” consistently plays the role of agent
in both parts: an agent of wishing and an agent of acting. The formulation
does not explicitly require an agent to take into consideration the wishes and
circumstances of recipients, either. Through a lens of negative interpretation,

113

GR apparently authorizes an agent to treat others “as” [s]he wishes.
Nevertheless, no warnings are attached. As further discussed below, this
unilateral relational context carries a risk of steering one to impose one’s
personal tastes or standards upon others.

The primary objective of GR is to answer the question of how I ought
to treat others in a relationship.6 In other words, GR is to infer rules of action
pertinent to the relationship in question from its practice (namely, ‘the rule-
inference function”). This normative moral principle is a unique formulation
to answer such a question.” Like a mathematical equation, answering the question
by means of GR consists of striking a balance between the self-examination
and the imperative.

Formally, a primary principle when exercising GR is ‘equivalent
conversion.” GR is designed to convert one’s own wishes directed toward
others equivalently into self-imposed obligations toward them, and thus guides
one to avoid self-contradiction or arbitrary double standards in treating others.8
Probably, the main reason that GR has universally appealed to moral intuition
also lies in this unique structure. Equivalent conversion in this regard is a
logical and automatic process inherent in the GR formulation itself.

In the practice of GR, on the other hand, equivalent conversion also
implies ‘the consistency-requirement.” The GR formulation does not include
any other guidelines other than equivalent conversion. It does not allow any
kinds of intervention, including moral judgments, in this conversion process,
either. Otherwise, one is hardly able to strike a balance in this process. In

6 For this, see Huang, “A Copper Rule Versus the Golden Rule: A Daoist-Confucian Proposal
for Global Ethics.”

7 Even for modern proponents of GR, its apparent defects like the imposition-problem suffice
to discard its rule-inference function. Alternatively, they promote consistency-requirement
as its main objective. For more on this, see Hare, Freedom and Reason, 108-109; Carson,
Lying and Deception: Theory and Practice, 129-132; and Gensler, Ethics and the Golden
Rule, 18-22. Jeffrey Wattles characterizes twentieth-century discussions of GR in analytical
philosophy with the expression “the golden rule is reduced to a principle of consistency.”
It seems, however, that there exists no consensus on possible meanings of consistency among
them, but most commonly tend to cohere GR’s consistency with universalizability (Wattles,
The Golden Rule, 122-140).

8 For a similar expression, see Hare, Freedom and Reason, 94.
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exercising GR, likewise, the self-examination automatically determines the
imperative.9 On this basis, however, GR commands that one ought to
actually act unto others consistently with the rules of action inferred from
the GR practice.

A violation of the consistency-requirement means a self-contradiction,
since the rules of action by means of the GR practice are inferred initially
from one’s ‘own’ wishes. Note once again that in a formal interpretation,
GR’s unilateralism does not lead an agent to take into consideration the
wishes of recipients at all, or the permissibility of his or her wishes from
the recipients’ viewpoint. GR is not a principle of compromise. Applying
GR to a particular relationship indicates that the relationship between agent
and recipient is given and predetermined. If what recipients wish in the
relationship is also predetermined and known to the agent, GR often ends
in a conflict, dilemma, or a matter of choice and compromise. (For example,
let us think, “Serve a piece of pie to a person for dessert, as I wish for
the person who likes ice cream for dessert to serve me a piece of pie after
dinner.”) Instead of providing an answer to the question of how I ought to
treat others, this application spawns a different sort of question, that is,
whether or not I ought to serve a piece of pie to the person.

Evidently, GR as such seems to designate one’s wishes directed toward
others as the sole guideline for determining rules of action for the treatment
of those others. In this light, GR is distinct from its variants. Lex talionis
(“Do unto others what they have done unto you”) instructs an agent to
somehow physically measure what others have done to himself or herself,
and then this measurement predetermines the kind and degree of his or her
retributive action. Contrastingly, the inversed formulation (“Do unto others
what they would have us do unto them”; that is, the “platinum rule”) replaces
the self-examination with the posited demands of the proposed recipients.
To the contrary, GR requires, and authorizes, taking one’s own wishes as
the principal basis for inferring rules of action for treating others. The rules
of action thus inferred must therefore be purely subjective.

This one-directional structure carries, then, a risk of driving one to
impose one’s personal tastes or standards upon others who may have different
wishes, tastes, or standards, and thus bring about undesirable consequences
such as displeasure, harm or discomfort to actual recipients. (For the sake of
convenience, let us call it ‘the imposition-problem.”) It goes beyond the scope

9 Huang, “A Copper Rule Versus the Golden Rule,” 402.
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of GR to address the questions of whether or not one should act upon others
in accordance with rules of action thus inferred, or whether or not the
corresponding action would bring about desirable consequences for recipients.
GR simply does not provide any guidelines for these questions. As detailed
below, the imposition-problem is the core problem that modern proponents
of GR strive to address by reinterpreting GR. Nonetheless, this problem is
inherent in the formulation itself, which GR as such cannot avoid. Note that
like two sides of the same coin, this problem derives from the principle of
equivalent conversion and the consistency-requirement, which constitute the
principal functions of GR as a moral principle.

3. Modern Objections and the Premises of Interpersonal
Differences and Human Commonalities

3. 1. Classic Objections

As is suggested by George Bernard Shaw’s (1856-1950) remark “Do not
do unto others as you would that they should do unto you. Their tastes
objections to GR in the modern period have been
aimed mainly at its inapplicability to relationships involving interpersonal

i)

may not be the same,’

differences in terms of varied tastes, interests, and even individual human
natures. The “three classic objections,” which Harry J. Gensler singles out
from scores of cases, are as follows:

Objection 1: Different Circumstances: If you’re in different circumstances
from the other person (for example, you have different likes
and dislikes), GR can command bad actions.

Objection 2: X’s flawed desires: If X has flawed desires (about how he
wants to be treated), GR can command bad actions.

Objection 3: Your flawed desires: If you have flawed desires about how
you’re to be treated, GR can command bad actions.!0

Objection 2 should be dismissed from the list. Irrespective of moral quality,
as analyzed above, the recipient’s desires do not directly factor into the
GR practice. Rather, this objection is more relevant to the defects of the
inversed formulation.

10 Gensler, Ethics and the Golden Rule, 203-204.
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Objection 1 shows that GR’s unilateralism may lead an agent to act
against recipients’ specific desires, needs, beliefs and so forth, thus falling
into the imposition-problem. In comparison to the other objections, Objection
1 concerns interpersonal differences in various terms but excludes qualities
that are measurable by objective standards of values, norms, or goods.
Nonetheless, the imposition-problem is inevitable, since it stems from the
GR formulation itself.

Objection 3 is a variant of Objection 1, but it makes more evident its
inherent problem as a principle of moral reasoning. Whereas Objection 1
concerns conflicts of personal standards, the cases of Objection 3 imply
victimizations of recipients by objective standards. Further, it stresses that
one may avail oneself of GR to justify one’s objectively unjustifiable actions,
demonstrating that GR is ineligible for the role of an infallible objective
measure of moral judgment.!! In short, despite variations, all three classic
objections focus on interpersonal differences.

3. 2. Modern Revisionists

From a logical point of view, human relationships in reality are hardly equal
in every respect.!2 In other words, GR is logically inevitable from the purview
of the imposition-problem. Modern proponents of GR like Marcus G. Singer
and R. M. Hare strive to tackle this problem by revising or reinterpreting the
GR formulation. Singer reinterprets GR’s consistency-requirement on the ground
of “common” rationality. Specifically, he attributes objections against the
incompatibility of GR with presumed “differences in human nature or tastes,
interests, wishes, needs, and desires” to a critical misunderstanding of GR (“the
particular interpretation”). According to him, this alleged misinterpretation leads
to an intuitively absurd conclusion that “whatever in particular I would have
others do to or for me, I should do to or for others,” which most likely results
in conflicts between the two different claims of agent and recipient. Instead,
the “general interpretation,” which Singer suggests as an alternative, is that
one should “abstract” oneself from any of one’s particular desires and satisfy

11 This problem is also relevant to situations when both agent and recipient equally have the
same flawed desires. Suppose “one might wish for another’s cooperation in sin, and be
willing to reciprocate it.” In this case, GR may serve to undermine “many justified social
rules, legal, economic, and other” (Sidgwick, The Methods of Ethics, 379-380. Also see,
Gewirth, “The Golden Rule Rationalized,” 133-134). Nonetheless, let us put this case aside
in the present paper. It is because these types of reciprocal relationships may victimize
third-parties, instead of recipients, which goes beyond the scope of GR.

12 For this, see Sidgwick, The Methods of Ethics, 379-380.
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the requirements of equivalent conversion at a general level of principles or
standards (such as the rules of mutual respect and reciprocation). In short,
he argues that his alternative interpretation thus makes GR “clearly compatible
with differences in tastes, interests, wishes, needs, and desires.”13

On the premise of rationality, Singers’ ‘general interpretation’ reinterprets
GR in line with “generalizability,” meaning that “one should judge everyone’s
conduct, including one’s own, from the point of view of an ‘impartial rational
spectator.””14 As the abstraction-requirement implies, the general interpretation
does meet the consistency-requirement by appealing to the premise of human
rationality. However, even granting the argument for now, it still seems that
interests and desires in particular cases would diverge between agent and
recipient, and that this general interpretation cannot provide specific rules
of action in particular cases.!> As Huang Yong rightly points out, the general
interpretation eventually alters GR into an imperative that an agent should
judge and behave simply as an impartial, rational spectator.16 Here, GR is
of little use.17

Despite wide discrepancies in details, a revisionist approach initiated
by Hare also employs a comparable strategy. He addresses the objection that
“no two actual cases would ever be exactly similar” by arguing that “all
we have to do is to imagine an identical case in which the roles [between
agent and recipient] are reversed” (“imaginative role-reversibility”) instead
of dealing with actual differences existing between individuals. Specifically,
imaginative role-reversibility in his framework is to appease “the demand
of universalizability,” but it also guides an agent to “ignore” apparently
unequal elements such as interpersonal differences in a relationship.!8

Needless to say, Hare’s imaginative role-reversibility also satisfies the
consistency-requirement, but hypothetically. In practice, the condition “exactly
the same relation” implies a formulation of hypothetical equality between
agent and recipient. Gensler rephrases this condition as a “same-situation clause,”
in the same sense as imagining “if I were in that situation.” Accordingly,
he renders role-reversibility into “switching places” and reformulates GR into
“treat others only as you consent to being treated in the same situation.”!9

13 Singer, “The Golden Rule,” 295-301.

14 Singer, “The Golden Rule,” 302.

15 Singer, “The Golden Rule,” 295-303.

16 Huang, “A Copper Rule Versus the Golden Rule,” 397.
17 Singer, “The Golden Rule,” 313.

18 Hare, Freedom and Reason, 106-107.
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By the same token, Thomas Carson also adds the conditions of hypothetical
role-reversibility and appends “in relevantly similar circumstances” to the
original formulation of GR.20

Singer, Hare, Gensler, and Carson all identify the consistency-requirement
as GR’s most essential function at the loss of the rule-inference function.2! In
addition, they intend to reestablish GR on the foundation of rationality and associate
“universalizability” and “generalizability” with the consistency-requirement.
Consistency, in these revisionist interpretations, is clearly elevated as the primary
measure or guide for rationality as well as for “being an ideally rational moral
judge” from the third-party’s point of view.22

To sum up, both Singer’s general interpretation and Hare’s role-reversibility
are conceived to defend GR by making actual interpersonal differences between
agent and recipient hypothetically insignificant. Given the premise of differences
between individuals, the modern revisionists shift the basis of commonality
from the general homogeneity of interests, beliefs, and tastes to rationality in terms
of generalizability and universalizability. Apparently, this rationality-requirement is
least authentic to GR’s original formulation including Confucius’ s/u. Nonetheless,
it is also unquestionable that the original formulation is certainly not designed to
promote treating others arbitrarily in accordance with personal desires.

3. 3. The Inherent Commonality-Premise

Concerning GR’s [in]compatibility with interpersonal differences, L. J. Russell
recapitulates it as follows:

It works well enough in a society where interests are relatively homogeneous
and simple. But in a complex society, where there are wide differences
of point of view and taste and need, it suggests too strongly that the individual
has only to consult his own tastes and needs to discover how he ought
to behave toward other people.23

19 Gensler, Ethics and the Golden Rule, 1-2 and 13.

20 Carson, Lying and Deception, 129-153, especially 36 and 38.

21 Hare, Freedom and Reason, 108-109; Carson, Lying and Deception, 129-132; Gensler, Ethics
and the Golden Rule, 18-22. Wattles characterizes twentieth century discussions on the
golden rule in analytical philosophy with the expression “the golden rule is reduced to a
principle of consistency” (Wattles, The Golden Rule, 122-140).

22 Carson, Lying and Deception, 129; Hare, Freedom and Reason, 94; and Gensler, Ethics
and the Golden Rule, 14-15.

23 Russell, “Ideals and Practice,” 109-110.
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Singer straightforwardly rejects the idea that GR must “rest on the belief
that human nature is uniform.” As seen above, he thus reestablishes GR on
the ground of rationality as the essential feature of human commonality,
whereby it is necessary to “abstract” oneself from particular desires and
“make a genuine moral judgment” “from the point of view of an impartial
rational spectator.”24 This suggests that irrespective of its specific definitions,
human commonality in general is an indispensable precondition for a valid
GR practice.

Does this precondition, however, necessarily lead to the limitation,
defect, or “incompleteness” of GR in practice? It is highly probable that
human commonality is an underlying presupposition for original authors of
the GR formulation like Confucius and Jesus. On the other hand, it is hardly
imaginable that the original authors were largely ignorant of interpersonal
differences, which have been recently accused of being the primary cause
of GR’s general incompetence.

Then, what does the term “interpersonal differences” refer to in
relationships? No matter when and where one lives, insofar as relationships
between human beings are concerned, it must point to somewhere between
sheer heterogeneity and complete homogeneity. Concerning the GR practice,
in this vein it also means chances, instead of facts or premises, that one
may encounter, but the odds vary according to given contexts. The more
heterogeneous a society is with respect to values and norms, the higher the
odds are, and the more frequently the GR practice is subject to failure. The
opposite is also true. GR’s fallibility is context-dependent in practice.

It is a different, and more relevant, question, whether or not homogeneous
social environments actually underlay the original authors’ formulation of GR.
If it is true, what roles was GR expected to play? Should it be limited to
“mediating the application of” “an explicitly defined set of moral guidelines’?25
Then, did they also ignore, dismiss, or minimize the rule-inference function?
Or, on the contrary, was social homogeneity an ideal that they desired to
accomplish, and did they believe GR would contribute to it significantly? How
about Confucius?

Additionally, this set of questions is also closely correlated with views
on commonality and difference. Interpersonal differences are readily associated
with the imposition-problem in an intellectual milieu (rather than an actual

24 Singer, “The Golden Rule,” 297-303.
25 Ivanhoe, “Reweaving the ‘One Thread’ of the Analects,” 24.
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social setting), like, for instance, modern individualism, which presumes respect
for individuality and tolerance for interpersonal differences as basic moral
principles. Accordingly, GR’s incompatibility in this regard matters significantly.
Contrastingly, from the viewpoint of a strong belief in human commonality,
interpersonal differences indicate, more often than not, eccentricity or deviations
from the common grounds, which should be rectified, overcome or suppressed.
In this vein, the distinction between “different circumstances” (Objection 1) and
“flawed desires” (Objections 2 and 3) might be highly vague or thin. Under
this intellectual milieu, recurring undesirable consequences, then, may indicate
the “flawed” nature of the desires of the agent or recipient or both, instead
of the defects of the GR formulation itself, and thus provide them with
opportunities for, for example, self-reflection. GR’s [in]efficiency as a moral
principle depends largely on which premise —commonality or differences—
prevails in interpreting, measuring, and practicing it. It seems that concerns about
interpersonal differences and the imposition-problem are uniquely modern.

3. 4. Anachronism in Previous Studies on the Confucian GR

Confucius’ elevation of shu to supreme status has long been one of the
central issues in Confucian studies. Nonetheless, we have numerous reasons
to revisit this age-old subject. Historically, modern discussions on the
Confucian GR commenced with James Legge, whose ulterior purpose,
however, was to show the superiority of the GR of Jesus over its Confucian
counterpart.26 Feng Youlan then responded to Legge’s disparagement from
a Confucian standpoint.2’ Responding to these polemically biased studies,
Herbert Fingarette pioneered a philosophical investigation of Confucius’ shu
in many respects, but he introduced an anachronism as well. Moreover, his
work, in consequence, hindered further exploration of the correlation between
shu and Confucius’ view on human commonality.

Fingarette’s exploration starts from Confucius’ so-called “one-thread” statement.

The Master said, “Shen 2! My Way has one [thread] running through it
i yi guan zhi —VIEZ].” Zengzi replied, “Quite so.” The Master went
out. The other disciples asked, “What did he mean?” Zheng replied, “Our
Master’s Way consists simply of zhong & and shu.” (Analects 4.15)28

26 Legge, The Chinese Classics: With a Translatoin, Critical and Exegetical Notes,
Prolegomena, and Copious Indexes, 31-34, 49, 110-113.

27 Feng, A Short History of Chinese Philosophy, 43-44.
28 For translation, Nivison, “Golden Rule Arguments in Chinese Moral Philosophy,” 64 with
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The primary objective of Fingarette’s study is to demonstrate that ziong and
shu “are indeed ‘one thread’—i.e., internally related to form one complex
concept, rather than being independent principles” within the Analects.2® In
doing so, he concentrated on the concept of “analogies” (pi %) in the
expression “the ability to draw analogies from what is near at hand” (4nalects
6.28) as “a major clue” in explicating Confucius’ shu.30 Note, however, that
he interprets shu principally in line with Hare’s imaginative role-reversibility
instead of the formulation as it is.3!

Subsequent studies have also sought to illuminate a possible interrelation
between zhong and shu (in preference to one between shu and human nature)

LEINT3

to “weave,” “reweave,” or “unweave” this “one-thread.” Ultimately, however,
the “one-thread” framework provides them with a way to save Confucius’
shu from modernist objections, which is recapitulated in the following remark

of Fingarette.

A meaning that will conform to my assumption that shu is central to the
Way taught by Confucius, that it is as such necessarily incomplete, that
it can be—and for Confucius is—completed by being fused with zhong.32

As limitations and defects inherent in GR have been revealed in the course
of modern philosophy, it becomes hardly acceptable for them to associate
the supposedly defective original formulation as such with the utmost
authority conferred by Confucius upon shu.

These approaches, however, are far-fetched from the start. In the
Analects, zhong & is a relatively important idea, but it is groundless to treat
zhong on par with shu.33 Nevertheless, David Nivison even converted zhong
into a specific type of role-reversibility, although, as Ivanhoe rightly points
out, “there is not a single passage in the Analects in which the notion [zhong]
is described as a case of imaginatively putting oneself in another’s place.”34

Furthermore, both Nivison and Ivanhoe follow Fingarette’s anachronistic
equation of shu with imaginative role-reversibility.35 Historically, as discussed

modification.
9 Fingarette, “Following the ‘One Thread’ of the Analects,” 376.
30 Fingarette, “Following the ‘One Thread’ of the Analects,” 382.
31 Fingarette, “Following the ‘One Thread’ of the Analects,” 383-387.
32 Fingarette, “Following the ‘One Thread’ of the Analects,” 377.
33 For this, see Van Norden, “Unweaving the ‘One Thread’ of Analects 4:15.”
4 Ivanhoe, “Reweaving the ‘One Thread’ of the Analects,” 22.
5 Nivison, “Golden Rule Arguments in Chinese Moral Philosophy,” 23-27; and Ivanhoe,

]
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above, imaginative role-reversibility was revived by Hare in the 1960s to
enhance GR’s compatibility, particularly with the modernist premise of
interpersonal differences. As further discussed in the next section, such
personal differences were actually not a salient concern for Confucius.
Additionally, role-reversibility was revived on the basis of rationality, which
is even less relevant to Confucius’ original formulation. Owing to their
groundless confidence in GR as a first-order moral principle, Fingarette and
the Sinologists following him fail to notice that shu was formulated by
Confucius under the premise of human commonalities, which have little to
do with the imposition-problem.

4. Shu and the Commonality-Premise in Confucius’ Thought

Whereas human nature (xing %) formed one of the pivots for constructing
Confucian philosophical traditions at its formative stage, ambiguity
surrounding Confucius’ view on it consequently gave his intellectual
descendants considerable latitude in constructing their own distinctive views,
which resulted in the great divergences on this metaphysical subject. Most
prominently, both Mencius and Xunzi perched their views on diametrically
opposite extremes. Subsequently, this polar divergence spawned more varied
positions in later discussions on human nature.

On the other hand, although the Analects did not present any definite clues,
it led to the emergence of a critical question for later Confucians: which one
of the two extremes, as well as its later variations, had legitimately inherited
and rightly reconstructed the ‘orthodox’ Confucius’ view? Neo-Confucians, and
Zhu Xi in particular, claimed to have discovered an uninterrupted transmission
from Confucius to Mencius, but they undergirded the claim on the basis of an
unprecedented metaphysical system.

The ‘authentic’ view of Confucius, if any, still remains obscure or
ambivalent from our viewpoint. An indisputable fact is that the idea of human
nature is conceivable only under the premise of human commonalities,
although whereas the former as a concept is characteristically metaphysical,
the latter has strong empirical connotations. Therefore, if we can identify the
premise of human commonalities in the Analects, it may signify that despite
great divergences, the later discussions on human nature, particularly those

“Reweaving the ‘One Thread’ of the Analects,” 23-24 and 27-29.
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of Mencius and Xunzi, derived ultimately from Confucius. On the other hand,
there are dozens of statements and descriptions in the Analects that are
indicative of his view on human commonalities, but the lack of consistency
between them hinders us from distinguishing its specific contents.

Concerning this issue, contrastingly, Confucius’ descriptions of shu
deserve special attention, since it is probable that his comprehensive view
is encapsulated in this highly abstract principle, which, as analyzed above,
requires the premise of human commonalities as an essential precondition
for its initial formulation. Conversely, it is also plausible to say that an
in-depth analysis of the shu formulation brings to light his view on human
nature with greater clarity.

It is unquestionable that Confucius formulated shu out of the confidence
that one’s actions, in accordance with the rules inferred from the GR
practice, will bring about desirable consequences to any proposed recipients
rather than falling into the imposition-problem. This can be directly verifiable
from the following statement.

Zhonggong asked about ren. The Master said, “When having left the house,
comport yourself as if you were receiving an important guest, and when
employing the people, behave as if you were overseeing a great sacrifice. Do
not impose upon others what you yourself do not desire. In this way, you
will encounter no resentment in your public or familial life.”36 (4nalects 12.2)

This dialogue strongly suggests Confucius’ conviction in shu as a moral
principle. Replying to the question about ren, he prescribed how one should
treat others. The last “no resentment” statement confirms Confucius’ great
confidence in the positive consequences that the shu practice is expected to
bring about in private and public relationships. This interpretation is more
strongly supported by the point that Confucius proposed shu as an answer
to the question about ren.

In the same vein, Confucius associated the shu practice with “the
method of [realizing] ren” as follows:

Zigong said, “Suppose there was one who widely bestowed benefits on the
people and was capable of bringing relief to the multitude. What would you
say? Could he be called humane (ren)?” The Master said, “Why just ren?
Wouldn’t he surely be sheng (%, a sage)? Even Yao and Shun would find

36 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 34 with modifications.
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this difficult. Now wishing himself to be established, a man of ren establishes
others; and, wishing himself to achieve prominence, he makes others prominent.
The ability to draw analogies from what is near at hand (REIZHUE: neng jin
qu pi) can be called the method of [realizing] ren.”37 (Analects 6.28)

The pair of imperatives “Wishing himself to be established, establishes others;
and, wishing himself to achieve prominence, make others prominent” are widely
accepted as a positive application of shu. No noticeable qualifications (or
concerns) are involved in this application, which also implies Confucius’
confidence in the universal applicability of the rules of action thus inferred,
which he identified as “the method of [realizing] ren.” Apparently, shu practiced
at this person-to-person level substantially differs from public actions for the
benefit of all people, but Confucius’ statement also suggests strong similarities
between them with regards to their underlying premises. In terms of recipients,
their identity is not bound explicitly by relational qualifications, and it may
extend to anyone within the reach of one’s actions. In other remarks on shu
and ren as well, Confucius is consistent in this regard. (4dnalects 5.11; 6.24;
12.22; 17.6). In so doing, however, he shows no concern for taking one’s
personal desires (“wishing”) as the basis for determining one’s actions toward
others (“establishes others” and “makes others prominent”). This avoidance
of addressing interpersonal differences may not be evidence that he simply
could not imagine someone (for example, critical recluses [4nalects 18.5; 18.6])
thinking that “wishing himself to be established, establishes others” would be
an undesirable attempt at imposing one’s personal standards upon others.
The expression “the ability to draw analogies from what is near at
hand” (neng jin qu pi GEITHUE%) in the quotation above more clearly suggests
that the commonality-premise underlay Confucius’ formulation of shu. As
Fingarette also points out, “pi (analogies) in the Analects is always a
‘comparison’ of likenesses, not differences.”38 Jin (“what is near at hand”)
indicates oneself, specifically, what one personally but sincerely wants,
desires, and believes to be good and right. The expression as a whole means
the ability to extend personal desires, beliefs, and standards to others on the
grounds of a belief in commonalities between oneself and others, which
corresponds to the basic ability (or quality) for practicing shu. The phrase
“the method of [realizing] ren” implies that Confucius’ concerns lay in the
lack of ability or willingness of analogizing oneself to others, rather than

37 For translation, Gardner, The Four Books, 23 with modifications.
38 Fingarette, “Following the ‘One Thread’ of the Analects,” 382.
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undesirable consequences that might be brought about by imposing personal
standards upon others or the “incompleteness” of the shu formulation. As
Feng Youlan states, the Confucian GR is “a principle by which one uses
oneself as a standard to regulate one’s conduct.”39 Likewise, Confucius
accentuated that the practice of ren should begin from recognizing oneself
as the starting point as well as the premise that all humans possess the
potential to achieve it. (Analects 2.1; 4.6; 7.29; 12.1).

Throughout the Analects, Confucius’ premise of commonalities outweighed
considerations for interpersonal differences.

Wealth and social eminence are things that all people desire, and yet unless
they are acquired in the proper way I will not abide them. Poverty and
disgrace are things that all people hate, and yet unless they are avoided
in the proper way I will not despise them. If junzi 7F abandons ren, how
can he merit the name? Junzi does not go against ren even for the amount
of time required to finish a meal. . . 40 (4nalects 4.5)

In short, Confucius contrasted a strong emphasis on the importance of ren with
the question of how to satisfy one’s personal inclinations toward wealth and
social eminence, which are shared with all others, “in the proper way,” instead
of with possible drawbacks arising from differences between individuals.

More clearly and directly, the passage, “By nature [people] are nearly
alike; by practice, [they] become different” (Analects 17.2) attests to
Confucius’ overall belief in human commonality. This therefore also strongly
supports the conjecture that shu was formulated under the premise that a
comprehension of one’s own wants, desires, and feelings would afford “the
best guide to the treatment of others.”4!

None of the statements cited above, however, tell us what specifically
Confucius had in mind in presupposing human commonalities. In this regard,
Zigong’s testimony “The Master’s cultural brilliance is something that is
readily heard about, whereas one does not get to hear the Master expounding
upon the subjects of human nature or the Way of Heaven” (Analects 5.13)42
is highly suggestive. Confucius might not feel obliged to substantiate a concept
of human nature beyond a general (therefore vague and ambivalent) viewpoint

39 Feng, A Short History of Chinese Philosophy, 43.

40 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 11 with modification.
41 Munro, The Concept of Man in Early China, 13.

42 For translation, Slingerland, “Kongzi (Confucius) ‘The Analects’,” 15.
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on human commonalities. According to Donald J Munro, the view that there
exist “the common attributes or characteristics with which all men are born”
prevailed among the Confucians as well as the Daoists in early China.43

Overall, the ambiguity surrounding Confucius’ view allowed his followers
to enjoy a large degree of latitude in defining the qualities of human nature,
which led to a great divergence between Mencius and Xunzi. What is important
to note is that, on the other hand, Confucius’ belief in human commonalities
also predetermined later inquires in the direction of articulating his view by
conceptualizing human nature. In the light that GR in general is conceivable
under the premise of commonalities, this also provides an explanation of the
adoptions and adaptations of shu found widely in the post-Confucius texts of
ancient Confucianism.

5. Post-Confucius Reformulations and Human Nature

The commonality-premise forms an essential precondition for the initial
formulation of GR and the validity of its actual practices. This correlation
is also verified in the compatibility between the shu formulation and the view
on human commonalities in Confucius’ thought.

As mentioned in the introduction, whereas the term shu prevailed in
the post-Confucius texts of ancient Confucianism, the original shu formulation
was quickly and extensively replaced with substantial reformulations. This
historical change garners more attention when noticing the exceptional
position that shu takes in the Analects. One is that Confucius presented it
as “one teaching that can serve as a guide for one’s entire life” (4nalects
15.24) and thus conferred great weight upon its importance, which is nearly
comparable to ren 1=. The other is consistency in the formulation. Unlike
ren, the shu formulation was reiterated twice by Confucius himself with no
modifications (4nalects 12.2 and 15.24) and once by Zigong with no
substantial reformulations (4nalects 5.12). This confirms that the syntactic
and semantic constitution of the formulation was explicitly established in the
minds of Confucius and his immediate disciples.

This leads us to the following questions: What caused the drastic change
between Confucius and his successors, which seems to go counter to the
emphasis, conviction, and consistency made by Confucius himself? How are

43 Munro, The Concept of Man in Early China, 1-16.
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the later reformulations of shu interrelated with the advents of the definitive
views on human nature and the great divergence between Mencius and
Xunzi? At this moment, let us investigate the correlation and compatibility
between the characteristics of the reformulations and the view on human
nature in the respective thoughts of Mencius and Xunzi.

At one extreme is Mencius’ view on human nature. Throughout the
entire Mencius, shu is alluded to just once.

Mencius said, “The ten thousand things are all already complete in oneself.
To reflect oneself and discover integrity (cheng #)—there is no greater
joy than this. In pursuing ren 1=, there is nothing closer than firmly acting
out of shu #.” (Mencius TA.4)%

Like Confucius, Mencius also associated shu with ren, but this passage does
not tell us exactly how he comprehended shu. According to Zhu Xi, the first
clause specifically indicates the perfect immanency of moral human nature.
Suppose, however, that human beings are all born with morally good nature
and that human nature manifests itself above the threshold of human
consciousness under a certain condition. Then, insofar as one is capable of
perceiving the genuine manifestations of inborn morality, what one wishes
from others on this basis is not only always morally permissible for oneself
but also universally acceptable from the third-party’s standpoint.

If this is the case, one does not need to exercise shu to find an answer
to the question of how one should treat others. Rather, one simply ought to
treat others in accordance with one’s genuine wishes. To repeat, a precondition
is that one should be aware of the genuine contents of human nature within
the self before carrying it out. Then, the focus of practice and self-cultivation
must be placed on how to satisfy this precondition and thus gain genuine
practical knowledge from within. In other words, according to this line of
reasoning, insofar as one has the capacity to rightly and clearly perceive
manifestations of human nature, one’s wishes from others are completely free
from the imposition-problem. As discussed above, it is not because this
approach takes the uniformity between agent and recipient in terms of ‘actual’
wishes and desires for granted, but because the imposition-problem within this
perspective indicates the “flawed” natures of wishes and desires.

In this vein, instead of reiterating Confucius’ original formulation, Mencius
transformed Confucius’ shu into various reformulations. What is notable is that

44 For translation, Van Norden, “Mengzi(Mencius),” 152.
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he consistently omitted the process of equivalent conversion embedded in shu.
The directive “simply taking one’s mind and imposing it upon others” (ju si
xin jia zhu bi BCINEEDY) (Mencius 1A.7) largely reminds us of a critical
diagnosis of GR with respect to the imposition-problem, in the sense that it
encourages one to transfer one’s likes and dislikes to others without restraint,
in a much more direct and unambiguous manner than the original shu
formulation. Accordingly, no concerns about the risks that such an action might
bring harm to recipients are detectable in this directive. Rather, it seems that
his concern lay in the incursion of self-centered motives that may lead one not
to, or be reluctant to, put one’s wishes into action in relation to others. In this
vein, he strongly urged even kings with apparent moral defects to share and
enjoy what they personally wished together with the people (yu min tong le
HARL[A]4%) (Mencius 1B.1 and 4).

Note that Confucius’ original formulation as such does not appear in
the Mencius. Instead, Mencius reformulated it and presented directives such
as “Give them what they want, then they will gather [at your court]; Do
not impose what they dislike [upon them]” (suo yu yu zhi ju zhi FrakEa2 %
2, suo e wu shi er ye FTiEZ)iifith) (Mencius 4A.9). This directive is
particularly close to an altruistic reinterpretation of GR (that is, the inversed
formulation) compared to the original formulation, in the light that it
designates the wishes of recipients as the standards of the practice (also see,
Mencius 7A.17), instead of what “you” yourself [do not] desire (ji suo [bu]
yu CHT[A]8X). In short, Mencius’ strong belief in moral human nature led
him to reinterpret Confucius’ shu into a principle of direct and extensive
transmission of one’s wishes to others, whose reformulation more clearly
discloses its vulnerability to the imposition-problem in practice.

At the other extreme, Xunzi characterized human nature as defined by
self-centered inclinations. According to him, uncontrolled pursuits of inborn
inclinations inevitably lead to conflicts between individuals and eventually to
socio-political chaos. To repeat, GR is designed to countermeasure one’s
self-centered motives, by letting one’s desires directed toward others be
converted equivalently to one’s duties toward those others. Therefore, provided
that one’s wishes could not go beyond the bounds of self-centeredness, one’s
practice of GR could also not avoid self-contradiction, for rules of action thus
inferred would necessarily go counter to those self-interests. In this case, one
would not find any motivation to practice GR at the outset. Then, GR itself
is of little use, unless this line of reasoning presumes other sources of impetus
which are responsible for initial motivations for the GR practice. Here, the
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practice of GR must be counted as a deliberate and premeditated process
against natural inclinations, rather than as a procedure relating to some kind
of spontaneous unfolding of human nature.

Shu appears once in the Xunzi, too, but in a substantial reformulation.

Confucius said: “A junzi #7F has three standards for shu #i. Where a
person has a lord whom he is incapable of (buneng AGE) serving yet
requires (jiu >K) his own subjects to serve him, this is contrary to the
requirements of shu. Where a person does not requite [the affections of]
his own parents yet requires (jiu) his son to be filial toward him, this is
contrary to the requirements of shu. Where he has an elder brother whom
he is incapable of respecting yet requires (jiu) his own younger brother
to obey his directives, this is contrary to the requirements of shu. If a shi
- clearly understands (ming #) the requirements of shu, then it is possible
for him to correct himself.”45

Like the Mencius, the Xunzi did not include Confucius’ original formulation
either. Instead, Xunzi reinterpreted shu into an ethico-logical self-awareness
in line with the principle of consistency-requirement. It seems that under the
premise of self-centeredness as human commonality, it is inconceivable for
Xunzi to infer rules of action on the basis of personal “wishes” (yu #X).
In his accounts, personal “wishes” are something that a moral agent should
fight against rather than accommodate for the sake of personal moral
integrity or public socio-political order. In this vein, he replaced the term
“yu” (wish, desire, or want) in Confucius’ original formulation with “jiu”
(require, demand, or pursue), a term that has stronger connotations of
intentionality and deliberateness. He thus underlined self-contradictions that
would occur when one’s requirements which are directed toward others are
inconsistent with the rules of action.

In this vein, Xunzi thus deprived shu of the rule-inference function.
Unlike the original formulation that exists with the least number of
qualifications or specifications, his account takes the three rules of action—
“serve your lord,” “requite the affections of your own parents,” and “respect
your elder brother”—as given and predetermined rather than inferable from
the shu practice. The three rules are presented as objective ethical standards
against which one ought to measure the current states of one’s attitudes
toward others. It is logically reasonable to transform, for example, the third

45 Xunzi, Xunzi: A Translation and Study of the Complete Works, 258 with modification.
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requirement into a positive application of shu—"“Respect your elder brothers
as you require your own younger brothers to obey your directives”—and infer
from it a generalizable rule of action—Respect your elder brothers.” Instead,
Xunzi placed more emphasis on whether or not one is capable of (neng)
abiding by the given rules of action in practice and proposed them as the
guidelines for “correcting oneself,” a method of moral self-cultivation. As is
well known, generally speaking, while delegating the authority of legislating
rules of action (/i #8) only to sages, he limited the scope of moral practice
for ordinary people to their deliberate conformity to these given rules. Despite
Confucius’ exceptional emphasis on shu, therefore, he thus had to readjust
the roles of shu in line with his unique view on human commonalities.

6. Concluding Remarks

In 1993, the Parliament of the World’s Religions identified GR as “the
irrevocable, unconditional norm for all areas of life, for families and
communities, for races, nations, and religions.”6 Far earlier than this historic
event, the name “Golden Rule” was bestowed by Christian theologians of 17th
century England upon a short precept, “Do to others as you would have them
do to you” in the New Testament, to newly construct Christian ethics. After
Thomas Hobbes incorporated it into his political theory as the underlying
principle, modern philosophers like David Hume and Immanuel Kant launched
philosophical investigations and then cast strong suspicions on its validity as
a moral principle.47 Its authority as the ‘golden’ rule, however, was not
seriously challenged until the late 19th and early 20th centuries, when the
upheaval of individualism in association with a pluralistic viewpoint, which
argues for the acknowledgement of a diversity of tastes, wishes, and standards,
took place. From a wider historical perspective, however, this challenge is as
recent as the individualism of modernity.

In contrast, Confucius’ shu, the earliest mature formulation of GR in human
history, immediately prompted his self-confessed successors to amend it, despite
the emphasis, conviction, and consistency conferred by Confucius himself upon it.
It is out of the question that the so-called imposition-problem has little to do with
their motivations for amendment. Unlike the explanations proposed by the previous

46 Parliament of the World’s Religions, “The Declaration toward a Global Ethics,” 7 and 2-3.
47 Wattles, The Golden Rule, 77-89.
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anachronistic studies of Confucian s/u, this problem is unavoidable for GR in
general, because it is inherent in the GR formulation per se. As mentioned above,
however, this problem is the other side of the same coin: it derives from the principle
of equivalent conversion and the consistency-requirement, which constitute the most
essential features of GR as a moral principle. Originally, GR was formulated under
the premise of human commonalities, which modern individualism has repudiated.
The imposition-problem indicates a shift in the underlying premises rather than an
indisputable defect or its “incompleteness” as a moral principle. Likewise, the
replacement of Confucius’ shu with the subsequent substantial reformulations must
be also construed in conjunction with the changes in views on human commonalities.

This leads to further interrelated questions, which we have yet to
investigate. The reformulations found in the Zhongyong, the Great Learning,
and the Xunzi show a considerable affinity between them in terms of relational
configuration. As analyzed above, like GR in general, Confucius’ shu is
comprised of two unspecified parties—*‘you” as agent and “others” as recipient.
In contrast, these reformulations are embedded in ‘asymmetrical’ relationships
like the cardinal human relations. This difference has little to do with the
changes in views on human nature. Rather, it seems that the reformulations were
constructed to incorporate into the scope of Confucius’ shu the asymmetrical
relationships (particularly, the cardinal human relations), which constituted the
unique socio-political standpoint of ancient Confucianism, and at the same time
which thus made a striking contrast with the egalitarian perspective of Mohism.

Conversely, then, how can we interpret the transition from the
equality-premise embedded in Confucius’ original formulation (that is, the
equal relationship between agent and recipient) to the accommodation of
asymmetry in the later reformulations? More specifically, how is this
egalitarian feature in Confucius’ shu formulation related to his promotion of
ren as the utmost principle in human relationships, which also has strong
egalitarian connotations, in contrast particularly with the concepts of yi # and
li #8, which endorse social discriminations? What does it mean with regard
to the history of ancient Confucianism that this pattern of asymmetrical
reformulations is not found only in the Mencius among the post-Confucius
classics of ancient Confucianism? Let me conclude the current study here, with
the intention that I will deal with these questions in separate papers.

M Submitted: 2018.06.15 / Reviewed: 2018.06.15-2018.07.23 / Confirmed for publication: 2018.07.23
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Two Readings of the Lunyu:
With and Without the Edifying Effect of Music and the
Complementary Concept of “Ritual and Music”

JO Jungeun

Abstract

The notions of the edifying effect of music and the complementary functions of ritual
(li ) and music (yue %%), which are emphasized in the “Yuelun” chapter of the
Xunzi and the “Yueji” chapter of the Liji, would not be valid in the Lunyu if we
consider the possibility that those ideas were formulated after the Lunyu. Although
the Lunyu could perceive music from an ethical viewpoint, it is highly improbable
that the Lunyu acknowledges music exerting an edifying effect based on its ethical
value. If this effect is not valid, the complementary relationship between ritual and
music is also inapplicable to the Lunyu. The concept of “ritual and music” appears
to first gain conceptual significance in the Lunyu; however, music is not discussed
as a complementary counterpart to ritual but as a subordinate concept of ritual, in
that music is mainly portrayed in a ceremonial context where music forms a part
of ritual performance. In spite of the questionable validity of understanding the Lunyu
based on the edifying effect of music and the complementary functions of ritual and
music, these ideas are presumed when interpreting some of the passages of the Lunyu,
including Lunyu 17.4, 11.15, 13.3, and 17.11. These ideas are not necessarily assumed
when understanding those passages; on the contrary, considering the possibility of
those concepts emerging after the Lunyu, a more convincing interpretation of the
Lunyu can be made by maintaining a distance from those notions.

Keywords: Lunyu, “Yuelun,” “Yueji,” edifying effect of music, complementary
concept of “ritual and music,” ethical value of music

* JO Jungeun is a research professor in the Taedong Institute for Eastern Classics at Hallym
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** A Korean language version of this paper has been published as “Noneo-ui eumangnon:
eumak-ui gyohwa jagyong-gwa sangbojeok yeak gaenyeom-e dachan geomto” +=0o1¢] &<}
2 5ot mEtAtg ARA dot el ek 7 E (Discourse on Music of the Lunyu:
Examination of the Edifying Effect of Music and the Complementary Concept of Ritual
and Music), Yugyo sasang munhwa yeongu (The Study of Confucian Philosophy and
Culture) 52 (2013): 33-58. As to the main arguments, this paper is almost identical to the
Korean language version; however, some changes are made to supplement the arguments
and improve the flow.
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1. Introduction

This paper contrasts two readings of Lunyu @i (Analects of Confucius)
17.4, 11.15, 13.3, and 17.11: one reading assumes “the edifying effect of
music” and the complementary concept of “ritual and music” (liyue #%%)
and the other does not.! I will then argue that the Lunyu is more properly
understood when these two ideas are not presumed. By “the edifying effect
of music” I mean that music edifies people on the basis of its ethical
properties; in other words, music leads people to behaving in accordance
with its ethical value.2 1 use the complementary concept of “ritual and
music” with a focus on their contrasting yet complementary functions: ritual
imposes order or distinction (xu J¥ /jie fii) and music harmonizes (he #)
differences, which promotes a well-ordered, harmonious society.

The above two notions, as I will argue later, were most probably first
advocated in the “Yuelun” #%3% (Discourse on Music) chapter of the Xunzi
#HTF (Master Xun) and the “Yueji” 44%C (Records of Music) chapter of the
Liji #4%C (Records of Ritual), both of which postdate the Lunyu. As they
constitute the main arguments of Confucian discourse on music, they are
often taken for granted when interpreting music in Confucian texts, and the
Lunyu is not an exception. For example, it is argued that the discussion
in “Yuelun” about the edifying effect of music and cultivation of the
heart/mind from a political point of view originates from the Lunyu, and

I Both “ritual” and “music” would not be exact translations of /i # and yue 4%. As revealed
by its various translations such as ritual, rite, decorum, and propriety, /i has a wide range
of meaning including religious ceremonies and social norms. This paper uses “ritual” in
two main contexts: when discussing the Lunyu, this term mostly lies in a ceremonial
context, but in other cases it mainly means social norms. These different definitions reflect
the shift in the relationship between ritual and music I will discuss in this paper. Although
the English term “ritual” does not fully embrace those meanings, it is by and large related
to both in that it indicates a series of regulations either in a ceremony or society. According
to “Yueji,” yue consists of vocal and instrumental sounds as well as dance, while being
differentiated from sheng % and yin ¥ whose meaning is restricted to sound. In this paper,
“music” mainly indicates a large-scale musical performance as defined in “Yueji,”
especially when it is portrayed as ceremonial music; however, “music” is also loosely used
without adhering to the definition of “Yueji” in other contexts.

[N

As known from the fact that music is included in the Six Arts (liu yi 75%), namely six
educational subjects to be a noble person, it is a long-held belief that music is effective
in promoting a person’s growth. In addition, music can help achieve the aim of a ceremony
by arousing positive feelings among participants. Those effects can also be called “the
edifying effect” in a broad sense. However, I use this term in a narrower sense: this effect
is based on the ethical value that music is believed to preserve.
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this view is received in “Yueji.”3 It is also indicated that music, as an
edifying tool, is one of the most frequently mentioned subjects of Confucius
(551-479 BCE); this subject is later explored by Xunzi (c. 313-238 BCE) and
Han Feizi (c. 280-233 BCE) and it becomes orthodox in “Yueji” and
“Yueshu” 44 (Book of Music) of the Shiji *iC (Records of the Scribe).4

Not all scholars argue that Confucius supports the edifying effect of
music, even though they admit some similarities between Confucius and
Xunzi. For example, Cai Zhongde says that Confucius and Xunzi emphasize
the ethical value of music; however, from Xunzi’s particular point of view,
music is an edifying tool which makes a complementary pair with ritual.’
However, the Lunyu has been interpreted not only by modern scholars but
also by traditional commentators on the premise of the edifying effect of
music as well as the complementary concept of “ritual and “music,” which
I believe results from the marked influence of “Yuelun” and “Yueji” on what
is called “Confucian discourse on music.” That is, these two ideas which
belong to “Yuelun” and “Yueji” were retroactively applied to the Lunyu due
to the increased importance of the two texts in later times.

The main body of this paper is divided into two main sections: the first
section addresses the edifying effect of music and the second section deals
with the complementary concept of “ritual and music.” In each section, I
will first demonstrate that these two ideas were hardly explored before
“Yuelun,” and then demonstrate two readings of Lunyu 17.4 and 11.15 (in
the first section), and 13.3 and 17.11 (in the second section), with the aim
of suggesting that these passages are more adequately understood without
these two notions.

2. The Edifying Effect of Music

The edifying effect of music is clearly advocated in “Yuelun”: music, which
is believed to retain ethical value, influences not only people’s heart/mind
but also their behavior, in morally positive or negative ways.6 1 will

3 Xu, Zhongguo yishu jingshen, 5-6.
4 DeWoskin, A4 Song for One or Two, 29.
5 Cai, Zhongguo yinyue meixueshi, 187-188.

6 Besides the edifying effect, “Yuelun” discusses various aspects of music, such as music’s
function of evoking feelings, dissimilar ways of enjoying music between a noble man and
a petty man, and different types of music that are enjoyed between a well-ordered state
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investigate the way that “Yuelun” attaches ethical value to music and
examine whether other texts prior to “Yuelun” also advance similar ideas.
I will argue that the ethical value of music was also appreciated before
“Yuelun”; however, the edifying effect of music based on this value was
yet to be as clearly advocated as in “Yuelun.” In line with this argument,
I will suggest that it would be misleading to interpret Lunyu 17.4 and 11.15
whilst assuming the edifying effect of music.

2.1. The Ethical Value and Edifying Effect of Music in “Yuelun,”
Zuozhuan, and Liishi chunqiu

“Yuelun” says that “if music [follows] the mean and is balanced, the people
become harmonious without being dissipated. If music sounds solemn and
dignified, the people behave in a uniform manner without disorder.”’ From
the correspondence between sound and behavior, we can assume that in order
for music to exert ethical influence, music should retain ethical value in the
first place. “Yuelun” suggests the resonance between sound and ¢i
(ether/vital force) as a theoretical basis for this specific correspondence:
“when evil sound stimulates a person, gi going against [the right way]
responds to it” and “when refined sound stimulates a person, gi going with
[the right way] responds to it.” Through this resonance which is based on
shared ethical value, evil sound results in disorder and refined sound results
in order.8 In addition, it argues that refined sound prevents morally bad gi
from stimulating the heart/mind.®

In line with the belief that music determines the chaos and/or stability
of a country, music is perceived as a governing tool: “As an object that sages
enjoyed, music can make people’s heart/mind morally good. Its [ability] to
stimulate people is strong and thus alters manners and customs.”!0 In addition,

and a chaotic state, but these aspects were already discussed before “Yuelun.” As I will
discuss later, an edifying effect based on music’s ethical value is firstly explored in
“Yuelun,” and as such I would suggest it deserves to be the main argument of “Yuelun.”

7 Xunzi, “Yuelun”: “Z&-17 R [T A, S45855H A IR M AEL.” Translation is mine; unless
otherwise indicated, all translations are mine.

8 Xunzi, “Yuelun”: “ NN MIEIEL, SEMRMEER. IEBRRNTEEELL, TRBRER
AR

9 Xunzi, “Yuelun”: “It would cause the intricacy or directness of melody, the elaboration
or simplification of instrumentation, the purity or richness of sound, and the rhythm and
meter of the music to be sufficient to stir and move the good in men’s heart and to keep
evil and base gi % sentiments from finding a foothold there” (fliih B & FRAMZE, & LUK
FhANZ s, HRITF 2 5 HE4%5). Translation is from Knoblock, Xunzi, vol. 3, 80.

10 Xunzi, “Yuelun™ “4&3%, BN Frgeds, mrl bl R0, HENR, HBR 515
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“If music is performed, the people face towards the right direction. Therefore,
music is a great tool to rule over the people.”!! In this way, “Yuelun” attaches
ethical value to music and argues for an edifying effect based on the resonance
between sound and gi, two components that share ethical value.

Was it a consensual idea that music retains ethical value and induces
certain behavior in accordance with this value during the pre-Qin period?
Let us seek an answer to this question by examining the Zuozhuan 71
(Zuo’s Commentary) and Liishi chungiu = KFEFK (Annals of Mr Lii). The
Zuozhuan describes the story of Jizha ZEfL (576-484 BCE) who went to Lu
# and appraised the music of each enfeoffed state in relation to its
governance. In addition, the Liishi chungiu discusses great music (dayue K
4%) and extravagant music (chiyue %%%) in the context of the rulership.
These descriptions relate music to governance and thus seem likely to
support music’s ethical value and edifying effect.

According to the record of the 29th year of Duke Xiang (Xianggong
/), Jizha listens to each state’s music and makes comments. For example,
“It sounds worrisome but not wearing” (you er bu kun ZiiiAH); “It sounds
reflective but not apprehensive” (si er bu ju BWAE); and “It sounds
pleasant but not excessive” (le er bu yin 441 A¥%). Moreover, after listening
to the music of Zheng #F, he makes a prediction based on its overly complex
melody: that Zheng would be the first state to perish.12

If we interpret Jizha’s prediction from the viewpoint of “Yuelun,” where
music is considered to influence the heart/mind to be either compliant or
non-compliant towards being governed, it can be understood that people reach
a negative emotional state after listening to the music of their country and
this emotional state exerts negative effects on people’s behavior. As a result,
Zheng is replete with wrongdoers as to be the first state to perish. However,
it seems that what Jizha says is not how music affects the heart/mind but
how music expresses what is inside the heart/mind, considering Jizha’s reason
for ascribing the worrisome sound to Wei f: “It sounds worrisome but not
wearing. | heard that the virtue of Kang Shu FEfl and Wugong A of Wei
was like this; therefore, this would be the tune of Wei.”13

Jizha’s remark presumes that those people’s virtue is reflected in music
and so their virtue can be identified by listening to music. In this case, ‘“being

1 Xunzi, “Yuelun”: “41770 ¥ 5. MEE#IR N .
12 Zuozhuan, 29th year of Duke Xiang: “Rz i, Fl, k! HANCHE, Rip#d. LHAeTF”
13 Zuozhuan, 29th year of Duke Xiang: “E M ANE . BREBRAEAZ A, & HAE
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worrisome but not wearing” is not what is evoked by music but a musical
expression of the virtue of Kang Shu and Wugong. In other words, it is
not that music influences the heart/mind but that what is in the heart/mind
is expressed in music: Jizha sees music as an expression of inner feelings
and virtue, not as an external stimulus to evoke feelings.!4 Therefore, we
can assume that Jizha’s story acknowledges the ethical value of music but
does not suggest the edifying effect of music.

Jizha’s prediction is not based on the idea that overly complex melody
exerts a negative influence on the people so as to bring about the fall of
the state. Instead, it would be more convincing to construe that from the
music, Jizha recognized the harsh political situation which would result in
the fall of the state.l5 Jizha’s story shows the belief that music reflects what
is in the heart/mind such as virtue and feeling, but it does not go further
to argue that this music brings about psychological or behavioral changes
according to its ethical properties, as “Yuelun” argues. In Jizha’s story,
music has relevance to governance in that it reveals the political situation
of a state either in the present or the past.

The Liishi chungiu provides the concepts of “great music” (dayue) and
“extravagant music” (chiyue) which have no ethical connotations as apparent
as “refined sound” (zhengsheng 1F%) and “evil sound” (jiansheng #7%) in
“Yuelun.” Great music sounds delightful to the people in various social
relationships, such as ruler and subject, father and son, and elder and younger.16
This delight is acquired by satisfying sensory desire when people live in a time
peaceful enough to allow themselves to enjoy music.!7 In contrast, extravagant
music hurts life since it acts as an overly strong stimulus, like a clap of thunder.
This type of music is performed under the rulership of an imprudent ruler who

14 David Shaberg, taking Jizha’s story as an example, indicates that music can express various
situations in the past, including political situations. Besides, he suggests that this story
reveals Jizha’s particular sagacity: Jizha seized upon what music conveys when listening
to it. Shaberg, 4 Patterned Past, 86-95. Considering that what Jizha appreciated was a
large-scale musical performance, not only auditory but visual information is also given.
Therefore, his evaluation can be based on both kinds of information, as Kim Hakchu
and others suggest. “Gyechal gwanak-eul tonghae bon ak-ui uimi-wa jihyang,” 6. However,
I would rather focus on auditory information in association with its relation to the
heart/mind.
Cai Zhongde interprets that Jizha inferred from the overly complex and fast melody that
people cannot bear harsh and meticulous political ordinances. Cai, Zhongguo yinyue
meixueshi, 44.
16 Liishi chunqiu, “Dayue”: “X%%, BERFRDZ IR mERE.”
17 Liishi chungiu, “Dayue”: “HBF AR, FHAME. FiEeEes, dkmE. RTFRT, Y,
B b, ZETIRR”

o
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pursues his desire inordinately. Extravagant music does not merely injure the
ruler’s body but it also incurs the resentment of the people, sufficient to bring
about the decline of the state.!8

Great music and extravagant music represent good and bad music;
however, good and bad are not defined ethically but physically. In other
words, great music serves as an appropriate strength of physical stimulus
whereas extravagant music acts as an inordinate strength of physical stimulus.
As the two chapters of the Liishi chungiu do not postulate the ethical value
of music, we can assume neither behavioral patterns corresponding to this
value nor the consequent results of order and disorder of the state. In the
Liishi chungiu, music is related to governance in the sense that the types of
music for entertainment are varied depending on the ruler’s level of virtue;
in other words, music is one of the indicators that show the ruler’s virtue,
which is pivotal to determining the order and/or disorder of the state.

In the above two cases, music is related to governance yet in different ways
from “Yuelun.” That is, while “Yuelun” argues that refined sound contributes
to a well-governed society by inducing good behavior, the Zuozhuan implies that
one can diagnose political situations through music: in the former, music
influences the heart/mind and in the latter what is in the heart/mind is expressed
in music. In addition, according to the Liishi chungiu, different types of music
are enjoyed depending on whether it is a settled time governed by a virtuous
ruler or an unsettled time governed by a stupid ruler.

In “Yuelun,” music is believed to play a crucial role in bringing about a
settled time or an unsettled time; however, we can hardly find this belief in the
above two cases. Therefore, I would suggest that the edifying effect of music
based on its ethical value was not widely recognized during the time of “Yuelun,”
not to mention before this time, although the concept of seeing music from an
ethical perspective can be traced back to before “Yuelun,” as in Jizha’s story.

The argument that there was little recognition of the edifying effect of
music before “Yuelun” could gain support from the fact that the concept
of resonance between sound and gi, which is the theoretical basis for this
effect, has yet to be extensively discussed before the mid-Warring States
period (473-221 BCE). For this reason, we should be careful in applying the
concept of the edifying effect of music when interpreting the Lunyu.

18 Liishi chungiu, “Chiyue™: “@Ltt2 $48LE. RAREZBAEE, REeA BRFEE, RAATTH
BB DULBOR, BIH A, SRR R, DULRERIAL. Wtae, mMREE, Bk
AL, BB, QIRRGER
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2.2. Reading Lunyu 17.4 and 11.15 with and without the Concept of
the Edifying Effect of Music

Confucius says that the Shao # music, the music of King Shun, is perfectly
beautiful and perfectly good while the Wu i music, the music of King Wu,
is perfectly beautiful but not perfectly good.!® According to Kong Anguo
L% (d. 1st century BCE), these dissimilar evaluations result from the way
they came to the throne: Shun succeeded to the throne by Yao’s abdication
while Wu ascended it by using military power.20 In keeping with Kong’s
interpretation, Confucius’s remark on the Shao music and the Wu music has
mainly been regarded as an ethical evaluation of music. However, as Park
suggests, an ethical implication does not need to be assumed, considering
that Confucius also mentioned “good” (shan #) when he heard someone
singing really well.2! Beauty and goodness can be associated with different
aesthetic aspects.22

Even though it is not clear whether Confucius intended to assess moral
implications when he mentioned the goodness of the Shao music, we can
still open up a possibility that Confucius perceived music in an ethical way.
If so, Confucius’s evaluation can be considered similar to that of Jizha who
imagined the virtue of Kang Shu and Wugong. That is, Confucius was under
the impression of the virtue of King Shun when listening to the Shao music,
and it is this virtue that made Confucius attach the value of goodness to
the Shao music as Kong suggests.

The ethical value of the Shao music is also implied in Confucius’s
remark on this music: “I did not think that music could reach here.”23
However, this remark does not provide solid evidence for the ethical value
of music theory, since we are not sure what deeply moved Confucius: his
evaluation could be solely aesthetic or it could also include moral appreciation
or other aspects. Without ruling out other interpretations, I would suggest that
this remark favors the theory that Confucius felt exalted because he was
morally inspired by King Shun’s virtue, which was conveyed by the music.24

19 Lunyu 3.25: “Fifhn, #E R, WHEHH. AR, &ER, kRFH0.”

20 Cheng, Lunyu jishi, 223: “FH5E54 W, 75V M A Fd. K ELW. DHERICR T
[JEEESTE 2N

21 Lunyu 7.32: “7BLA#ONE, SHMExz, MBMz.”

22 Park, “Noneo-e natanan godae junggugin-ui miuisik,” 25-27.

23 Lunyu 7.14: “FEMERR, ZHAAMAK. B, NEBgz 2 il.”

24 Some commentators give no credit to the deep impression made on Confucius by the
Shao music which made him forget the taste of meat for three months. For example,
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Although we can open up a possibility for Confucius’s acknowledgement of
the ethical value of music,25 his remark does not support the reading that
music can guide people to the right way in accordance with this value.

Although it is not clear whether Confucius regarded music as a
governing tool which produces an edifying effect, Lunyu 17.4 was interpreted
by assuming this effect.

The Master came to the town of Wu. Hearing the sound of stringed
instruments and chanting, the Master smiled and said, “Why use an ox-knife
to kill a chicken?” Ziyou replied, “In the past I heard it from you, Master,
that ‘when people of high station (junzi %) learn about the Way (dao
i), they will love their fellow people; when the common people learn about
the Way, they will be easy to command.”” The Master said, “My young
friends, Yan[Ziyou]’s words are right. What I said was only joking.”26

According to Kong Anguo, what Confucius described was using the great dao
(dadao Xig), namely “ritual and music” to govern a small town; the people
are well governed without much effort if they are harmonized by music.27 That
is, Confucius thought that there was no need to use music in governing such
a small town as Wu. Xing Bing Jif5& (932-1010) presents a similar
interpretation and Zhu Xi 4<# (1130-1200) also mentions edification by means
of ritual and music: Zhu Xi says that Ziyou, chief governor of the town of
Wu, edified his people using ritual and music, and therefore the people of the
town all sang whilst playing string instruments.28

it is said that despite the beauty of the Shao music, it is improbable Confucius forgot
the taste of meat for three months since sages do not adhere to external things. Therefore,
it is suggested that the characters = H be changed to one character #. It is also argued
that three months (san yue —H) should be three days (san ri =H). In this line of
interpretation, si #7 is even interpreted as the state of Qi, not as the level of music. Cheng,
Lunyu jishi, 456-459.

25 Another example that can support Confucius’s endorsement of the ethical value of music
is his remark in Lunyu 17.18: “I hate the way in which the sounds of Zheng mess up
the music of ya” (BIPEZ ALMELEH). In this remark, the sounds of Zheng and the music
of ya can represent unethical and ethical music respectively. Nevertheless, we can still
interpret this remark without assuming the ethical value of music: Confucius would not
allow changes in the traditional form of music under the influence of the prevailing sounds
of Zheng. What Confucius criticizes is not the sounds of Zheng themselves, but their
causing changes in the music of ya.

26 Lunyu 17.4: “T2 830, MRS, RTEMBIMKE, BERASI? T, SEERREER
TH, BTEEREA, MNEERGAE. TH, ~=% B2 52M. fi5 82 H.” Translation
is from Ni, Understanding the Analects of Confucius, 392.

27 Cheng, Lunyu jishi, 1189: “JA/MaZEHKIE”; “IEREMELEHE. LA, NFHI G fFb.”

28 Cheng, Lunyu jishi, 1189: “Wr 7Rz, DGR, ME NS HKIE.”
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According to the above interpretations, ritual and music help people of
high station take good care of their people and make the common people
harmonious and obedient, as Xing Bing says.2® Those who interpret “singing
to the sound of stringed instruments” (xiange 5%#K) as an edifying tool
identify dao as ritual and music, which reveals the tendency to juxtapose
music with ritual while focusing on their complementary functions in
governing the people. However, whether Confucius had ritual and music in
mind when he referred to dao is doubtful; there is no obvious example where
dao indicates ritual and music in the Lunyu. The main meaning of dao in
the Lunyu is the right way humans should follow.30

When ritual (/i #) and music (yue %%) appear together in the Lunyu,
they mostly mean a certain ceremony and accompanying ceremonial music,
which bear virtually no relevance to dao.3! Although it is not quite clear
whether the aforementioned commentators presuppose the ethical value of
music when they argue for edification by means of music, they seem to
understand “ritual and music” from the viewpoint of “Yueji” not the Lunyu.3?
If so, we may reasonably assume that they subscribe to the theory of the
edifying effect of music.33

Huang Kan 21l (488-545) makes a different interpretation: an ox-knife
is not music but Ziyou. Quoting Miao Bo &% (3rd century), Huang Kan
says “Ziyou became governor of a small town, and he could let the people
live in their proper places. [Therefore, Ziyou] enjoyed the singing to stringed
instruments.”34 According to this interpretation, what Confucius indicated is
that Ziyou, who has sufficient ability to govern a country with a thousand
carriages, only governs a small town like Wu. In other words, Confucius
regretted that Ziyou did not have a position suitable enough to demonstrate
his ability, just as one killing a chicken using an ox-knife.33

29 Xing, Lunyu zhushu, 68: “FHAEAE 7521842, HIEE T A, 275 F/NASAEEE, BRI 5
fifih.”

30 In the Lunyu, dao appears nearly 90 times. According to Creel, this number is double
all the occurrences of dao before the Lunyu. Creel suggests that the Lunyu redefines dao
as “the way” above all other ways, which is the main meaning of dao in the Lunyu.
Creel, Confucius: the Man and the Myth, 132-133.

31T will discuss how to interpret “ritual and music” in the Lunyu in Chapter 3.1.

32 T will discuss the different relationships of “ritual and music” between “Yueji” and the
Lunyu in more detail in Chapter 3.

33 If these commentators understood “ritual and music” from the viewpoint of “Yueji,” they
were possibly open to acknowledging the ethical value of music and its ethical influences,
since this aspect of music entails the newly defined relation between ritual and music
in “Yueji,” as I will argue in Chapter 3.

34 Cheng, Lunyu jishi, 1189: “Fif5/N&, fitd RGBT, 523 LILEH.”
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In Huang Kan’s interpretation, the singing to stringed instruments is not
for edification but for entertainment. The musical instruments excavated from
the tombs of Marquis Yi of Zeng (Zenghou Yi &{%Z) around the 5th
century BCE demonstrate large-scaled ritual music and small-scaled ensemble
music.36 The latter type of music, which was mainly composed of string
and pipe instruments, was usually performed for entertainment. The singing
to stringed instruments mentioned in Lunyu 17.4 was probably closer to this
type of ensemble music.

If an ox-knife indicates Ziyou, this passage can be interpreted to mean
that people of high station who have practiced dao do not require a large
area to govern in order to be devoted to their people. Even though Wu was
a small town, Ziyou must have governed it in accordance with dao. Confucius
admitted that Ziyou’s genuine commitment to his governance cannot be
compared to killing a chicken using an ox-knife. This interpretation goes well
with the wind-grass metaphor: “The virtue of those in high station (junzi &
F) is like the wind, and the virtue of the common people (xiaoren /NN\)
is like the grass. The grass will surely bend when the wind blows across
it.”37 When people of high station display good behavior the common people
will follow suit. Similarly, what Ziyou’s story demonstrates is that a man
of high position is able to cherish his people once he possesses virtue by
following dao, while the people become compliant with governance once they
possess virtue by following dao.

Another example that can be read differently on the topic of whether
the edifying effect of music is presumed or not is a story about Zilu’s i
playing the zither (se ).

The Master said, “What is You’s[Zilu’s] zither doing in my gate? The other
disciples ceased to treat Zilu with respect. The Master said, “You[Zilu] has
ascended to the hall, though he has not yet entered the inner chamber.”38

According to the “Bian yue jie” ##44f# (Explanation on the Discernment of Music)
chapter of the Kongzi jiayu fLFZ:E (The School Sayings of Confucius),

35 Cheng, Lunyu jishi, 1189: “fHARET A, WmdTIRIZ, R4 E.”

36 Regarding the two types of musical performance that the tombs of Marquis Yi of Zeng
demonstrate, see So, Music in the Age of Confucius, 18-22 and 101.

37 Lunyu 12.19: “BF2 A8, M5, 5 2 )8, 22, Translation is from Ni, Understanding
the Analects of Confucius, 293.

3 Lunyu 11.15: TH, M2, RRREZM? FARETE. TH, BRIER, RARER”
Translation is from Ni, Understanding the Analects of Confucius, 268.
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Confucius said to Ran Qiu 33K after listening to Zilu’s playing as follows:

How serious it is that You[Zilu] has no talent! When the former kings
established music, they let balanced sound play, thereby adopting it as [a
criterion for] moderation. [This music] enters into the south and never goes
back to the north. In general, the south is the place of giving birth and
raising while the north is the area of killing and conquering. Therefore,
the music of the noble person is warm and mellow and it keeps unbiased,
thereby nourishing gi that gives birth and raises. The feelings of anxiety
and sorrow are not inflicted on the heart/mind, and fierce and violent
movements do not exist on the body. This is what is called the tune of
the stable order. The sound of the petty person is not like this. [This sound]
is too strong or too weak and it symbolizes ¢i that kills and conquers.
[Therefore,] the mood of impartiality and harmony are not loaded on the
heart/mind, and warm and harmonious gestures do not exist on the body.
This is what is called the tune of chaos. . . . You[Zilu] belongs to the
crowd of ordinary people and he has never been interested in the institution
of the former kings; yet, he practices the sound of a ruined country. How
could he preserve his body that reaches six to seven chi?39

Zilu might have played the northern tune instead of the southern tune.
Confucius would have been dissatisfied with the music Zilu played because
of its undesirable effects. That is, the sound of a ruined country has a
negative tone; therefore, it exerts harmful effects on the body as well as
the heart/mind.

The story described in the “Bian yue jie” chapter assumes the edifying
effect of music, since it contrasts the tune of the stable order with the tune
of chaos, after mentioning the influence of music on the body and the
heart/mind. Similar to this story’s assumption, Ma Rong J&fill (79-166) interprets
that Zilu’s playing the zither was not in tune with ya # (court hymns) and
song 2 (eulogies), which has virtually the same meaning that Zilu should have
cultivated his heart/mind by listening to the tunes of ya and song.40 Huang Kan
presents a different interpretation: Zilu’s strong personality was reflected in

39 Kongzi jiayu, “Bian yue jie”: “HR, HZAAWM! REEZHIEW, ZPELIRBE. AR,
AL, RE#FETZM, LEREZ. WEBTE, REEh, UBEEFZR. BRI,
AT O, REE), AETRIE. RARF TR Z AWM. MAZEHERAR. TUEMHR, M
SRR PR, AL, WA E), DT, RBE, TIFTUURALL . . . . B4t
KA, BB TRIZH, METCEE. SRR AN-ER R

40 Cheng, Lunyu jishi, 771: “F R EFAGHEA.” In relation to this annotation, Liu Baonan
quotes “cultivating the heart/mind through ya and song” (HEAELAZED) from “Yueshu”
(Book of Music) of the Shiji. This quotation shows that, according to Liu, Ma’s annotation
assumes the effect of music on the heart/mind. Liu, Lunyu zhengyi, 454.
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his playing the zither. Whenever Confucius heard of Zilu’s playing, he sensed
Zilu’s early death caused by his strong personality; therefore, Confucius tried
to persuade his disciple to control his temper.4!

While “Bian yue jie” and Ma Rong assume the influence of music on
the heart/mind, Huang Kan assumes that people’s personality is reflected in
music; the former advocates that music affects the heart/mind while the latter
advocates that music expresses what is in the heart/mind. In Huang Kan’s
interpretation, Confucius is described as a sagacious person who predicts what
will happen in the future, similar to the way Jizha is portrayed. This kind
of portrayal is also suggested in another passage of the Lunyu: when
Confucius beat the musical stone, a man recognized that Confucius had
something in mind.42 In addition, we already examined the possibility that
Confucius discerned King Shun’s virtue from the Shao music. These instances
support the idea that it was not a strange belief around the Spring and Autumn
period (771-476 BCE) that inner feeling and virtue are discernible from music.

Then, can we conclude that Huang Kan’s interpretation is more
convincing than Kongzi jiayu’s supposition? The answer to this question can
be discerned from Confucius’s evaluation of Zilu: “You[Zilu] has ascended
to the hall, though he has not yet entered the inner chamber.” Entering the
inner chamber from the hall seems to be a metaphor for sustained effort. Then,
what Confucius indicated was probably something that improves through
continuous effort. However, choosing a type of tune does not seem a very
suitable task to exert ongoing effort for, though not absolutely unsuitable
either. What Confucius intended to say might be a comment on Zilu’s
technique for playing the zither, or it could be personality or morality reflected
in sound. If we accept that Confucius placed moral value on the Shao music,
we can say that Confucius assessed Zilu’s playing based more on his morality
than his technique; if Zilu has a great degree of morality, this would be
reflected in the sound he makes, but he has yet to reach this degree.43

41 Cheng, Lunyu jishi, 771: “THPER, RSB, ST LA FLEL, ez

42 Lunyu 14.39: “TEIEME, ARmisfLIRZ 1, B, GO, BEF BmE, wik, ey

43 We even do not need to consider the sound of the zither seriously when interpreting Lunyu
11.15. Confucius might have been simply unhappy with Zilu playing the zither in his
place for an unknown reason. It is uncertain why Confucius made a remark that sounded
unpleasant about Zilu’s playing the instrument. However, the other disciples might have
ignored Zilu, assuming that Confucius disregarded him. Confucius, who recognized this
unintended situation, tried to rectify the situation by saying that Zilu has ascended to
the hall. In this case, the state of ascending to the hall does not necessarily have to do
with playing the zither, since this evaluation can be made by Confucius’s general
observation about Zilu.
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3. The Complementary Concept of “Ritual and Music”

The notion of an edifying effect based on music’s ethical value as endorsed
in “Yuelun” paves the way for the complementary concept of “ritual and
music,” namely creating differences by ritual and harmonizing differences
by music,44 or, in Ni’s words, separating different social roles and
harmonizing their relationships.4> In this chapter, I will first examine how
the relationship between ritual and music is perceived in the Guoyu B&E
(Sayings of the States), Zuozhuan, and Zhouli %4 (Rites of Zhou), in order
to argue that the complementary functions of ritual and music were hardly
discussed before “Yuelun.” I will then move on to “ritual and music” in
the Lunyu.

3. 1. Complementary and Subordinate Relations of Music to Ritual

We have examined the idea that the notion of the edifying effect of music
might not be valid in the Lunyu. If this notion is not applicable, the
complementary concept of “ritual and music” is difficult to approve as well.
If so, “Yuelun,” where the edifying effect of music is first endorsed, most
probably lays the cornerstone of the complementary functions of ritual and
music; however, their complementarity is not distinct. The term yue %%
appears 36 times in “Yuelun: five of these occurrences appear in the term
of liyue #8%% and another four are discussed along with ritual. With only
nine occurrences out of thirty six, it can be suggested that ““Yuelun” focuses
on music only rather than discussing it in association with ritual. Moreover,
even though “Yuelun” mentions the term /liyue, their contrasting yet
complementary relationship is not obvious except in the following sentences:
“Music embodies harmonies that can never be altered, just as ritual embodies
principles of natural order that can never be changed. Music joins together
what is common to all; ritual separates what is different.”46

44 “Yueji” often describes the complementary functions of ritual and music. For example,
“Music serves to unite; Ritual serves to differentiate. With uniting there is mutual
closeness; with differentiation there is mutual respect” (44# F4[A], 14 F 5. FRIHIH, BA
AHAL); “Great music shares in the harmony of Heaven and Earth. Great Ritual shares in
the regulation of Heaven and Earth. There is harmony, thus the ‘hundred things’ do not
suffer loss; there is regulation, thus [there are] sacrifices to Heaven and to Earth” (KE4ELA
Mo [EF, KBRS AR, BIRGE R4 H). Translation is from Cook, ““Yue
Ji’—Record of Music,” 42 and 44.

45 Ni, Understanding the Analects of Confucius, 89.

46 Xunzi, “Yuelun”: “HEth¥, M Aw#Ed, Wb, BNy 5. $4H, MR
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In the foregoing quotation, harmony and order are contrasted as the
main functions of music and ritual; therefore, we can say that their
complementary relationship is suggested in “Yuelun,” but the idea is only
marginally discussed. It is in “Yueji” that this complementary concept is
firmly established, gaining cosmic significance through the linking of ritual
and music to earth and heaven, which shows the influence of the Yin-Yang
theory:47 “Music is the harmony of heaven and earth, and ritual is the order
of heaven and earth. There is harmony; therefore, hundreds of things all
grow. There is order; therefore, numerous things are all differentiated. Music
is created from heaven and ritual is established by earth.”48

A complementary relationship between ritual and music could be discussed
only after “ritual and music” gained conceptual importance, and it is in the
Lunyu that this gaining is accomplished. The term /iyue (ritual and music) does
not appear in the Shijing 7548 (Book of Poetry), Shujing HFH# (Book of
Documents), and Guoyu. The Zuozhuan mentions this term three times, but it
appears together with other terms such as ci ai 2% (affection and love) and
shi shu %53 (poetry and document); therefore, conceptual independence has
not yet been firmly maintained.4% The Zhouli mentions this term in the phrases
of “appearances of liyue” (liyue zhi yi #88%21%) and “apparatuses of liyue”
(liyue zhi qi #8852 3%). It is also mentioned as two elements of the Six Arts,
namely ritual, music, archery, horsemanship, calligraphy, and math (/i yue she
yu shu shu 1882853 1HE%0). However, we might not be able to consider Zhouli’s
examples seriously as these occurrences are quite low: only four times in total.
Moreover, liyue is mentioned with a focus on the ritual apparatus or as an object
of learning; the function of music complementary to that of ritual is hardly
supported in the Zhouli either.50

Translation is from Knoblock, Xunzi, vol. 3, 84.

47 Scott Cook suggests that the Xunzi paves the way for interpreting ritual and music from
the Yin and Yang perspective in “Yueji” by suggesting their contrasting yet complementary
relation. Cook, “Xun Zi on Ritual and Music,” 29.

48 Liji, “Yueji™: “4%, Rz Fith. #2, Rz F. FCEW s, 7, WEWER. HRAE,
1 DAt ).

49 Zuozhuan, 27th year of Duke Zhuang: “{84424%, BkFT&H”; 27th year of Duke Xi: “Ftg
4 MPGEE. FE, RTW, 188, E AW

50 The other example of liyue in the Zhouli appears as follows: “Ritual and music correspond
to the transformation of heaven and earth” (#§%%4& Kithzft). “Ritual and music” in this
sentence can be considered the complementary concept. However, it compares ritual and
music with earth and heaven, which opens up the possibility that this description is under
the influence of the Yin-Yang theory, which prevailed around or after the time of “Yuelun.”
Thus, it would be misleading if we argue that the complimentary concept of “ritual and
music” is valid even before “Yuelun,” based on this example of the Zhouli.
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In the Lunyu, the term liyue appears seven times in five sentences and
there are another three sentences that discuss ritual and music together. The
number of occurrences is still not high, but this term independently appears
without being grouped with other terms. In addition, considering Confucius’s
emphasis on ritual and his deep appreciation of music, it would not go too
far to suggest that /iyue first acquires conceptual importance in the Lunyu.
This conceptual importance could contribute to establishing the complementary
relationship between ritual and music in “Yuelun” and “Yueji.” However, we
cannot assume that this relationship is valid in the Lunyu since a subsequently
formed concept cannot be applied to an earlier text. This brings up the
question: how to interpret “ritual and music” in the Lunyu?

We can infer an answer from Confucius’s criticism of the Ji family’s
having eight rows of dance.5! Eight rows are only allowed to the Zhou king,
but the head of the Ji family, whose position is merely a minister of the feudal
lord of Lu, uses this form of dance. Confucius’s criticism shows his belief
that music should follow proper forms in consideration of social status and
types of ceremony. Failing to comply with these forms is nothing but the
collapse of ritual. In this case, music is not complementary to ritual but, as
an accompanied performance of ritual ceremony, subordinate to ritual, which
constitutes state institutions. The Lunyu does not solely see music as a state
institution; however, when music is juxtaposed with ritual, music is almost
always perceived as a state institution under the higher category of ritual.

3.2. Reading Lunyu 13.3 and 17.11 with and without the Complementary
Concept of “Ritual and Music”

Even though it is doubtful that the complementary concept of “ritual and
music” is valid in the Lunyu, its interpretation seems to remain under the
shadow of this concept, including Lunyu 1.12.

Master You said, “Bringing harmony (ke #1) is the most valuable practical
function of ritual propriety. This is what makes the way of the former Kings
beautiful whether in things great or small. There are situations in which
this will not work: If one tries to bring about harmony for harmony’s sake
without regulating it by ritual propriety, this is not going to work.”52

SU Lunyu 3.1: “fLTRHZ )\ EE, R B, P2 t?”
52 Lunyu 1.12: “B1H, ‘W H], MR, eE08, RE, ARz, ARAMT, AR, AL
iz, IRAAATH.” Translation is from Ni, Understanding the Analects of Confucius, 89.
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According to Lunyu 1.12, regulation is one of the functions of ritual, and this
regulation ultimately aims at harmony; even so, we should not overemphasize
harmony as to obscure the value of ritual’s regulatory function. Regarding this
passage, Ma Rong says that “it should not be done to follow the principle
of harmony in every situation without regulating it in accordance with ritual,
only knowing that ritual cherishes harmony.”53 This interpretation almost
restates the original text but at least shows that Ma Rong does not link
harmony to music.

In contrast, Xing Bing identifies harmony with music, saying that “if
one only follows ritual in every situation whether it is important or not
without harmonizing by music, then something would not be carried out in
his governance.”54 Huang Kan also interprets this passage by assuming the
complementary functions of ritual and music: “When the king edifies the
people, he should use both ritual and music.”>5> However, those interpretations
linking harmony to music are criticized by Liu Baonan %Ig 44 (1791-1855):
“harmony is what ritual holds. Thus, harmony is valued when practicing
ritual. Huang Kan and Xing Bing are wrong when they identify harmony
with music.”>6

Lunyu 1.12 does not even mention music, but only through the concept
of harmony, the complementary concept of ritual and music seems to be
easily presumed. This tendency implies that the premise of division by ritual
and harmony by music, which was in all likelihood first advanced in
“Yuelun,” served as a useful concept when interpreting the Lunyu to some
commentators. Then, as for the passages that discuss ritual and music together
such as Lunyu 13.3 and 17.11, this tendency would be even stronger.

If names are incorrect, speech cannot be smooth (shun JI§). If speech is not
smooth, affairs cannot be accomplished. If affairs cannot be accomplished,
ritual propriety and music will not flourish. If ritual propriety and music
do not flourish, verdicts and punishments do not hit the mark. If verdicts
and punishments do not hit the mark, people will not know how to move
their hands and feet.57

53 Cheng, Lunyu jishi, 48: “ NFAWEEA, MMM, ALUERE, TRA017.”

54 Cheng, Lunyu jishi, 47: “H3/KEMAMY, WAL, UHBAHFIATH.”

55 Cheng, Lunyu jishi, 46: “NBATHLIELEFAZE.”

56 Liu, Lunyu zhengyi, 29: “FURM P FA, MATHUMBE. SMEiAIRLE, JEd.” Regarding
diverse interpretations of Lunyu 1.12, see Ni, Understanding the Analects of Confucius,
89-90. In addition to the two interpretations I have discussed, Ni presents another
interpretation that understands he F1 as expressing the ideal state of practicing ritual: it
is practiced so naturally (he) as to be considered one’s second nature.
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Kong Anguo interprets this passage as signifying that “ritual makes the
superior comfortable and music alters customs; if these two functions are
not fulfilled there would be a glut of wrong verdicts and punishments.”58
Here, Kong assumes the edifying effect of music; if this effect is not exerted,
customs are the same as they have always been, not guiding the people to
the right way, which causes more people to be punished. Different from
Kong’s interpretation, Fan Zuyu 78 & (1041-1098) interprets that “ritual
refers to a properly-arranged order in dealing with things, and music refers
to harmony among things. If things are not successfully accomplished,
neither order nor harmony exists. That is why ritual and music are not
flourishing. If ritual and music are not flourishing, conducted political affairs
do not comply with dao; as a result, verdicts and punishments are not
properly given.”>9

In Fan’s interpretation, ritual and music flourish after order and harmony
are maintained; therefore, it can be said that order and harmony are mentioned
in relation to ritual practice, including music which is an integral part of it. If
ritual and music are not carried out in a way that is orderly and harmonious they
cannot flourish, since order and harmony are two of their main aspects. In this
case, ritual and music can be regarded as state institutions whose various aspects,
such as how to arrange instruments and which musical piece is to be played at
a certain ceremony, were traditionally stipulated. Violation of these stipulations
is a clear signal that indicates the ruin of state institutions; subsequently, rules
concerning punishments are imposed arbitrarily, making the people at a loss as
to what to do. In this vein of understanding, the complementary functions of ritual
and music are not postulated, and Lunyu 17.11 can also be interpreted without
these functions, despite the long-standing perception of music as an edifying tool
that goes with ritual.

The Master said, “When we say ‘rituals, rituals,” are we merely speaking
about jade and silk? When we say ‘music, music,” are we merely speaking
about bells and drums?’60

57 Lunyu 13.3: ZAIE, RISAVE, SANE, RISEAR, FAR, RRSEEANEL, M8EARE, RITHISIA T, TRl
Aeh, AR 4EFT35T2.” Translation is from Ni, Understanding the Analects of Confucius, 301.

58 Cheng, Lunyu jishi, 893: “#Ll% b, SUBE. —FHAT, RIAEMES.”

59 Cheng, Lunyu jishi, 893: “HARHF 2 ifHs, MR KM FH%E. FAMRAM PR, Sg%A
LML R T R, WOR S A

60 Lunyu 17.11: FH, Mz, ERaT&? s s, i F#R?” Translation is from Ni,
Understanding the Analects of Confucius, 397.
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According to this passage, objects necessary for performing ritual and music
such as jade, silk, bells, and drums are not of importance. If so, what should
take the first priority? Regarding this question, Ma Rong says that “the value
of music does not lie in bells and drums but in its function to improve custom
and manners.”0! In addition, Zheng Xuan ¥% (127-200) says that “ritual
is not simply to worship jade and silk; what makes ritual precious is that
it esteems making the superior comfortable and governing the people well.”’62
Although it is highly doubtful whether Confucius regarded improving custom
and manners as one of the principal effects of music, Confucius seems to
be understood that way by some commentators, considering Ma Rong’s
interpretation of Lunyu 17.11 as well as the Xiaojing 4% (Classic of Filial
Piety), which records Confucius’s saying that nothing is comparable to music
when it comes to improving custom and manners.63

If we understand music as one of the state institutions, there is no need
to contrast music’s role with that of ritual; as part of ritual ceremony, music
helps “facilitate the smooth process of the ceremony by evoking positive
emotional inclination among participants.”64 Music should be performed
properly in consideration of social status and situation as specified by the
whole procedure of ritual. Jade, silk, bells, and drums are the components
under these regulations. When we look for the first priority Confucius took,
we do not necessarily consider the functions of ritual and music; Confucius,
who emphasizes the balance between the outer and the inner,%5 could
criticize only paying attention to what is displayed without understanding
the true meaning of ritual and music.

61 Cheng, Lunyu jishi, 1217: “8¢2 Fis&#, A S, @M.

62 Cheng, Lunyu jishi, 1217: “#ipEZERT D, s, HEHZ LAR

63 Xiaojing, “Guang yaodao” BEEiE: “TE. . . BEAGBIEENEE. « LIAEREENG.”

64 Jo, “Musical Harmony in the Xunzi and the Liishi Chungiu,” 380. P. Wong defines the
relationship between music and ritual on two levels: on the one hand, they are
undifferentiated on the level of practice. On the other hand, they are distinct in nature
and function. As the specific functions of music, Wong presents “enhancing, refining and
promoting a greater degree of engagement for those participating in ritual practices.”
Wong, “The Music of Ritual Practice—An Interpretation,” 244. 1 also distinguish their
relationship on two levels but from a dissimilar perspective: one is music’s subordinate
relationship to ritual; Wong considers the functions unique to music to be carried out
on this level, where music serves a ceremonial purpose. The other level is music’s
correspondent relationship with ritual. Music’s edifying effect in this relationship probably
evolved from the way ceremonial music works; however, by endowing music with more
directly wielded power, music does not necessarily require a ceremonial context to exert
its edifying effect. For this argument, see Jo, “Musical Harmony in the Xunzi and the
Liishi Chungiu,” 379-380.

65 Lunyu 6.18: “FFEI, B CHIEY, STBERIE. SCEWW, REETF.
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In the Lunyu, “ritual and music” are hardly perceived as a complementary
pair for social order and harmony, as “Yuelun” and Yueji” assert. In the sense
that music is part of ritual ceremony that constitutes state institutions, music
is a subordinate concept of ritual, not a complementary one. Even though the
relationship between ritual and music is differently assigned, their ultimate aim
is the same: a well-ordered, harmonious society. That is, in the Lunyu,
harmoniously performed ritual and music as stipulated are a reflection of a

2

society of the same kind; in “Yuelun” and “Yueji,” the complementary

functions of ritual and music pursue a well-ordered, harmonious society.

4. Conclusion

Do we need to distinguish between ceremonial music that serves as a state
institution and music for edification that serves as a governing tool when
reading the Lunyu? This is the question that made me embark on this paper.
As a core concept in Confucian discourse on music, the concept of “ritual
and music” is often considered to have a singular meaning as long as it appears
in Confucian texts: the meaning that demonstrates their complementary
relationship. The Lumyu, where the term liyue starts to take on conceptual
importance, is not an exception.

If music has a complementary relation to ritual, it needs to exert an
edifying effect to foster harmony, as a complementing relation to ritual’s
function of creating division. I have examined four passages of the Lunyu
along with their interpretations, and my conclusion is that the Lunyu is more
adequately understood when we do not assume the notion of the edifying
effect of music of “Yuelun” and its interrelated concept of “ritual and music”
in complementary relation. The edifying effect of music is based on the
resonance between sound and gi which began to be widely discussed long
after Confucius’s period; therefore, it is rather anachronistic to apply this
concept to the Lunmyu. Accordingly, the complementary concept of “ritual and
music,” which requires the notion of the edifying effect of music as a
presupposition, is also not valid in the Lunyu.

Not only the Lunyu but also other texts that are supposed to predate
the Lunyu do not support the idea of the edifying effect of music and the
complementary functions of ritual and music. Although those texts are open
to the ideas of the ethical value of music and moral cultivation by means
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of music in a broad sense, there is hardly any belief that music causes
behavioral changes according to its ethical value. Therefore, it can be
suggested that the edifying effect of music, which enables music to be an
equal counterpart to ritual, was yet to be widely perceived before “Yuelun.”

Depending on whether or not the edifying effect of music is presupposed,
Lunyu 17.4 can be read either as a story about Ziyou’s governing a small
town with reliance on music’s edifying effect, or as a story about Ziyou not
having the chance to demonstrate his ability. In addition, Lunyu 11.15 can
be read as either regarding the positive and negative effects of music or
regarding inner virtue as reflected in music. Lunyu 13.3 and 17.11 are also
read differently depending on how one understands music in relation to ritual:
music as a complementary counterpart of ritual or music as a subordinate
element to ritual. Which interpretation is the right one is a question that cannot
be answered for sure; however, considering that the edifying effect of music
and the complementary concept of “ritual and music” might not have been
valid before “Yuelun,” as well as the context of each passage, I would suggest
that latter interpretations are more plausible than the former.

M Submitted: 2018.05.17 / Reviewed: 2018.05.17-2018.07.23 / Confirmed for publication: 2018.07.23
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Abstract

The present article aims to subject two recent works, which attempt to argue for an
interpretation of Confucian epistemology as akin to standpoint epistemology, to critical
scrutiny. These works are by Karyn Lai and Kevin DeLapp, respectively. This is
achieved by looking at a classic study by Christoph Harbsmeier, Science and
Civilization in China Volume VII Part 1, and then showing that logical practices in
early China, including those displayed in the Mengzi ¥ and Lunyu i, run contrary
to commitments that both Lai and DeLapp attribute to Confucian epistemology. On
the basis of this observation, I conclude that Confucianism is not as similar to or as
useful for standpoint theories as Lai and DeLapp maintain. While a detailed analysis
of Lai’s and DeLapp’s views is not attempted, the hope is that the positive value of
Harbsmeier’s volume for understanding early Confucian epistemology is displayed.
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[IIn discourse which is designed to persuade, there is nothing fundamentally
alien to us in either logic or in the rhetoric. One learns to distrust any
interpretation which credits the Chinese with too obvious a fallacy. The
concepts are different, perhaps even the categories behind them, but the
implicit logic is the same.!

— A.C. Graham

1. Introduction

The present essay looks at two recent efforts to compare feminist standpoint
epistemology with early Confucian epistemology, and then attempts to
problematize these accounts vis-a-vis Christoph Harbsmeier’s magisterial
Science and Civilization in China Volume VII Part 1 (henceforth S&CVII:1).

Certain works are deemed dated while others are deemed perennially
citable. The Disputers of the Tao and A Daoist Theory of Chinese Thought
are both old yet routinely cited, and are thereby (rightly or wrongly) deemed
perennially citable. Harbsmeier’s more recent contribution to Needham’s epic
Science and Civilization in China, on the other hand, is not even cited in
the Stanford Encyclopaedia of Philosophy entry on Chinese epistemology
(which, needless to say, cites the aforementioned Graham and Hansen
volumes).2 If this is because Harbsmeier’s work is (at least implicitly)
deemed too dated, then this is a terrible mistake. In the present essay I want
to suggest that recent attempts to compare early Chinese epistemology to
feminist standpoint epistemology suffer because they ignore the insights of
S&CVII:1. To this end, I’ll hone in on works by Karyn Lai (2016) and Kevin
DeLapp (2016) vis-a-vis S&CVII:1.

To be clear, Harbsmeier, unlike Lai and DeLapp, is not concerned with
comparing early Confucian epistemology to feminist standpoint theory.
Instead, in S&CVII:1 he is interested in the topics of language and logic
in early China. However, Lai’s, DeLapp’s, and Harbsmeier’s projects overlap

I Graham, Studies in Chinese Philosophy and Philosophical Literature, 2.

2 Alexus McLeod’s recent book on truth in China also neglects Harbsmeier, as Van Norden
rightfully pointed out in his review of the work: “The preceding doctrines have become
something like the consensus among informed scholars of Chinese thought. See, for example,
Graham, Disputers of the Tao (La Salle, IL: Open Court Press, 1989), especially Appendix
2; Graham, Later Mohist Logic, Ethics, and Science; Van Norden, Virtue Ethics and
Consequentialism in Early Chinese Philosophy, 1-23, 361-380; and Harbsmeier, Language
and Logic. (A surprising omission in this book is that no works by Harbsmeier are cited.)”
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in the sphere of early Confucian epistemology, where Harbsmeier presents
a picture that runs contrary to those painted by Lai and DeLapp. Thus, the
cross-purposes between DeLapp and Lai, and Harbsmeier are of little
consequence for the present inquiry, as it is specifically claims regarding
the epistemological commitments of early Confucians that interest me here.

One might be disappointed that the following does not more specifically
prioritise my take on the sexism of Confucianism, given that it addresses two
authors who are explicitly contending with that topic. Nevertheless, to be
explicitly clear, I hope to show that early Confucianism has little to do with
standpoint theory as presented by Lai and DeLapp, on the basis of arguments
in S&CVII:1. My treatment of Lai and DeLapp is swift, as my intention is
only to put their key claims on the table. These are the claims that run contrary
to S&CVIIL:1. Again, to be explicitly clear, the present article is not aiming to
provide a detailed analysis of Lai’s and DeLapp’s views, but is instead looking
to problematize their main claims, and on the basis of this problematization to
show the positive value of some of Harbsmeier’s findings.

2. Karyn Lai

Lai is concerned with three “angles” of looking at standpoint theories
vis-a-vis other epistemic theories, namely, (1) “conceptions of knowledge,”
(2) “the production of knowledge,” and (3) “knowers and epistemic agency,”
and contends that a Confucian account of reliability can contribute to all
three angles (2016, 101). The following chart summarizes her account of
these three angles as conceived in standpoint theories, as well as what she
terms “Anglo-analytic” theories.

Angles Standpoint theories “Anglo-analytic” theories

(1) conceptions |(a) focused on the agent |(a)focused on the thing known,
of knowledge |ynowing; (b) focused on|while disregarding the agent
knowledge in action; doing the knowing; (b) focused
(c) knowledge is value-laden | on theoretical knowledge; (c)
knowledge is value-free
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(2) the production | (a) knowledge is situation- | (a) knowledge is situation-
of knowledge dependent, and independent, while

(b) knowledge is produced | (b) knowledge is discovered,
in these situations not produced

(3) knowers and | (a) embodied knowing subjects; | (a) disembodied knowing subjects;
epistemic agency | () plurality of knowing voices | (b) singularity of knowing voices

The main takeaway of the preceding chart is that agent- and value- neutral
knowledge is denied by standpoint theorists. In short, these theorists advocate
agent- and value- dependency while “Anglo-analytic” philosophers advocate
agent- and value- neutrality, or so we are told. Lai then claims that standpoint
theorists seek “procedural objectivity” as a criterion for epistemic justification
while “Anglo-analytic” philosophers seek “metaphysically-based” objectivity
(2016, 106). The former seek doing things reliably, while the latter seek facts.
As will become apparent in the analysis of S&CVII:1 below, this distinction
is too simplistic.

Setting these concerns aside at present, Lai asserts that there are certain
risks of standpoint theories leading to “epistemic solipsism or subjectivism”
(2016, 105, 115-123), as these theories forego common epistemic criteria
for preventing such a slide. She claims that Confucianism has resources to
remove these risks. How? Lai asserts that Confucians are concerned with
learning “cultural forms” (wen ) and “behavioural propriety” (/i &), and
that “knowing” (zAi %1) for the Confucian predominantly entails “reliably”
(xin 13) “putting into practice” (xing 47) what one has learned (2016,
107-110). The risk of “epistemic solipsism or subjectivism” is averted
because this all takes place on the level of the community performing its
various ritually ordained (but by no means ossified) cultural forms, rather
than on the level of the individual (2016, 111-114). In this picture, then,
the main epistemological question is whether an epistemic agent within this
larger societal context is “reliable” (xin 15) across (“longitudinally”) various
“episodes” of performing his or her various ritually ordained (but, again, by
no means ossified) cultural forms (Lai 2016, 120).

The main problem with Lai’s discussion, as I see it, is that it takes agent-
and value- dependency versus agent- and value- neutrality to be a difference
in kind rather than a difference in degree. Almost nobody acknowledges
purely agent- and value- neutral knowledge to be possible, but that does not
delegitimise the desire to have a higher degree of agent- and value- neutrality.
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If the choice were simply between pure agent- and value- neutrality versus
agent- and value- dependency, then one must favour the latter as the former
is impossible. But that is a false choice, and it is the false choice that Lai
appears to present to us. The choice is actually between a highly agent- and
value- dependent epistemology (i.e. Lai’s vision of Confucian epistemology)
versus various less agent- and value- dependent epistemologies, i.e., a
difference in degree, not in kind. As we shall see from S&CVII:1 below,
early Confucians were in fact frequently concerned with agent- and value-
neutrality in substantiating their various claims, whether in using implicit
logical rules of inference and implication, or in appealing to the past.

3. Kevin DeLapp

Like Lai, DeLapp maintains that early Confucianism can serve as a resource
for feminist epistemologies, particularly standpoint epistemology. In DeLapp’s
article, we get an admirably clear statement of three main theses of feminist
standpoint epistemology.

(1) “The Objectivity Thesis”— standpoint theory is committed to the rejection
of any trans-perspectival or universal standard by which knowledge can
be impartially articulated or justified (DeLapp 2016, 128).

“The Justification Thesis"— in the absence of an impartial or universal

standard, particular situations and experiences can provide their own

sufficient epistemic justification for beliefs formed about those
situations and experiences. . . Being a so-and-so gives you the epistemic
right to say things about other so-and-sos that non-so-and-sos don’t

enjoy (DeLapp 2016, 129).

(3) “The Membership Thesis"— The membership thesis fleshes out the specific
criteria for a relevant situation or experience. First, the sorts of situations
and experiences which are eligible to become proper standpoints must be
collective. A single individual does not get any special justificatory status
qua individual, but only qua being a member of a group. Furthermore, this
collectivity must be politically self-conscious. That is, an assemblage of
people who do not recognize anything in common among them (including
simply the fact that others may have viewed them historically as having
something falsely in common) will not qualify as a “standpoint” in the
relevant sense. This is one reason for differentiating “standpoint” from
“perspective”: a standpoint is aware of itself as such, whereas a mere
perspective need not be self-aware or collective. An individual woman has
a perspective; “women” have a standpoint. Moreover, only those collectivities

@

~
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which have faced oppression will qualify as standpoints in the requisite way.
Standpoints are only forged through opposition. The need to fight for the
recognition of being an authority on one’s own identity and experience is
part of what gives that identity and experience a claim to epistemic
justification in the first place—this is one of the “unique abilities of the
oppressed” (DeLapp 2016, 130-131; cf., Lai 2016, 111-114).

The preceding are the aspects of standpoint theory that interest DeLapp;
notice that, unlike with Lai, there is no mention of “procedural” versus
“metaphysically-based” objectivity, nor is there mention of (episodic and/or
longitudinal) “reliability.” Still, DeLapp conceives of standpoint epistemology
as highly agent- and value- dependent insofar as the justification thesis is
concerned, while the justification thesis is controversial at least insofar as it
denies agent- and value- neutrality to certain truth-claims. Which truth-claims
is he presenting as involving agent- and value- dependency? At least those
that involve a “standpoint,” as defined by the membership thesis.

DeLapp has two main worries regarding the simultaneous affirmation
of these three theses. As he takes these theses to be essential aspects of
standpoint theories, any problems with these theses amount to problems with
standpoint theories. First, given the objectivity and membership theses,
justification is merely grounded in the contingencies of perspectives (DeLapp
2016, 132). Second, the membership thesis is grounded in the assumption
that standpoints are uniform, e.g. the womanly standpoint, and thereby entails
a kind of essentialism and false universalism (DeLapp 2016, 133). The
former is termed the problem of “relativity” while the latter is termed the
problem of “false collectivity” (DeLapp 2016, 133). Note that the first
concern is shared with Lai above.

DeLapp argues that Confucian “role epistemology” avoids relativity on
the one hand and avoids false collectivity on the other. Unfortunately, the
details of how these problems are avoided strike me as less clear than the
statements of standpoint theory and its potential shortcomings. Be that as
it may, DeLapp claims that in virtue of faithfully living our roles, we are
epistemically justified in making claims about those roles (DeLapp 2016,
137). DeLapp terms this faithfulness or goodwill “epistemic fidelity” (2016,
140; cf., Lai’s notion of “reliability” above). As one’s roles change, “so too
does epistemic justification change” (DeLapp 2016, 139). As these roles are
concrete and mutable, rather than abstract and immutable, the problem of
false collectivity is sidestepped.
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Relativity, on the other hand, is circumvented insofar as “roles ground
epistemic privilege in something that is insistently concrete in virtue of its
relata being other particular persons, e.g. a specific friend, parent, etc.”
(DeLapp 2016, 144). 1 must confess that I do not see (a) how insistent
concreteness mitigates relativism or (b) how insistent concreteness is not
itself already something supposed by standpoint theorists. Perhaps the claim
is that, in virtue of faithfully living one’s roles, in fact being constituted
by one’s roles, epistemic authority is thereby conferred onto the person living
those roles regarding those roles? For example, that is what the following
seems to suggest.

So, in something similar to how the occupancy of social relations might
supply the meaning of ethical terms by constituting the ethical agent herself,
so too might the occupancy of those social relationships supply the standards
of epistemic justification by constituting the knower (DeLapp 2016, 135).

But that does not seem interestingly distinct from standpoint theory, and
seems subject to the same objections thereto —even if one is “constituted
by” one’s roles, and those roles are “insistently concrete.” Moreover, it is
unclear if DeLapp takes people to only be epistemically justified to make
claims about roles, or if there are other epistemic criteria for other sorts of
knowledge claims. If the former, then DeLapp’s claim is patently false for
reasons given in S&CVII:1 below. If the latter, then role epistemology is
not a terribly illuminating epistemological theory.

In any event, DeLapp’s case has two problems. First, early Confucians
are not, as we shall see from S&CVII:1 below, committed to anything like
the objectivity thesis. Second, like Lai, DeLapp overstates the degree of
agent- and value- dependency supposed by early Confucians.

4. Christoph Harbsmeier

The first and most obvious problem with DeLapp’s and Lai’s articles when
considered in light of S&CVII:1 is that their definitions of early Confucianism
are too narrow. The Confucian lexicographical tradition is frequently
indistinguishable from Aristotle, and, much like the later Mobhists, the Confucian
lexicographers were interested in “the systematic clarification of meanings of
words and expressions in the context of a formal description of reality” (Harbsmeier
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1998, 60-62). This lexicographical tradition is, for instance, at odds with both
the objectivity and justification theses in their epistemological commitments. For
an easy refutation of either Lai or DeLapp, this would be a natural place to
turn. But I will henceforth grant their narrow definitions of early Confucianism.
Before proceeding, however, a summary of Harbsmeier’s findings in the field
of historical linguistics regarding logical concepts in Classical Chinese is in order,
as only then can we discuss logical practice and epistemology. I think Lai and
DeLapp are justified in neglecting the lexicographical tradition, insofar as the
lexicographers could be said to play little part in Confucian philosophy qua
philosophy. (However, I do think that neglecting Xunzi is more perplexing, if
not problematic, as I explore in 4.3 below.)

4. 1. Logical Concepts: General Logical Features of Classical Chinese

As the texts under consideration (i.e. Mengzi ¥, Lunyu a5, and Xunzi
#j¥) are written in Classical Chinese, it would be useful to address the
logical features of the language. The logical features of a language are not
a mere detail, but rather serve as the guidelines for clear thought. If one
does not understand how logical operators are expressed in a given language
then, following Harbsmeier (1981), one cannot be said to understand that
language. For instance, take negatives: the negative bu 4 always negates
a verb or verb phrase, and this is true of all occurrences in the Mengzi and
Lunyu. The negative fei 3F, on the other hand, functions as a contrastive
of bu wei A %, meaning “(the subject) is by no means correctly classified
by the predicate” (Harbsmeier 1998, 109). If one follows the conclusions
of historical linguists, one can learn many such constant rules governing the
language. Harbsmeier is one such linguist, and his method demands textual
evidence to put forward claims. If the textual evidence undermines a
commonplace claim, e.g. the claim that fei 3F never negates a verb, i.e. the
commonplace claim that fei JF is a prenominal negative, then so much for
the commonplace claim. In the present essay, the focus is on the implications
of Harbsmeier’s research for Chinese philosophy.

The following chart summarizes the key logical features of the Classical
Chinese language, to serve as a rough-and-ready guide as to how logical
operators are expressed in the language. The chart is a summary of Harbsmeier’s
(1998, 114-120) findings regarding negatives and logical sentence connectives.
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Category Key examples

Negation bu A~ (“negates a verb or a verbal predicate in a narrative
(~p) sentence and always precedes the verb phrase it modifies in the
pattern (subject) bu predicate which we tend to understand
along the lines of ‘(the subject) does not predicate™); fei iE
(negates the whole predicate in the pattern : (subject) fei
predicate ye 1, which we tend to understand along the lines
of “(the subject) is by no means correctly classified by the
predicate,” where the final particle ye marks the judgemental
mode of the statement”); wei K (““(temporally:) not yet,
(logically:) not quite” refers to the whole predicate’); fir ¥
(““(often contrastively) refuse/fail to . . . (the object)’ always
refers to the whole predicate”)); mo % (““none (of the subjects)’
has the subject as its scope”); wusuo #FT (“lack that-which”
> “‘none (of the objects)’ has as its scope the object of the
verb which it precedes”); wu # (“a negative verb ‘to lack, there
are none’”); wu H# (““make sure that not, don’t!” Wu is
preverbal. When it precedes a pronoun, it will force this
pronoun into a verbal role”); wu 7] (“‘avoid to, don’t’ is a
prohibitory negation which includes an object”); wei i (““if
it were not for, but for’ is restricted to pre-nominal position

(313

and to subordinate position”); fou 75 (“‘such is not the case,
no’ is a sentential negation which functions as a whole sentence

by itself”) (Harbsmeier 1998, 108-111).3

Implication |Implication: ze HI ((general implication:) “whenever p then q”);
(p2q) ru W/ ruo % ((particular implication:) “if (on a given occasion)
p then q”) (Harbsmeier 1998, 114-116). Counterfactual conditional
sentences: shi 1§/ ji §& (“shi 1§/ i & p, (ze A1) g,” “if (contrary
to fact) it were the case that p, then q); wei i (‘““if it were not
for, but for’ is restricted to pre-nominal position and to subordinate
position”) (Harbsmeier 1998, 110, 117).

Inference | p gu #/ gu yue W=/ shi yi 2L/ shi gu /&% q (“p, therefore q,”
(p::q) with an “assertive (inferential) force”) (Harbsmeier 1998, 118-119).4

3 These are just the commonplace negative terms. See Harbsmeier, Language and Logic,
111-112 for more on the scope of negatives.

4 Note that “p ze HIl q” (“if p, then q”) has a “non-assertive, hypothetical force,” contrary
to “p gu Wt/ gu yue WE/shi yi ZULL/shi gu & q” (Harbsmeier 1998, 118-119).
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Disjunction |There are no lexically retrievable terms that correspond to
PV declarative “or” or the descriptive “either or” (Harbsmeier
1998, 119). However, fei 3 p ze HI q (“if not p then q”)
(note: ~p>q::pVq) was current (Harbsmeier 1998, 120).

Conjunction | “In Classical Chinese nominal conjunction has to be expressed
PAQ) by particles like yu B “and, with” and ji & “and, with,”
whereas sentential conjunction is expressed either (as in
English) by simple collocation of the co-ordinate sentences,
or by particles like er 1 “but, and then, and thus™
(Harbsmeier 1998, 120).

Much like logical concepts in English, usage can occasionally become
slippery in natural language, but the ability to understand the subtleties of
the linguistic data vis-a-vis the logical connectives and negatives expressed
therein is essential to understanding Chinese philosophy. The logical rules
governing the use of negatives in Classical Chinese are highly if not purely
logical, contrary to familiar Western languages.

In modern French we say on ne le voit nulle part, and this evidently does
not make the French illogical people. On the contrary, I remember that
I have heard it said that French is a very logical language. If that is so,
Classical Chinese seems to be more logical still when it comes to negation
.. .. There certainly are no sayings in Chinese that on the face of it commit
such inexactitudes of logical articulation as we find in the saying “all that
glitters is not gold,” which does not improve when one translates it into
French: tout ce qui brille n’est pas d’or. As if gold did not glitter! One
can easily imagine a Chinese scholar writing a treatise wondering about
what it does to the mind when one is condemned to think in an exotic
Far-Western language, like English or French, that involves such muddle
surrounding negation. How, the Chinese may wonder, do they keep their
negated thoughts straight? (Harbsmeier 1998, 112).

Beyond negatives and logical sentence connectives, quantifiers also play an
important role in understanding the logical concepts of a given language.
In Classical Chinese, all of the logical patterns that involve quantification
can be expressed.

Vx(Px)::x jie & P ye
~3x(Px):: Vx(~PX)::x mo % P ye
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Ax(Px)::x huo 3L P ye
~Vx(Px):: IX(~Px)::x huo fei Bk P ye th

As with negations, there are many non-synonymous universal quantifiers in
Classical Chinese, with the most basic in the following chart (see Harbsmeier
1998, 121f¥).

Universal
Quantifier | Meaning
(Vx)
Jjie & A jie B = All A’s are B

ge % A ge % = of A’s each is B

jian 3 A jian #f B = A’s are all B

fan “[17 ‘all’ refers indiscriminately to all objects, never to the
subjects . ... [2] ‘speaking generally of’ is limited to whole

subjects or topics of sentences and it cannot be used to
quantify an embedded noun” (Harbsmeier 1998, 123).

bian “‘all’ refers indiscriminately to all objects wherever they may

be in relation to the speaker, and never to the subjects”
(Harbsmeier 1998, 122).

zhou & “all objects universally” (Harbsmeier 1998, 122).

jin & “‘the whole lot’ ... ‘exhaustively’ refers to the object, unless
that object is unquantifiable” (Harbsmeier 1998, 122).

mo % (used | “Universal quantification can be expressed periphrastically. We
periphrastic | find the combinations ‘none not (mo bu ZEAN),” ‘none is not
ally), wu bu | (mo fei %3E),” ‘there is none who not (wu bu #A),” [and]
A, and | ‘there is none who is not (wu fei #3F).” These again are
wu fei #3F | syntactically distinct. Mo fei, mo bu, and wu fei invariably refer
to the subject, while wu bu may refer to the object. .. .In the
pattern SUBJECT NONE (mo %) VERB OBJECT the negative
universal quantifier ‘none (mo)’ will always refer to the subject
so that we have to translate the pattern as ‘none of the subjects
verb the objects.’:- Note that mo unlike English ‘no’ cannot
precede the noun it quantifies and is thus not an ‘adjectival’
modifier in any sense at all” (Harbsmeier 1998, 122-123).

zhu # “‘all the (members of a definite set)’ . . . do[es] immediately
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precede the nouns [it] modifies” (Harbsmeier 1998, 123).

zhong 7 |“‘the whole crowd of” . . . do[es] immediately precede the
nouns [it] modifies” (Harbsmeier 1998, 123).
qun B “‘the whole flock of’ do[es] immediately precede the nouns

[it] modifies” (Harbsmeier 1998, 123).

As with negatives, these non-synonymous quantifiers reveal a lot about the
semantic content of the words surrounding them in a given sentence, in
addition to their syntactic function as logical quantifiers. Not being clear about
these concepts seems to preclude a clear understanding of their implementation
in the early Confucian corpus. Imagine, for instance, an English speaker who
was not clear about such syntactic categories as manifested in the English
language. Such a person would hardly be considered fluent in English, not
to mention English-language philosophical literature.

With the negatives, logical connectives, and quantifiers in place, we can
now proceed to analyse arguments in the Lunyu and Mengzi to see if they
corroborate or refute Lai’s and DeLapp’s aforementioned claims. That is,
the early Confucians had the right linguistic tools at their disposal, but did
they utilize them with an eye toward making arguments that hold in a
universal manner, and with a high degree of agent- and value- neutrality?

It is important that one understands the nature of the foregoing. The
logical patterns found in the syntax of the Classical Chinese language
regarding negatives, connectives, and quantifiers are determined by what was
actually said within the Classical corpus. Harbsmeier has analysed every single
usage of these patterns and his results are publicly available in his TLS,
Thesaurus Linguae Sericae: An Historical and Comparative Encyclopaedia of
Chinese Conceptual Schemes. Of course, Classical Chinese thinkers could
have used their language differently, but the curious fact is that they did not.

Thus, the particularist in epistemology who wants to claim that Classical
Chinese thinkers valued a high degree of agent- and value- dependency, or
that they had no trans-perspectival or universal epistemological criteria,
cannot merely assert that the Classical Chinese were thus and so. The curious
fact is that these thinkers did not wildly deviate from these patterns of
thought, so that things like the transitivity of conditionals (displayed
beautifully, for instance, in Lunyu 13.3) were uniformly assumed. To refute
Harbsmeier’s findings, Lai and DeLapp will have to find counterexamples
within the corpus or else modify their claims. In either event, their
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comparisons with standpoint epistemology are brought into question. Even
if readers are not ultimately convinced by what I argue in the present essay,
hopefully they at least see the need to engage findings in historical
linguistics. After meeting Harbsmeier, I am convinced that Chinese
philosophy, if it is to be done well, leans on the findings of historical
linguistics. My underlying motive is to show others what I have seen, so
that they in turn can show me where I have been blinded or led astray.

While I cannot reproduce the entire Classical Chinese philosophical
corpus in the present article as Harbsmeier has done in TLS, I can provide
illustrative examples from the relevant texts, as I proceed to do in the next
two sections (IV.2 and 1V.3).

4. 2. Logical Practice to Epistemology Part I:
Arguments in the Lunyu and Mengzi

With the logical concepts in view, we can begin to discuss their implementation
within the early Confucian corpus. While every argument in these texts cannot
be treated in the present essay, representative passages have been selected
primarily in accordance with S&CVII:1.

Take the following passage from the Lunyu.

2.15 The Master said, “Learning without thought is labour lost; thought
without learning is perilous” (trans. Legge).5

Here we have two conditionals (1) xue er bu si ze wang AN B A
and (2) si er bu xue ze dai BAERIFA. The first is claiming that if (one)
“studies” xue 2 “without thinking” bu si A&, then (one [Waley] or one’s
labour [Legge]) is “lost” wang [¥. The latter is claiming that if (one) “thinks”
si A “without studying” bu xue A%, then (one is in [Waley] or this is
[Legge]) “danger(ous)” dai %f. The negative is bu A while the implication
is marked by the ze Rl and er 1fi functions as a conjunction (see the chart
above in 4.1). As Harbsmeier summarizes regarding material implication:

By writing sentences like “p ze q,” the ancient Chinese established a
relation between different statements p and q about the world. The general
force of ze is that given p one would expect that q. The nature and the

5 Lau, Confucius: The Analects, 14: FFEI: “SifiAMAIR, BimALH054.” Cf, Ames and
Rosemont, The Analects of Confucius: “The Master said: “Learning without due reflection
leads to perplexity; reflection without learning leads to perilous circumstances.””
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intensity of this expectation can vary according to context. But by using
the particle ze the ancient Chinese identified what they saw as (more or
less) regular patterns of co-occurrence or concomitance in this world. It
was by establishing such patterns of concomitance that they attempted to
orientate themselves in the welter of appearances and things and to
articulate regularities in the world (1998, 115).

One can go on establishing implicit logical arguments from the passage, but
there are two points I want to draw out, namely that Lunyu 2.15 is a token
of the type of passage that: (1) makes general claims about the way the
world is, and (2) contains implicit logical argumentation about how one
should orient oneself in such a world, given that the world is thus and so.

Neither Lai nor DeLapp cite this passage or other passages of this type.
This is unfortunate, because I would be curious to know how they account
for this type of passage. For instance, if we revisit the chart in section II
above, the general knowledge claims contained in this type of passage smell
more like those on the right side of the chart (“Anglo-analytic” theories)
rather than the left (“standpoint™ theories). It is likewise unclear how the
role epistemologist would interpret such passages. As these passages are far
from anomalies, this is most unfortunate.

If one still has doubts regarding Lunyu 2.15, Lunyu 20.3 provides a
necessary condition in the form “unless p, not q,” “Without knowing the force
of words, it is impossible to know men” (trans. Legge).6 As Harbsmeier
summarizes, “Here knowledge is said to be a necessary condition for
knowledge of men,” whereas Lunyu 13.3 shows that, “Early writers were
aware of the transitivity of the relation expressed by this formula” (1998,
115). Notice that ze Hl is used in all of these implicative statements.

If names are not correct, then (ze) speech will not be in accordance with things.
When speech is not in accordance with things, then (ze) tasks are not fulfilled.
When tasks are not fulfilled, then (ze) ritual and music will not flourish. When
ritual and music do not flourish, then (ze) punishments and fines will not be
adequate. When punishments and fines are not adequate, then (ze) the people
have nowhere to seek refuge (trans. Harbsmeier 1998, 115-116).7

6 Lau, Confucius: The Analects, 204: ANA1E, HLLFIAE. Ames and Rosemont, The Analects
of Confucius: “a person who does not understand words has no way of knowing others.”
7 Lau, Confucius: The Analects, 120: 4AIE, RIS ANE; SAME, HIFAR, FAK, HITELAH,
TSGR, ARSI, TSI, ARG T 2. Compare Legge: “If names be not correct,
language is not in accordance with the truth of things. If language be not in accordance
with the truth of things, affairs cannot be carried on to success. When affairs cannot be
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In this passage (Lunyu 13.3) a conclusion is drawn, with a gu #{ indicating
an inference drawn from the string of implications.

Therefore a superior man considers it necessary that the names he uses
may be spoken appropriately, and also that what he speaks may be carried
out appropriately. What the superior man requires is just that in his words
there may be nothing incorrect (trans. Legge).8

So, again, here there are general claims about the world, and further claims
derived on the basis of these claims. Harbsmeier puts it well, “Arguments do
not have to be explicit to be present” (1998, 268). But, even still, there are
also explicit syllogisms present in the early Confucian corpus beyond Lunyu
13.3. To take but one example, see Zigong’s reply to Confucius in Mengzi
2A2, “Not to tire of learning is wisdom. Not to weary of teaching is
benevolence. Since you are both benevolent and wise you are, by that token,
a sage” (trans. Lau qtd. in Harbsmeier 1998, 280).% The premise that Confucius
neither tires of learning nor grows weary of teaching is supplied by Confucius
himself in the previous line of the dialogue (Mengzi 2A2).

The presence of implicit and explicit arguments clearly utilizing rules
of inference and implication makes one wonder how such rules are
conceived by Lai and DeLapp. Are they not trans-perspectival? Are they
not universally binding? Do they not hold with a high degree of agent- and
value- neutrality? Even if they are utilized by agents, the rules of inference
and implication get their epistemic force precisely insofar as they hold
universally, independent of the agents who utilize them.

The Mengzi goes a step further than the Lunyu, showing a scientific
sensitivity. See, e.g., Mengzi 4B26:

In talking about human nature people in the world merely appeal to (clever)
reasons (gu). Those who appeal to (clever) reasons (gu) take self-interest

carried on to success, proprieties and music will not flourish. When proprieties and music
do not flourish, punishments will not be properly awarded. When punishments are not
properly awarded, the people do not know how to move hand or foot.” Ames and Rosemont,
The Analects of Confucius, translate the conditionals as “when p, q” instead of “if p, (then)
q,” but the logic of the ze Bl remains the same.

8 Lau, Confucius: The Analects, 120: B T4 2Z WAl EH, 52 00T, BTRES, EHmN
4. Cf, Ames and Rosemont, The Analects of Confucius: “Thus, when the exemplary person
puts a name to something, it can certainly be spoken, and when spoken it can certainly
be acted upon. There is nothing careless in the attitude of the exemplary person toward
what is said.”

9 Lau, Confucius: The Analects: AR, &b, MG, (S, CHE, RTHER.
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as their basic consideration. What I dislike in clever men is that they bore
their way through. If clever men could act as Yu did in guiding the flood
waters, then there would be nothing to dislike in them. Yu guided the water
by imposing nothing on it that was against its natural tendency. If clever
men can also do this, then great indeed will their cleverness be. In spite
of the height of the heavens and the distance of the heavenly bodies, if
one seeks out the (real) reasons (gu), one can calculate the solstices of
a thousand years hence without stirring from one’s seat (trans. Lau qtd.
in Harbsmeier 1998, 275).10

This “scientifically minded” streak of Mengzi is thoroughly at odds with
Lai’s and DeLapp’s representations of early Confucian epistemology as
discussed above.

Another type of argument, more prevalent in the Mengzi than the Lunyu,
is the thought experiment, the most famous being the child in the well from
Mengzi 2A6 and the beggar example from Mengzi 6A10.11 And then the last
and most obvious form of argument in ancient China is found in appeals to
the past, especially in the Confucian classics, where a freakishly high number
of claims are motivated with reference to the past (see Harbsmeier 1998,
267-268). Famous examples of using past figures as moral exemplars is seen
for example in the famous passage on Boli Xi from Mengzi 5A9.12 The past
is also used as precedent to substantiate claims about the present. In such
appeals to the past, a concern for accuracy is displayed for example by
Confucius in the Lunyu 1526, while a similar concern regarding historical
accuracy is displayed by Mengzi in Mengzi 5A9 and 7B3.13 These forms of
argument are again thoroughly at odds with Lai’s and DeLapp’s representations
of early Confucian epistemology, as discussed above.

10 Lau, Mencius, 182: R T2 FMEW, MMM &R, Mo R RBA. Fradiin#, RARE. nH
A BRATKM, IR R, B2ATKE, TR RFS, WM RS, R RA.
Kz g, BIRziEl, fsREM, TRz HE, afAmEtl. See Graham, Studies in Chinese
Philosophy and Philosophical Literature, 52-53 for a detailed discussion of this passage.
Cf, Van Norden, Mengzi, 110.

11" See Van Norden, Introduction to Classical Chinese Philosophy, 88ff for detailed discussion
of these passages. While, as seen above, Harbsmeier deals with counterfactuals, he does
not explicitly address thought experiments as such. Thus, recognition of this last form of
argument owes more to Van Norden than Harbsmeier.

12 See Van Norden, Introduction to Classical Chinese Philosophy, 92 for detailed discussion
of this passage.

13 See Van Norden, Virtue Ethics and Consequentialism in Early Chinese Philosophy, 1.B.L
for a helpful discussion of these passages.
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4. 3. Logical Practice to Epistemology Part II:
On “Knowing” in the Xunzi

Curiously, the text that Lai and DeLapp treat the least serves the most to
either refute or confirm their claims. Since it does not fall in either Lai’s
or DeLapp’s delimitation of early Confucianism in their works addressed
above, I limit myself to pointing out that the Xunzi is even more at odds
with their proposals than the Lunyu and Mengzi. Now, in fear that my tone
becomes tyrannical, or worse, that I am being disingenuous by bringing up
an author (Xunzi) who was unaddressed by the authors I am responding to,
let it be clear that I bring up Xunzi only because he wrote expository
philosophical essays explicitly on epistemology. Neither the Mengzi nor the
Lunyu contain expository philosophical essays explicitly on epistemology, yet
Lai’s and DeLapp’s essays concerned early Confucian epistemology. In fact,
neither the Mengzi nor the Lunyu contain expository philosophical essays.
Why would somebody write an essay on early Confucian epistemology
without addressing the early Confucian who clearly and explicitly wrote on
epistemology? I am not being rhetorical: T am truly confused.

Be that as it may, it is worth noting that Xunzi takes practicing (neng
fig) virtues and knowing (zhi %1) their forms (/i #) as logically distinct: (e.g.)
“benevolence, righteousness, lawfulness, and correctness have patterns that
can be known and practiced” (trans. Hutton qtd. in Van Norden 2011, 170).14
While ethical cultivation is undoubtedly important for Xunzi, as one does
not want to be a “vulgar scholar” who merely regurgitates what one hears,
nevertheless one should not be anxious to fold the epistemological into the
ethical, and vice versa.

Nevertheless, as far as ethical cultivation is concerned, not to be
conflated with epistemology, Xunzi, as in most domains of inquiry he treats,
stresses the need to retain standards for analogy, with a scale for weighing—
and, in many other examples, straightening—physical objects.

[W]hen men act, it must be on the basis of some scale or standard. If a
balance is not properly adjusted, then heavy objects will go up in the air
and men will suppose they are light, and light objects will sink down so
that men suppose they are heavy. Hence men become deluded as to the
true weight of the objects. Similarly, if men’s standards are not correct,
then misfortune may come in the guise of what they desire, and they will

14 Wang, Xunzi jijie, 443: {Z2875 AT AT 5077 fig 2 B,
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take it for good fortune, or good fortune may come in the guise of what
they hate and they will mistake it for misfortune. In this way men become
deluded as to the true nature of bad and good fortune. The Way is the
proper standard for past and present. He who departs from the Way and
makes arbitrary choices on the basis of his own judgment does not
understand wherein fortune and misfortune lie (trans. Watson 2003).15

The constant recurrence of such imagery in the Xunzi strongly suggests the
need for criteria with a high degree of agent- and value- neutrality, to avoid
the confusion that follows from too much agent- and value- dependency.
Moreover, the rituals that serve as the main tool for ethical cultivation are
themselves discussed as, to quote Van Norden (2011, 171), “eternal and
unchangeable,” waiting to be discovered by the sages: (e.g.) “Is not ritual
perfect indeed! It establishes a lofty standard that is the ultimate of its kind,
and none under Heaven can add to or subtract from it” (trans. Hutton qtd.
in Van Norden 2011, 171).16 The former quotes do not bode well for
reducing “knowing” to the ability to practice virtues reliably, while quotes
like the latter threaten the dynamic character of Lai’s and DeLapp’s pictures
of Confucian epistemology. All the same, much more clearly remains to be
said on Xunzi, and these are just very, almost comically brief considerations.
However, anything more is beyond the scope of the present essay, which
explicitly takes Lai’s and DeLapp’s delimitations as they are. The real
concern is that Lai and DeLapp downplay Xunzi in their accounts of early
Confucian epistemology in the relevant essays.

5. Concluding Remarks

Passages like Mengzi 4A17 and Lunyu 11.22 (and, in a different way,
passages like Lunyu 9.3) show beyond a doubt that the early Confucians
(as delimited by Lai and DeLapp) did have a particularist streak,!7 but I
believe the foregoing examples from S&CVII:1 indubitably reflect that these

15 Wang, Xunzi, 430: NBTA AT DURERE(R. #EAIE, AR AT A CLREE, SRR M A
PAURSEE, M AFTRAZR IS E L, BEAIE, RIMRETHRAKTT A LURAR, ARt s A LR, MR AFT
DA AR, G, WA IERE, ERETN B, R RIHAE 2 TRt

16 Wang , Xunzi, 355-356: #88ANE LM STEELURSM, K N3 AR, There is a sense
in which Xunzi takes ritual forms to be discovered and a sense in which he takes them
to be invented or “produced by conscious activity.” In fact, the latter sense seems to be
the way Xunzi predominately talks about rituals. These two senses need not be in tension
with one another—see Van Norden, Introduction, 168-171 for a detailed discussion.

17 See Van Norden, Introduction to Classical Chinese Philosophy, 45-46 for a detailed
discussion of particularism vis-a-vis Confucius.
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thinkers also had and employed logical concepts. DeLapp and Lai happily
cite passages that represent the particularist streak, but they fail to cite the
passages that represent the logical streak, including those appeals to the past
and thought experiments which were used as trans-perspectival means of
substantiating claims. The claim has never been that the logical streak is
all there is to early Confucianism (see e.g. Harbsmeier 1998, 265), but that
to completely neglect this logical streak is to misrepresent the tradition. I
hope to have shown that DeLapp’s and Lai’s efforts to compare early
Confucian epistemology to feminist standpoint epistemology misrepresent the
former, making it appear more amenable to the latter.

One strategy for qualifying Lai’s and DeLapp’s theses is to admit that
there are highly agent- and value- neutral tools (e.g. the rules of inference
and implication routinely utilized by Chinese thinkers), but that the apt use
of these tools is itself a sort of knowing-how rather than knowing-that (a
distinction well-worn by Lai). Barry Allen (2015) recently made a similar
argument in a different context,!8 a move that leads to a more situational
type of epistemology favourable to Lai and DeLapp, while showing due
respect for the insights of S&CVII:1. The key here is subsuming knowing-that
to knowing-how without denying the high degree of agent- and value-
neutrality of certain tools that fall under the guise of knowing-that (again,
e.g. rules of inference and implication). Even this, however, might require
toning down DeLapp’s objectivity thesis. This qualification represents a
weaker version of Lai’s thesis, that early Confucians favoured practise over
theory (Lai 2016, 107-111), but this version ceases to be controversial and
therefore interesting (again, see Allen 2015). In short, while this move makes
Lai’s and DeLapp’s readings truer to the texts, insofar as key claims would
no longer run contrary to the logical practices displayed in the texts, it would
create two new and distinct problems despite its new strengths: namely, (1)
the reading would no longer be original,!9 and (2) the reading would have
less to offer standpoint epistemology, as presented by Lai and DeLapp.

M Submitted: 2018.05.05 / Reviewed: 2018.05.05-2018.07.30 / Confirmed for publication: 2018.07.30

18 cf. Harbsmeier, Language and Logic, 247-248.
19 Again, I have in mind figures like Allen, Vanishing Into Things.
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Virtue and Virtuosity:
Xunzi and Aristotle on the Role of Art
in Ethical Cultivation

Wilson LEE

Abstract

Christian B. Miller has noted a “realism challenge” for virtue ethicists to provide
an account of how the character gap between virtuous agents and non-virtuous agents
can be bridged. This is precisely one of Han Feizi’s key criticisms against Confucian
virtue ethics, as Eric L. Hutton argues, which also cuts across the Aristotelian one:
appealing to virtuous agents as ethical models provides the wrong kind of guidance
for the development of virtues. Hutton, however, without going into detail, notes
that the notion of rituals in the Confucian tradition may be able to sidestep Han
Feizi’s criticism. In this essay, I wish to explore not only how the notion of rituals,
alongside its corollaries in Xunzi’s Confucian program for ethical cultivation, indeed
addresses Han Feizi’s criticism, but also observe that Aristotle’s tragic poetry plays
functionally equivalent roles in his own understanding of ethical upbringing. I will
begin by considering Han Feizi’s critique of ethical cultivation in virtue ethics as
such and how it poses a specific problem for the acquisition of the ‘constitutive
reasoning’ shared by Aristotle and Xunzi. I will then briefly note that this problem
trades on the synthetic structure of human nature found in both Aristotle and Xunzi
(the rational/irrational parts of the soul and the heartmind/five faculties), which
grounds the way they understand ethical action and agency. Finally, I will suggest
how both Aristotle and Xunzi understand the role of the arts in their extensive
programme of ethical cultivation, allowing them to respond to Han Feizi’s attack
as too narrow a construal of their respective ethical projects. It is hoped that, through
this, we may gain a better sense of how more recent virtue ethicists may similarly
draw on aesthetic resources for ethical development.

Keywords: Aristotle, Xunzi, virtue ethics, aesthetics, ethical cultivation
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1. The Realism Challenge and Challenge from Chinese Legalism

Apart from the situationist challenge (as set forth by the likes of Gilbert
Harman and John Doris), virtue ethics faces a “realism challenge,” which
Christian B. Miller formulates as:

the Aristotelian [virtue ethicist] needs to develop some account of how we
can start with people whose characters are deficient in these ways and
outline steps to best help them gradually transform into virtuous people
who, for instance, reliably help when needed for the right reasons and
independently of what mood or state of guilt they happen to be in.!

As a central means for how such a transformation might occur, Miller
appeals to the long-held idea of people imitating, or modelling themselves
after, virtuous agents. But, as he admits, explanations for how such
modelling is supposed to work have not been adequately provided by
contemporary virtue ethicists.2 Miller himself merely notes empirical support
for correlations between virtue acquisition and actual models (e.g. Wilson
and Petruska’s 1984 study of having someone else in the room respond
morally, or Rushton and Campbell’s 1977 study of having blood donation
role models), along with anecdotes for counter-factual or aesthetic models,
suggesting —albeit without much detail— that both the imaginative and
emotional faculties are constitutive of how modelling works.3 Sor-Hoon Tan
has also suggested this earlier, in relation to quasi-historical models
(specifically in pre-Qin Confucianism). The general idea here is that the
imagination is stimulated by the models to reframe a situation by placing
oneself ‘in their shoes’, thereby foregrounding morally salient factors and
producing emotions such as admiration, that play at least motivating roles
in getting us to imitate the behavior we have observed.4

It might be thought that these correlations and gestures would provide
at least pro tanto reasons for the plausibility of modelling, while we hold

I Miller, “The Real Challenge to Virtue Ethics from Psychology,” 22.

2 Miller, The Character Gap, 195-204.

3 Wilson and Petruska, “Motivation, Model Attributes, and Prosocial Behavior,” and Rushton
and Campbell, “Modeling, Vicarious Reinforcement and Extraversion on Blood Donating in
Adults: Immediate and Long-Term Effects,” cited in Miller, The Character Gap, 202.

4 Miller, The Character Gap, 201; Tan, “Imagining Confucius: Paradigmatic Characters and
Virtue Ethics,” 419.
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out hope for a satisfactory explanation for them. But there would be an
urgent problem for such a hope, should there be philosophical reasons against
the plausibility of modelling: modelling would not only be irrelevant but the
possibility of virtue acquisition might be more diminished than it is currently
thought to be.

This is precisely one of the Chinese Legalist Han Feizi’s #3ET (c.
280-233 BCE) key criticisms against Confucian virtue ethics at the end of the
Warring States period in China (475-221 BCE), as Eric L. Hutton argues, which
also cuts across the Aristotelian one: appealing to virtuous agents as ethical
models provides the wrong kind of guidance for the development of virtues.
Consider the following passage from “The Five Vermin” (wudu F3%):

In ancient times King Wen lived in the area between Feng and Hao, his
domain no more than a hundred /i square, but he practiced benevolence and
righteousness, won over the Western Barbarians, and eventually became
ruler of the world. King Yan of Xu lived east of the Han River in a territory
five hundred /i square. He practiced benevolence and righteousness, and
thirty-six states came with gifts of territory to pay him tribute, until King
Wen of Jing, fearing for his own safety, called out his troops, attacked Xu,
and wiped it out. Thus King Wen practiced benevolence and righteousness
and became ruler of the world, but King Yan practiced benevolence and
righteousness and destroyed his state. This is because benevolence and
righteousness served for ancient times, but no longer serve today. So I say
that circumstances differ with the age. . . .

Past and present have different customs; new and old adopt different
measures. To try to use the ways of a generous and lenient government
to rule the people of a critical age is like trying to drive a runaway horse
without using reins or whip. This is the misfortune that ignorance invites.

That is, according to Han Feizi, mimicry of the virtuous agent is in fact
counter-productive to virtue acquisition under virtue ethics broadly conceived.6

v

Watson, Han Feizi: Basic Writings, 100-102 (Han Feizi, “Wudu” Fig: “H#& L FEY, Hz
[, 07\ B, TR, BERT. RELEER, H7 LA E, 7058, Shmss =+
HAE, FiERREFCH, BEAE, B2, MCEFTLEMERT, EETLCBMEILEHE,
FRAZHEHRE AR, . RSB, Bl i, il B, w2 ), RER
TAEBR RS, B E48.7).

6 As in the situationist challenge, the empirical correlation between models and virtue
acquisition, then, would be explained by Han Feizi in terms of a third non-moral factor,
i.e. material conditions: Therefore those men in ancient times who abdicated and relinquished
the rule of the world were, in a manner of speaking, merely forsaking the life of a gatekeeper
and escaping from the toil of a slave. Therefore they thought little of handing over the
rule of the world to someone else. Nowadays, however, the magistrate of a district dies
and his sons and grand-sons are able to go riding about in carriages for generations after.
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Hutton, without going into detail, suggests that the notion of rituals (/i
#) in the Confucian tradition ‘may’ be able to sidestep Han Feizi’s criticism.”
In this paper, I will pursue Hutton’s line of thought and explore not only
how the notion of rituals, alongside its corollaries in Xunzi’s H¥ (c. 310-c.
235 BCE) Confucian programme for ethical cultivation, indeed addresses Han
Feizi’s criticism, but also observe that Aristotle’s (384-322 BCE) notion of
tragic poetry in the Poetics plays a functionally equivalent role in his own
understanding of ethical upbringing.8 That is, with respect to aesthetic models
at least, I will consider how both Xunzi and Aristotle may be understood
to provide us with a good sample of ancient answers to the realism challenge.
Looking at how aesthetic models work for both of them, alongside each other,
would give us a better sense of the range of preexisting approaches available
for contemporary appropriation and, in this way, fill in the details for Miller
and Tan. But, although these might not be incompatible, I will ultimately
suggest that the Xunzian approach would be more promising for the purposes
of contemporary appropriation than the Aristotelian one.

In what follows, I will begin by considering Han Feizi’s critique of
ethical cultivation in virtue ethics as such and how exactly it poses a specific
problem for the acquisition of the ‘constitutive reasoning’ shared by Aristotle
and Xunzi (§2). I will then briefly note that this problem trades on the
synthetic structure of human nature found in both Aristotle and Xunzi (the
rational/irrational parts of the soul and the heartmind/five faculties [xin s/
wuguan T.F]), which grounds the way they understand ethical action and
agency (§3). Following this, I will suggest how both Aristotle and Xunzi
understand the role of the arts in their extensive programme of ethical
cultivation, allowing them to respond to Han Feizi’s attack as too narrow
a construal of their respective ethical projects (§4). I will then conclude by
briefly considering why contemporary virtue ethicists might want to favor
the Xunzian approach over the Aristotelian one (§5).

Therefore people prize such offices. In the matter of relinquishing things, people thought
nothing of stepping down from the position of Son of Heaven in ancient times, yet they
are very reluctant to give up the post of district magistrate today; this is because of the
difference in the actual benefits received. (Watson, Han Feizi, 98-99 [Han Feizi, “Wudu”:
URTFZ, RGZERTH, 2B wmitE Rz 5, SEATHAELHE. S2Be, —
HEE, THRAMERE, MAREZ, RUANZREY, BELZRT, L5 BAH, HEZH
Fi41.”]). For a Xunzian response to the situationist challenge, see Mower, “Situationism and
Confucian Virtue Ethics.”

Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 453.

RN

I will use ‘Xunzi’ and ‘Han Feizi’ in this essay to refer to the views expressed in the Xunzi
and the Han Feizi respectively as whole entities.
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To briefly note, there are obvious limitations in this Anglophone trend of
approaching Xunzi’s ethics —or Confucian ethics for that matter—in terms of
virtue ethics: retrospectively interpreting the classical text(s) and tradition(s)
through a contemporary framework risks misrepresenting them, which may turn
out to be detrimental to their scholarship and recognition.9 Additionally, although
many scholars have argued that possessing certain structural similarities is
sufficient for a virtue ethical characterisation (e.g. Jiyuan Yu, May Sim, Bryan
Van Norden, and Justin Tiwald), the issue is admittedly not a settled matter.10
Sinophone scholarship, for example, seems to have taken on an explicitly
deontological approach to Confucian ethics (e.g. Lee Ming-Huei), with only a
minority of Anglophone scholars following suit.!! Nevertheless, my purpose here
is only to show how certain strands in Xunzi’s (and Aristotle’s) ethics of virtues
has something important to offer contemporary virtue ethicists, however much
we want to characterize the former in terms of the latter.12

2. Imitation

We might model Xunzi’s ethics as an ethics of virtue that has relevance for
contemporary virtue ethics, given at least two features of his ethical theory
and the structural role which the virtues play in them. The first feature is
the (at least partial) “uncodifiability of proper moral judgment,” where Xunzi’s
highest normative standard, the Dao 1&, cannot be given “any definitive
account,” but only varying and inexact descriptions involving the virtues
(similar to Aristotle’s eudaimonia [e06aipovia]).!3 The second, corollary
feature is the “epistemological privilege of the virtuous person,” in moral
reasoning (the gentleman [junzi & ¥] who fully embodies the virtues, similar

9 For more detailed recent discussions on the plausibility of interpreting Confucian ethics
through the virtue ethical framework, see Angle, “The Analects and Moral Theory” and
Hutton, “On the ‘Virtue Turn’ and the Problem of Categorizing Chinese Thought.”

10 Yu, The Ethics of Confucius and Aristotle; Sim, Remastering Morals with Aristotle and
Confucius; Van Norden, Virtue Ethics and Consequentialism in Early Chinese Philosophy;
Tiwald, “Confucianism and Virtue Ethics.”

11 See, for examples of the Sinophone approach, Lee, “Confucianism, Kant, and Virtue Ethics”
and Wong, “Confucian Ethics and Virtue Ethics Revisited”; for Anglophone examples, see
Roetz, Confucian Ethics of the Axial Age, and, specifically on Xunzi, Nivison, “Xunzi on
‘Human Nature” and Soles, “The Nature and Grounds of Xunzi’s Disagreement with Mencius.”

12 The same, of course, may also be said of Aristotle’s ethics, although this is not as contentious
an issue as in the case of Confucianism (see Buckle, “Aristotle’s Republic or, Why
Aristotle’s Ethics Is Not Virtue Ethics™).

13 Hutton, “Xunzi and Virtue Ethics,” 115-117.
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to Aristotle’s “good man” [spoudaios omoubaiog]),!4 not just in “identifying
what action to take, but also the justification for why that is the thing to do.”15
Further, Aristotle and Xunzi share what Hutton calls the notion of “‘constitutive
reasoning,” in which “the process of moral reasoning is one wherein virtuous
agents must discover for themselves what will constitute achieving those ends
in the individual circumstances they face.”16

However, Han Feizi would argue that the uncodifiability thesis and the
epistemological privilege of the virtuous agent are in tension with each other,
insofar as the virtuous agent is meant to provide substantive ethical guidance
for the moral reasoning of non-virtuous agents, through their imitation of her.
We may see this notion of imitation in Aristotle’s claim that the person who
is just and temperate is the one who “does them as just and temperate men
do them,” and Xunzi’s remark that “[the gentleman’s] slightest word, his most
subtle movement, all can serve as a model for others.”!7 The notion of
imitation in the virtue ethical approach is perhaps most strongly formulated
by Rosalind Hursthouse: “[a]n action is right if it is what a virtuous agent
would characteristically (i.e. acting in character) do in the circumstances.”!8
The uncodifiability thesis is based on the uncodifiable particularity of the
circumstances which individual ethical agents face, and the problem which
is thus posed for the notion of imitation is that the virtuous person, as a model
for imitation, provides the wrong kind of ethical guidance for an agent’s
constitutive reasoning.

For Han Feizi, this is due to two (not incompatible) reasons: first,
“because of changes in the world, what worked in the past will likely fail
miserably in the present, even if practiced by equally capable people”; and
second, “even if the world has not changed substantially, [agents] of inferior
quality will likely encounter calamity if they attempt what more capable
[agents] were previously able to accomplish.”!9 While Han Feizi’s criticism
mainly concerns the former, a similar criticism of virtue ethics has been made
by Bernard Williams, which stresses the latter: where if the right action depends

14 Supplementary usage of key Greek terms here draws from Bywater’s edition of the NE,
Ross’ edition of the Politics, and Kassel’s edition of the Poetics (Aristotle, Aristotelis Ethica
Nicomachea; Aristotelis Politica, and Aristotle’s Ars Poetica).

15 Hutton, “Xunzi and Virtue Ethics,” 116; NE, 1113a25-30;

16 Hutton, “Moral Reasoning in Aristotle and Xunzi,” 373.

17 NE, 1105b5-10; Hutton, Xunzi: The Complete Text, 1.147-148 (Xunzi, “Quanxue” 52
UM, WEIME), — R LARGIERI).

18 Hursthouse, On Virtue Ethics, 28.

19 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 441.
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on the circumstances, and if “the circumstances are defined partly in terms
of the agent’s ethical imperfection, the virtuous agent cannot be in those

’

circumstances,” and thus attempts by the non-virtuous agent to imitate the
virtuous agent would be futile, if not ruinous, “moral weight-lifting.”20 That
is, for both Han Feizi and Williams, the external and internal circumstances
of the virtuous person’s actions are too specific for mere imitation. As Han
Feizi points out, this was the case in King Yan of Xu: the world had changed
drastically since the time of King Wen, such that benevolent and righteous
practices were disastrous. The possibility of imitating the internal features of
the virtuous person’s actions —namely, good judgment and character— thus
still falls to criticism. For the former, the employ of the deliberative procedure
of the gentleman or sage king (shengwang % F) for good judgment, without
the corresponding intellectual capacities and/or the different circumstances
involved in the appropriate deliberative procedure, would still confound the
non-virtuous agent’s attempt to determine the appropriate course of action
through her own constitutive reasoning. And for the latter, the non-virtuous
agent cannot simply “will oneself into the proper character” (“the tendency
to be motivated by certain desires and feelings”), as the “cultivation of character
takes time and is a process that works through habituation.”2! We see this
in Aristotle’s claim that “moral virtue comes about as a result of habit,” and
also Confucius’ fLF (551-479 BCE) own seventy-year-long cultivation of his
“heart’s desire.”?2 But perhaps this is seen most strongly in Xunzi’s metaphor
of the straightening of crooked wood—involving “the press frame and steaming
and bending”23—for the rectification of people’s bad nature.24

This also poses a problem for Miller and Tan in terms of how we are
to understand the role of imaginative and emotional faculties in ethical
modelling for the non-virtuous agent, which would presumably be a part of
constitutive reasoning: these faculties have not yet been habituated for the
tasks even needed for ethical emulation. The agent’s imaginative faculty is
still not able to ‘[put] herself into the model’s shoes’ in a way that reliably
picks out the morally salient features; nor are her emotions yet primed to

20 Williams, “Replies,” 190.

21 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 449.

22 NE, 1103a15-20; Lau, The Analects, 2.4 (Lunyu, “Weizheng” BB “fE.LHiEL).

23 Hutton, Xunzi: The Complete Text, 23.205-207 (Xunzi, “Xinge” PHE: “HiA Lo #15 BRAG 4G
RIBEHET).

24 Unlike Aristotle, for whom “nothing that exists by nature can form a habit contrary to
its nature” (NE, 1103a20-25).
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reliably motivate her to the relevant moral behavior.

The straightforward mimicry of virtuous persons thus fails to provide
the appropriate ethical guidance for non-virtuous agents with respect to the
relevant elements of the latter’s constitutive reasoning, whether the external
circumstances or the deliberative and character components of action. Hutton,
responding on behalf of the Confucians, suggests a distinction between a
‘goal model’ and a ‘practice model.” Instead of having the non-virtuous agent
imitate “already-achieved virtue,” he or she should imitate “what the sages
did in order to become virtuous.”?5 This “separate model for cultivation,”
or pedagogical model, would “consist of less heroic and more homely actions
to imitate, actions that are accordingly more likely to be safe for such a
person to do in any circumstances.”26

Although he does not elaborate on it, Hutton suggests that the Confucian
conception of ritual and its relation to virtue may constitute such “practice
models.” The rituals function as partial and inexhaustive codifications of the
Dao, which are themselves subject to revision according to the circumstances
(hence satisfying the uncodifiability thesis).2” More broadly, I wish to
suggest, in what follows, that for both Xunzi and Aristotle, the arts can
provide such “practice models.” By “the arts,” I refer to Greek poetry and
the Odes (Shijing #5#%), alongside the music to which they relate or even
intimately integrated with.28 In addition, I will include, for Xunzi, the Zhou
Rituals (Zhouli J##8), which are symbolically dense and rarely discussed
separately from music.29

3. Composition

Notably, Xunzi rarely discusses the rituals without music (yue %%) (to which
the Odes are set), as the former’s “emphasis on the individual points of
decorum and separation of social roles” may cause us to fixate on “merely
one corner of the [Dao].””30 Both rituals and music are needed to “[govern]

25 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 451.
26 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 451.

27 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 444,
note 51.

28 Senyshyn, “The Good and Its Relation to Music Education,” 182; Cook, “Xun Zi on Rituals
and Music,” 3n8.

29 cf. Analects, 8.8.
30 Cook, “Xun Zi on Ritual and Music,” 26; Hutton, Xunzi: The Complete Text, 21.120-121
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the human [heartmind]” as “[m]usic unites that which is the same, and ritual
distinguishes that which is different.”3! This inextricability corresponds to
Xunzi’s notion of the unity of the virtues, where “for [benevolence (ren 1-)],
[righteousness (yi )], ritual propriety, and musicality, their achievement is
united.”32 That is, the virtues cannot be cultivated in isolation. But what is
the basis for this unity? Answering this question would help us to better
see how the rituals and music may perform the role of a ‘practice model’.

For Xunzi, in a virtuous action, the heartmind’s deliberation selects one
of the many (natural) dispositions of the Heavenly-endowed five faculties to
act upon, and such an action, importantly, is performed in accordance with
the Dao’s social distinctions as encoded by the rituals and the harmonious order
effected by music—hence “for the sake of [righteousness]” and benevolence.
Importantly, motivation for any action comes from the heartmind’s deeming
which desires (yu 4X) (“the responses of the dispositions to things”) to fulfil.33
This deeming of desire is based on the heartmind’s manifold understanding of
linguistic and corollary normative distinctions, which are to come from the
Odes and Documents (Shujing E#%). It may thus be said that “a single desire
received from Heaven [being of a natural disposition] is controlled by many
things received from the [heartmind],” and being that it can no longer then
be simply classified “as something received from Heaven,” the desire and the
corresponding action, given the involvement of the heartmind, is ethically
significant due to this integration of the heartmind and the five faculties.34

On that account, moral agency which is ethically significant involves both
our capacity for social distinctions and inborn dispositions —the Heavenly and
the bestial— in a synthetic relation. This is concretised in deliberate effort (wei
1B), wherein “the [heartmind] reflects and one’s abilities act on” a certain
disposition, mediating the division of our essential constitution.35 Such ethically
significant actions also include those which “[come] into being through
accumulated reflection and training of one’s abilities” (i.e. habituation).36 We

(Xunzi “Jiebi” ffi: “Hiz —HH”).

31 Hutton, Xunzi: The Complete Text, 20.145-147 (Xunzi, “Yuelun” 4ify: “46&TH, 1855,
K G, HTANORY).

32 Hutton, Xunzi: The Complete Text, 27.126 (Xunzi, “Dalue” KH§: “{-i84%, Hz—d>).

33 Hutton, Xunzi: The Complete Text, 22.275-319 (Xunzi, “Zhengming” E4: “Gk&, W2 IE
); Sung, “Yu in the Xunzi,” 380.

34 Hutton, Xunzi: The Complete Text, 22.280-283 (Xunzi, “Zhengming”: “fi5z2-F-R2Z —4K, #lf
2T 0%, HEETZFRE).

35 Hutton, Xunzi: The Complete Text, 22.16 (Xunzi, “Zhengming”: . it B2 BIRE 2 5”).

36 Hutton, Xunzi: The Complete Text, 22.17-18 (Xunzi, “Zhengming”: “JEf&Hs, ftEHE, MARE2 ).
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can see in this picture, therefore, that the role of rituals and music in ethical
cultivation is to habituate the heartmind (“one’s Heavenly lord™) to act on the
understanding that is patterned on the Dao, and to consequently regulate the
‘government’ of the five faculties and the management of their natural
dispositions and desires.37 For it is only with the “regulation of ritual [and
music]” that the relevant distinctions of the understanding of the Odes and
Documents become practical, that the appropriate understanding “connects to
things” and becomes wisdom, a virtue.38

Similarly, as with the above analysis of ethically significant action into the
activity of the heartmind (judgment) and dispositions (character), against the
background of the synthetic structure of human nature, we also find Aristotle
analysing action [praxis] into thinking and character. This analysis maps onto
the rational and the irrational parts of the soul. An action of choice, or prohairesis
[tpoaipeoic] (the “deliberate desire of things in our power”), connects the
qualities of intellect and character in ethical agents, where actions of prohairesis
are expressive of the synthesis between the rational (deliberation) and the
irrational (desire) parts of our nature.3® For ethical actions “cannot exist without
a combination of intellect and character”: “[i|ntellect itself . . . moves nothing,
but only the intellect which aims at an end and is practical,” (i.e. phronesis [Ppdv
noig] which aims at eudaimonia.) which itself still “does not move anything
without desire.”™0 Aristotle notes that “an animal moves itself insofar as it has
desire,” which needs appearances “either rational . . . or perceptual,” whereof
the latter is common to humans and other animals.4! However, similar to Xunzi,
deliberate desires are ethically significant , those of rational or “deliberative
appearance,” wherein deliberation, through “[measuring] by one <standard>,”
makes “one object of appearance out of many.”42 This involves suppositions
which are both universal (“that this sort of agent ought to do this sort of thing”)
and particular (“that this is this sort of thing and I am this sort of agent”),
exclusive to the zoon logikon [Coov Aoyikov].43 Therefore, part of proper
education and training is to conduce the infegration and phronetic modification

37 Hutton, Xunzi: The Complete Text, 17.57-58 (Xunzi, “Tianlun” Kif: “KZEZFHRE).

38 Hutton, Xunzi: The Complete Text, 1.159-185 (Xunzi, “Quanxue”: “RiEt4E, LiiFER2,
B B UAFRRIA "), Hutton, Xunzi: The Complete Text, 22.21-22 (Xunzi, “Zhengming”: “/l
HHTETHZ ).

39 NE, 1113a5-15.

40 NE, 1139a35-b5; DA, 433a20-25.

41 DA, 433b25-35.

42 DA, 434a5-15.

43 DA, 434a15-25; Aristotle, Selections, 617.



Wilson LEE / Virtue and Virtuosity 85

of natural dispositions to become full virtues of character, in habituating the
organisation of desires with such discursive and abstract reasoning.44

Importantly, for Aristotle, “all the virtues,” whether moral, such as
bravery or temperance, or intellectual, such as phronesis and sophia [cooia]
(which is “intuitive reason combined with scientific knowledge”, and which
partly constitutes eudaimonia), must be cultivated together in the virtuous
person.4> This unity of virtues, however, presents a problem (shared with
Xunzi), for unless the phronetic gap between me and the virtuous agent
which I am to imitate is bridged, I cannot cultivate other virtues accordingly.

Nevertheless, we can also retrospectively clarify the very pressure point on
which Han Feizi pushes: if our desires (and hence deliberation) are dependent
on the particular things which are present to our sensory faculties, then even if
I may rudimentarily share an understanding of social distinctions /universal
suppositions with the virtuous agent, she cannot be an appropriate model as her
deliberation would necessarily, constitutively differ from mine. And given the
unity of the virtues, the deliberative gap would hinder the full development of
other virtues. As Hutton notes, if the neophyte is to be provided with a ‘practice
model’, then it must avoid “{granting] that circumstances can vary enough to make
almost any given type of action [to be imitated] likely to be ruinous.”¢ The task
required of the arts in the ethical cultivation programmes of Aristotle and Xunzi,
then, in providing ‘practice models’, is not only to conduce the integration of
the synthetic structure of human nature, but to merge virtuous agents and
non-virtuous agents, such that the former’s moral reasoning becomes the latter’s.

Here, I submit that where Xunzi may appeal to rituals and music, an
Aristotelian ‘practice model’ for the cultivation of virtues in unison may be
found in his conception of tragic poetry, which he defines as the imitation
of serious action [praxeos spoudaias mpaEewg omouSalag] involving
thinking and character.47 It is likewise accompanied by music (which is “the
greatest of the things by which [tragedy] is made pleasing”), which also
plays important roles for tragic poetry, as it does in the Odes.#® Notably,
however, the transformative and unifying role which music plays in the Odes
is, as we shall see, largely shifted out of focus by other elements of tragedy
in Aristotle’s extant discussions.

44 Aristotle, Politics, 1332a40-b20; cf. Athanassoulis, “Acquiring Aristotelian Virtue.”

45 NE, 1144b35-40; NE, 1141al5-20.

46 Hutton, “Han Feizi’s Criticism of Confucianism and its Implication for Virtue Ethics,” 451.
47 Aristotle, Poetics, 1450b10-20.

48 Aristotle, Poetics, 1450b10-20.
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4. Performance

For both Aristotle and Xunzi, ethical cultivation may be understood to involve
two overlapping, but nevertheless distinct, aspects. Aristotle observes that
“education through habituation must come before education through reason,
and that education of the body must come before education of the mind,”
and those who would learn about ethics “must have been brought up in good
habits” for it is “difficult to get from youth up a right training for virtue
if one has not been brought up under right laws.”49 Be that as it may, what
such proper upbringing and right laws involve, as we see in the Politics, is
legislated education in “reading and writing, gymnastics, music, and . . .
drawing,” “[giving] us a body of a certain quality,” “[giving] us a character
of a certain quality” (according to the likenesses of “rhythms and melodies™),
and making experts “[contemplating] the beauty of bodies.”>0

For Xunzi, the first aspect of ethical cultivation is the “reciting [of] the
classics,” the Odes, the Documents, (which “contain ancient stories but no
explanation of their present application”) and the Spring and Autumn Annals
(which are “ terse and cannot be quickly understood”); the second involves
the rituals and music.5! In keeping with his metaphor of ethical cultivation
as wood-straightening, we may understand the first aspect as the soaking
environment of the wood, and the latter two aspects as the actual steaming
and bending of it.52 That is, respectively, the learning for the understanding
of the heartmind and the acquisition of wisdom and corresponding habituation
of action.53 For one must have familiarity with the relevant symbolism and
linguistic and normative distinctions while the practice of them is guided by
rituals and music.

4
S
5

o

Aristotle, Politics, 1338b1-10; NE, 1179b30-35.

Aristotle, Politics, 1337b20-25, 1339a20-25, 1340a10-20.

Hutton, Xunzi: The Complete Text, 1.125-130 (Xunzi, “Quanxue”: “I¥IHFHHEL);
Hutton, Xunzi: The Complete Text, 1.161-163 (Xunzi, “Quanxue”: “FFE A, HKAIM
ANEE”).

Ideally, one would also have a third, i.e. to draw near to and “imitate the right person in
his practice of the precepts of the gentleman,” as the rituals and music “provide proper models
but give no precepts” (Hutton, Xunzi: The Complete Text, 1.163-164 (Xunzi, “Quanxue’:
“THNZ B HTZ#); Hutton, Xunzi: The Complete Text, 1.160-161 (Xunzi, “Quanxue”:
YLLK AER)). But while the role of personal relationships with more-virtuous (albeit
not-yet fully virtuous agents) in the discussions of virtue acquisition deserves more attention,
this lies beyond the scope of this paper. And while this is an “expedient” path, it is not
a necessary one (Hutton, Xunzi: The Complete Text, 1.168-169 (Xunzi, “Quanxue’ “E2 #8735
WPLFHN, BEHIRZ)).

53 Hutton, Xunzi: The Complete Text, 1.129.
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But how then does this dual-aspect education allow for the arts to
conduce the integration of the synthetic structure of human nature, and
respond to Han Feizi, whether in the form of rituals and music (4.1.), or
tragic poetry (4.2.)?

4. 1. Rituals

Earlier, we analysed the integrative action for Xunzi into the activity of the
heartmind and the dispositions of the five faculties. We may also understand
these two aspects as wisdom and habituated desires (analogous to Aristotle’s
phronesis and virtues of character). 1 wish to suggest that ritual embodies
these two aspects as an imitation of the actions of the sage kings. It is
imperative to note here that by sage kings, we do not need to simply fall
to Han Feizi’s attack on the relevance of the past to the present, but can
understand the sage kings and their rituals in a more nuanced manner: as
retrospective attribution of those who established mimetic models which
contribute to the ordering of “all under Heaven” (fianxia KT).54 We can,
in this way, understand the imitation of sage kings to be construed as ritual
practice. Notably, Xunzi does not take the rituals to fully encode the Dao
and repeatedly advocates for the ability to adapt rituals in response to
changing circumstances.>> Given this, what is encoded by a ritual may be
understood as neither an irreducibly subjective action, which cannot be
imitated given its particularities, nor an objective epistemological criterion,
which fixates on a corner of the myriad dynamism of the Dao; instead, it
is an intersubjective negotiation of pragmatic considerations, equilibrating
over time to become a stable model of constitutive reasoning itself, in a
specific but extensive number of contexts. The diachronic nature of a ritual
is not only found in its performance but also its very constitution. That is,
rituals themselves sublate the uncodifiability thesis and the epistemological
privilege of the virtuous agent. The Dao they track cannot therefore be
statically defined by them, as it is itself this dynamic process of ritual
structuring and restructuring which patterns ‘all under Heaven.” What makes
a non-virtuous agent’s practice of the rituals the same as the action of, say,
Yao’s 2%, would then be their continuity within this dynamic tradition and
its contribution to the ordering of ‘all under Heaven.” In this way, we can
better understand what Xunzi means when he says that “learning comes to

54 Cua, “Ethical Uses of the Past in Early Confucianism” 57-60.
55 Hutton, “Ethics in the Xunzi,” 84-85; cf. Analects, 9. 3.
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ritual and then stops,” where ritual is “the ultimate point in pursuit of the
[Dao] and virtue.”56 Hutton’s note of the function of rituals as the preservation
of social distinctions and the “display of certain attitudes and emotions”
alongside their cultivation, thus maps neatly onto our concern that rituals are
actions of wisdom and habituated desires.5”

Notably, the rituals, and their display of certain attitudes and emotions,
serve not only to pattern a dynamic order of things in the world, but a
symbolic order which is, through ritual, in an interplay with the former order.
The symbolic acts as an impetus for ethical motivation by creating social
continuity: rather than presenting a detached theoretical discussion of right
action, it represents in the imagination a vision of community. Accordingly,
the sage kings with their rituals come to represent the practical success (and
its possibility) of ritual cultivation in perpetuating the envisioned community.
But where learning seems to unite people in terms of a shared understanding,
rituals function by isolating individuals’ desires (for action and habituation),
and so if the movement from a mere collection of disparate desires is to
become a positive unity, a harmony, of intermeshed desires and individuals,
music is required.

Music has two functions which lead it to lend itself to such an intrinsic
role in ethical cultivation: the first is that “[sJounds and music enter into
people deeply and transform them quickly”; the second is that it “[leads]
people in a single, unified way, and is sufficient to bring order to the myriad
changes within them.”58 The key characteristics which allow music to perform
such functions are that it is non-linguistic and immediate. This means that
apprehension of music, unlike the plastic or literary arts, does not pass through
the understanding in order to stimulate the faculties and their dispositions. In
this way, “the progression, complexity, intensity, and rhythm” of the sounds
of ya % and song 25 (of the Odes) are able to “move the goodness in people’s
hearts”—that is, to “regulate one’s desires” and “turn [people] toward what
is correct.”S9 It is no surprise then that the Xunzi is replete with a vast number
of references to the Odes (referred to as “the repository of balanced sound”),

56 Hutton, Xunzi: The Complete Text, 1.140-141 (Xunzi, “Quanxue”: “H2ZE FmiEL. K22
AIE S AR.).

57 Hutton, “Introduction to Xunzi: The Complete Text,” xxvii.

58 Hutton, Xunzi: The Complete Text, 20.61-62 (Xunzi, “Yuelun™: “JF442 N AHIE, HALAH
3#7); Hutton, Xunzi: The Complete Text, 20.26-28 (Xunzi, “Yuelun™: “ELAR—iE, LA HE).

59 Hutton, Xunzi: The Complete Text, 20.11-13 (Xunzi, “Yuelun: “{#i 3 i H & H BN ZE, &L
JKBIN 2 0); Xunzi, trans. Hutton, 20.137-142 (Xunzi, “Yuelun”: “LUBEHIGK . . . 4847 R
T R”).
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whereupon Xunzi draws to ostensively define ethical action and the Dao.60
Notably, his own preservation of the verse-form, instead of simply providing
a quick reference or exegesis of any ode, is consistent with his high view
of its musicality, wherein “music is the height of ordering people.”6!

But even with rituals and music, it seems naive to expect that one’s
preexisting understanding may be so easily modified, or, further, that there would
be no conflict between my ‘pre-understanding’ and the pattern of understanding
encoded by the ritual and music. Would not my pre-understandings, with their
pre-existing linguistic and normative distinctions leading to non-conformist
actions and their habituation, obstruct the function of the rituals and music?
It is this problem of obstructive pre-understandings which Mencius =¥
(372-289 BCE) attributes to the infamous “village worthy” of Analects 17.13,
with whom “Ti]t is impossible to embark on the way of Yao and Shun #%%.62
Here, in order to undo the fixity of the preexisting linguistic and normative
distinctions, Xunzi would turn to a Zhuangist pre-aesthetic exercise: the fasting
of the heartmind (xinzhai >7%).63 That is, although he does not invoke the
notion explicitly, Xunzi means for the heartmind to be empty (xu J&),
single-minded (i &), and still (jing #F). For him, the heartmind requires fasting
in order not to be “drawn aside by even a little thing,” which would alter “on
the outside one’s correctness” and deviate “on the inside one’s [heartmind],”
such that it would be “incapable of discerning the multifarious patterns of
things.”64 The fasting opens one’s understanding up to be receptive to the
pattern of the Dao embodied in the rituals and music. In this way, too, one
may slowly remove non-conformist pre-understandings and de-habituate certain
dispositions. The success of rituals and music may even be said to be
conditioned by this.

4. 2. Tragedy

Similar to the proliferation of the Odes in the Xunzi, a “vast number of the
examples of action that Aristotle gives through his study of ethics come from

60 Hutton, Xunzi: The Complete Text, 1.137 (Xunzi, “Quanxue”: “¥#, &2 fiith”).

61 Hutton, Xunzi: The Complete Text, 20.143 (Xunzi, “Yuelun™: “#8&th2, 6 N2 ™).

62 Lau, The Analects, 17.13 (Lunyu “Yanghuo” [5%: “48/&”); Lau, Mencius, TB37 (Mengzi,
“Jinxinxia” O F: “ANATENZESEZ TE).

63 That is, after Zhuangzi #+ (370-287 BCE); cf. Zhuangzi, 4:1-11 and Slingerland, Effortless
Action, 225.

64 Hutton, Xunzi: The Complete Text, 21.269-272 (Xunzi, “Jiebi”: “/IMA5l 2, RIFEIESNS, Hai
A, RIS R DAIRERFER).
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tragedies” (such as Oedipus’ patricide).65 But given that the very problem
highlighted by Han Feizi has to do with the relevance-gap between virtuous
agents and non-virtuous agents, either Aristotle has an even larger gap if he
is offering fictional persons as exemplars, or we must understand these examples
as presenting something other than the problem of imitating morally relevant
particulars. That is, we must understand them as presenting moral universals
and the process of deliberation itself, wherewith phronesis is also concerned.66
I hope to now show that Aristotle’s use of tragic figures isn’t a weakness in
his ethics, by suggesting that tragedy fills the above gap as a pedagogical model
and contributes to Aristotle’s ethical cultivation programme.

Aristotle describes poetry as “of the sort of things that might happen
and possibilities that come from what is likely or necessary” which are
universals.67 Tragedy, the highest form of poetry, “is an imitation of an
action of serious [spoudaias] stature and complete, having magnitude . . .
accomplishing by means of pity and fear the cleansing of these states of
feelings.”68 Tragedy is of universals insofar as it imitates “the sorts of things
that a certain sort of person turns out to say or do as a result of what is
likely or necessary.”®® As an imitation, importantly, it is one “not of people
but of actions and life.”70 Tragedy therefore allows us to be confronted with

il

action which is “visible nowhere but in an image,” as an abstraction from
its particulars, as it were.’l The imaging of action is important for ethical
understanding, as “an action is spread out in time” and our immediate
phenomenal access to it is temporally restricted to our position along the
action’s course; we can therefore comprehend, in its entirety, an action
“nowhere but in the imagination.”72

An image of an action has to “display the same interior depth that an
action does”, such that from the mere things done [pragmata mpdyuata]
“emerges the image that matters, of the invisible motions of a soul, as

choices are made for reasons and consequences are faced.”’3 For the image

65 Sachs, “Introduction to Poetics,” 2.
66 NE, 1141b15.

67 Aristotle, Poetics, 1451a30-b10.

68 Aristotle, Poetics, 1449b20-30.

69 Aristotle, Poetics, 1451b1-10.

70 Aristotle, Poetics, 1450a10-20.

71 Sachs, “Introduction to Poetics,” 2.
72 Sachs, “Introduction to Poetics,” 2.
73 Sachs, “Introduction to Poetics,” 2.
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of things done to be elevated to the level of the image of action, the imitation
must include, as mentioned earlier, thought and character. In the latter,
people do not “act in order that they might imitate states of character; rather,
they include states of character conjointly on the account of actions [praxis
npaELg].”74 This inclusion is made apparent through a choice [prohairesis]
expressed in “speech or action,” manifesting the “deliberate desire for things
in [one’s] own power” to the audience.’5 This is because one’s character
affects the manner wherein the object of deliberation is presented. In a tragic
choice, further, deliberation is made manifest in the action or speech, such
that what is shown to the audience is the fullness of the content of its
deliberative process (which we have noted earlier). It is in this sense that
Aristotle says “tragedy is an imitation of people better than we are,” by its
pure imitation of their action.’6

There are, at least, two senses wherein the term ‘virtuous agent’ may
be understood in Aristotle’s ethics: as (i) the serious person [spoudaios] who
is an excellent specimen of a human being “surpassing in virtue and justice,”
(e.g. Achilles) or on a weaker reading, as (ii) a decent [epeikes émieikeg]
or solid [chrestos xpnoTOC] person—the tragic protagonist who can “see what
action is called for in any circumstances”, having phronesis but not to the
excellent person’s extent (e.g. Oedipus).”’ I submit that Aristotle’s use of (ii)
is meant as the pedagogical model, whereby one is habituated to the virtues
through the poet’s imitation—which is, importantly, an imitation of the
universal (not problematic particulars). For tragic figures indeed miss the
mark [hamartia apaptia], so that their virtuous [spoudaias] actions do not
secure good fortune, but not on account of not apprehending the universal.
Conversely, use of (i) in Aristotle’s study of ethics is not to be understood
as a prescription through which one becomes virtuous by way of direct
imitation, but as an inexhaustive description of the goal of eudaimonia and
its virtuous activity. Accordingly, although (i) may assert normative force on
the individual as a desired end, it does not itself constitute the means by
which one becomes virtuous. Thus, similar to rituals for Xunzi, imitations
of integrative action in decent or solid individuals in tragedies, as clear
expressions of the relevant details (sans particulars), character and thought,
provide pedagogical models for moral cultivation.

74 Aristotle, Poetics, 1450a20-30.

75 Aristotle, Poetics, 1454a10-20; NE, 1113a5-10.

76 Aristotle, Poetics, 1454b1-10.

77 Aristotle, Poetics, 1453a1-10; Sachs, “Glossary to Poetics,” 72-74.
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Further, just as Xunzi understood music to ‘regulate one’s desires’ and
‘turn [people] toward what is correct’, Aristotle understands music in tragedy
(and also out of it) to do the same: that “when we listen to [music] our
souls are changed,” “getting into the habit of being pained or pleased by
likenesses is close to being in the same condition where the real things [of
virtue] are concerned,” as “melodies themselves contain representations of
the components of character.”’8 Further, “since music happens to be one of
the pleasures, and virtue is a matter of enjoying, loving, and hating in the
right way,” it is through music that one may “learn to judge correctly and
get into the habit of enjoying decent characters and noble actions.”” That
is, “by learning to take pleasure in the performance of music representing
virtues, good characters, and noble actions, one trains oneself to enjoy one’s
own real-life virtues, good character, and noble actions.”80

However, this has not yet bridged the phronetic gap between virtuous
agents and non-virtuous agents, only the moral virtues. How does this image
come to become mine, such that I don’t merely perceive the protagonist’s action
but participate in the exercise of it, gaining not only familiarity with the states
of character but also the thought-processes involved? My involvement in the
tragic figure’s moral choice is crucial in making the imitation of the action
as a whole mine. This is achieved through tragedy’s characteristic emotions:
fear and pity, and wonder.

Aristotle describes fear as “a sort of pain and agitation derived from
the imagination of a future destructive or painful evil”, and that “things are
fearful that are pitiable when they happen or are going to happen to others.”8!
Further, pity is “a certain pain at an apparently destructive or painful event
happening to one who does not deserve it and which a person might expect
himself or one of his own to suffer,” and “people pity things happening to
others insofar as they fear for themselves.”$2 That is, fear is a largely
future-oriented affect—which does not have to involve a specific person: one
is fearful of an event that may, or has yet to, occur. Pity, conversely, is a
largely past-oriented affect which is directed at a specific person: one pities
another for an event that has occurred, or is occurring, to her. These affects
are a combined experience in tragedy, where we both pity and fear for

78 Artistotle, Politics, 1340a35-40.

79 Artistotle, Politics, 1340a35-40.

80 Hitz, “Aristotle on Law and Moral Education,” 298 (cf. Briillmann, “Music Builds Character”).
81 Aristotle, On Rhetoric 1382a-b.

82 Aristotle, On Rhetoric, 1385b-1386a.



Wilson LEE / Virtue and Virtuosity 93

Oedipus in his discovery—in the ambiguity between his acting ignorance,
which we pity, and the patricide and incest, whose consequences we fear.

The combination of these affects means that our fear “cuts off any
wallowing in sentimental pity” and our pity “blocks any relief in indignant
moralism” that fearful consequences should happen to the character.83 In us,
the combination transforms fear and pity and circumscribes their affective
force—this transformation is katharsis [xaBapoig]. So katharsis does not
“clear pity and fear out of our systems”, but “leaves them with us in a
strange new combination.”84 Further, their combination also means that the
barrier between the one experiencing the painful affects and the tragic figure
is overcome and one loses oneself in the temporality of the tragedy itself.85
We are distraught by, say, Oedipus’ painful discovery because we feel it
as our own. That is, importantly, the katharsis of painful affects leads to
the audience’s identification with the tragic figure and their relocation into
the movement of the plot. Here, we can also better understand how Aristotle
may regard the decent person as a pedagogical model over the excellent
person, in recognizing that the tragic protagonist must not be an excellent
person if she is to arouse fear and pity within me, for in this manner she
is more relatable.86

Vicarious action, in breaking down the spectator-actor barrier, enables
a qualitative leap across the gap in acquiring familiarity with universals. Had
I not the familiarity before, I cannot become acquainted with it through any
continued quantification of actions I perform without the familiarity. Tragedy
thus resolves the problem of how I, a non-virtuous agent (in the deflated
sense of virtuous agent), might become originally acquainted with the
universal in practice: in merging with the tragic figure, her action becomes
mine. But just as for Xunzi, I may find that the virtuous agent’s thematization
of the world may come into conflict with my pre-existing one. Whereas Xunzi
is able to make recourse to the fasting of the heartmind for the withdrawal
of my pre-understandings, how can Aristotle account for this?

Here, we note tragedy’s possession of an “awe-striking” impact [ekplexis
éxnAnErg], which “comes about . . . when things have happened on account
of one another in a paradoxical way [emphasis added],” and “knocks
something away from us.”®7 This impact, an end whereto the art aims,

83 Sachs, “Introduction to Poetics,” 13.

84 Sachs, “Introduction to Poetics,” 13.

85 This is how we might “lose track of time” in being absorbed as an audience.
86 Aristotle, Poetics, 1453al-10.
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produces a state of wonder [thaumazein Oavualerv].88 This state, which we
experience as we behold Oedipus’ discovery, is “the sudden loss of the sense
that we understand what is going on”, having “all our habitual assumptions
and opinions™ fall away, such that what is happening isn’t thematized under
the “explanatory structures that normally guided our lives”, but we grasp “the
things before us just as they are.”89 My usual thought-processes are thereby
suspended so the decent person’s can take precedence in my experience of
the tragic action. Therefore, through the poetic elements, which merge
virtuous agent and non-virtuous agent and suspend thematization, I come to
apprehend and become familiar with universals alongside the relevant
phronetic processes. With this, it is not only that I come to vicariously enact
the constitutive reasoning of the virtuous agent, but that, in doing so, the
prohairesis involved integrates my synthetic nature through hers.

5. Concluding Remarks on Contemporary Appropriation

Against Han Feizi, then, it would seem that the criticisms that one’s
deliberative capacities and predispositions face a gap with respect to the
virtuous agent fall short in the above approaches considered. For Xunzi,
when fasting one’s heartmind, one’s initial deliberative capacities and
predispositions are being systematically set aside from the process of
constitutive reasoning, to allow for those of rituals and music to take their
place.%0 Similarly, Aristotle’s ‘practice model” may thus be understood to
minimally subsist in tragic poetry, wherein one is induced into familiarity
with the universals and phronetic processes of virtuous action.

Further, we can also now see in greater detail what Miller and Tan
suggested at the outset, that the imagination and emotions do indeed play
critical roles in ethical modelling for virtue acquisition, at least for the
aesthetic models we considered. With Xunzi, we see that the imagination is
engaged by the symbolically dense rituals in regulating and guiding the
non-virtuous agent’s actions according to stable social distinctions, thus

87 Aristotle, Poetics, 1460a20-30, 1452a1-10, 1455a15-20.

88 Aristotle, Poetics, 1460b20-30, 1460a10-20.

89 Sachs, “Introduction to Poetics,” 16; this grasping is perhaps analogous to how first principles
are meant to be grasped in the Posterior Analytics.

90 Since these still involve the non-virtuous agent’s own heart-mind and desires, the imitation
of sage kings which occurs through the rituals can still be said to maintain the agent’s
agency in deliberate effort.
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situating her within the milieu of the aesthetic model, while the emotions are
principally regulated by music to foster identification with the model and
motivate action. With Aristotle, the non-virtuous agent’s imagination is
engaged in the viewing of the spectacle and dialogue, while emotions are not
only stimulated by the constitutive elements of tragedy (with music playing
a supplementary role) but themselves function to effect the identification of
the non-virtuous agent with the aesthetic model.9! In addition, while the
aesthetic models encourage the exercise of these faculties on the part of the
non-virtuous agents, such exercise is thought to be structured and constrained
by the models; already isolating morally salient factors and tailoring emotional
responses and not leaving it up to the non-virtuous agent to exercise them
on her own.%2 In this way, Xunzian and Aristotelian ethical programmes are
able to avoid the problem of uncultivated faculties.

There are thus at least two ways in which virtue ethicists may overcome
the criticism of simple mimicry, through a double mimesis in the arts: (a)
non-virtuous agents are to mimic rituals that themselves mimic virtuous
agents, or (b) non-virtuous agents are to mimic tragic figures that themselves
mimic virtuous agents. The double mimetic structure in both ways is crucial
for keeping the non-virtuous agent’s personal interests screened off in
relation to the aesthetic, pedagogical models. For, in this way, an important
set of the emotions that are cultivated by the arts are the impersonal or
vicarious kinds, which as P. F. Strawson points out, are constitutive of our
moral relations, such that we do not simply respond emotionally to moral
circumstances that only involve us, but to morality as such.93

Although non-speculative historical evidence for the success of Xunzi
and Aristotle’s aesthetico-cthical program is not exactly abundant, recent
studies in psychology may be seen to provide some positive support for the
aforementioned sample accounts of the morally relevant kind of engagement
of the imagination and emotions by aesthetic models for ethical cultivation.94
With respect to rituals, there are studies such as Zhong and Liljenquist’s

91 There is the question, of course, of whether figures such as Confucius himself in the
Confucian tradition function as aesthetic models in the Aristotelian sense, but this belongs
to a separate investigation.

92 There are here issues of interpretation, sensus communis, and the role of art criticism in
the non-virtuous agent’s contact with the aesthetic models. But these, again, warrant a
separate discussion of their own.

93 Strawson, “Freedom and Resentment.”

94 Miller’s appeal to studies in psychology for the success of modelling, as noted at the outset,
pertains only to actual models.
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2006 study or Kaspar, Krapp, and Konig’s 2015 study showing the regulative
effects that the mere act of hand washing has on moral judgments.95 Or,
as Colin J. Lewis has recently argued, Xunzi’s account of rituals for moral
development, specifically, would stand to share the empirical support of the
cognitive and pedagogical sciences that Lev Vygotsky’s account of psychosocial
development receives, in those areas where they overlap.96 With respect to
tragedy, there are those such as Johnson’s 2012 study and his 2014 study with
Huffman and Jasper, showing the pro-social effects of immersion in narrative
fiction (e.g. increasing empathy and reducing implicit bias), alongside Kidd and
Castano’s 2013 study showing that reading literary fiction improved RMET
(“Reading the Mind in the Eyes) scores.%7 With respect to music, we find studies
such as Ziv, Hoftman, and Geyer’s 2011 study on positive-valence background
music on evaluating advertisements encouraging immoral behavior and Mesz et
al.’s 2015 study on the consistent capacity of music to convey positive or
negative moral concepts through its articulation (e.g. pitch structure and
harmonic dissonance).98 These studies, while admittedly preliminary and
incidental to the Xunzian and Aristotelian programme, at least suggest that
contemporary appropriation of pedagogical models in those directions by virtue
ethicists would be fruitful for an ethical theory in its relative infancy in modemity.

Nonetheless, I would like to conclude by briefly considering why
contemporary virtue ethicists should focus more on appropriating the Xunzian
programme for their own purposes (although this is not a recommendation
for the Aristotelian to be abandoned entirely).

As Miller notes, contemporary responses to the realism challenge must
be “realistic and empirically informed . . . for most human beings to improve
their moral characters so as to become virtuous.”®® While both Xunzian and
Aristotelian approaches may fulfil this criterion with respect to non-ideal
agency, understood as is, I wish to suggest that responses should also be
taking into account non-ideal social realities.100 That is, we should take into

95 Zhong and Liljenquist, “Washing Away Your Sins”; Kaspar, Krapp, and Konig, “Hand
Washing Induces a Clean Slate Effect in Moral Judgments.”

96 Lewis, “Ritual Education and Moral Development,” 96.

97 Johnson, “Transportation into a Story Increases Empathy, Prosocial Behavior, and Perceptual
Bias toward Fearful Expressions”; Johnson, Huffman, and Jasper, “Changing Race Boundary
Perception by Reading Narrative Fiction”; Kidd and Castano, “Reading Literary Fiction
Improves Theory of Mind.”

98 Ziv, Hoftman, and Geyer, “Music and Moral Judgment”; Mesz, et al., “The Music of
Morality and Logic.”

99 Miller, “The Real Challenge to Virtue Ethics from Psychology,” 24.

100 Joseph Emmanuel D. Sta. Maria has argued that, irrespective of social realities, the
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account not only natural restrictions but socio-structural ones. This may be
seen as taking heed of Han Feizi’s lesson about attending appropriately to
the circumstances which are both material and social: we have to attend to
the “differences in power and status that can be set up by human beings”
and not simply “naturally occurring differences in power and status.”101
To be clear, I am only concerned here with how, given non-ideal
socio-political circumstances, efforts to theorize virtue ethics should be, at
least at the beginning, directed towards that which would best promote virtue
acquisition (which would hopefully also be ameliorative) ‘for most human
beings’ under unjust social conditions. With that in mind, it ought to be noted
that access to the kind of education required for an appreciation of tragic
poetry today is largely restricted to those socio-economic groups who can
afford them (of course, the ideal situation for the Aristotelian would be where
education is “one and the same for all [citizens],” since “the whole city-state
has one single end”),102 whereas the recitation of the classics is meant to
be complementary to the enacting of rituals rather than a condition of them,
as it stretches over mundane activities across varying socio-economic groups.
One might appeal to Aristotle’s remark in NE 10.9 for a similar notion
within the Aristotelian tradition, that there are “right laws” which “get from
youth up a right training for virtue” and those more mundane ones that “cover
the whole of life.”103 But Aristotle’s general understanding of the laws that
‘cover the whole of life’ is meant to be restrictive as opposed to pedagogical,
such that people “obey necessity” and “punishments” rather than “argument”
and a “sense of what is noble”; conversely, the Confucian understanding of
rituals is meant to be pedagogical throughout one’s life.194 Further, it is only
the specific laws pertaining to the education of the youth that have the status
of the ‘right laws’ for virtue acquisition.!05 However, even if we grant global

Confucian approach (more broadly conceived) is conceptually better suited than the
Aristotelian for both a more efficacious acquisition of virtues and for acquiring virtues
that are universal in scope (D. Sta. Maria, “Shu and Zhong as the Virtue of the Golden
Rule,” 109-110). But I will not be engaging with this here, given that D. Sta. Maria argues
for this position through the Qing dynasty (1644-1911 CE) scholar Dai Zhen’s ¥/
(1724-1777 CE) conception of #! shu and & zhong and because it does not at all detract
from my overall claim in this section, in fact it supports it.
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Ivanhoe and Van Norden, Readings in Classical Chinese Philosophy, 330 (Han Feizi,
“Nanshi” ##5: “Ub AR Z B4, e N2 FrfFads”).

Aristotle, Politics, 1337a20-25.
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Education,” 265.
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literacy rates to be largely sufficient, or we consider functionally equivalent
modern art forms (e.g. opera or film) that are somehow geared towards virtue
acquisition and not mere entertainment,!06 there is a further question about
access to such virtue-oriented arts (in a sense, one must be able to afford
an intermediary to enact what one then spectates).

Given these considerations then, it would be prudent for contemporary
virtue ethicists, in trying to address the realism challenge while not necessarily
neglecting the Aristotelian approach, to at least begin with the Xunzian one.

M Submitted: 2018.06.01 / Reviewed: 2018.06.01-2018.08.08 / Confirmed for publication: 2018.08.08

106 The function of modern art forms as mere entertainment may perhaps be compared to
Aristotle’s concession of providing “competitions and spectacles for the purposes of
relaxation” for the “theatre audiences” who are “boorish and composed of vulgar craftsmen,
hired laborers, and other people of that sort” (Aristotle, Politics, 1342a15-20). Cf. Adorno
and Horkheimer, “The Culture Industry.”
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Originality from Cultural Boundary:

Assimilation and Reconstruction of
Music Education in Korea

PARK So Jeong

Abstract

Since Confucian ritual music was reconstructed and rejuvenated in the reign of King
Sejong of Joseon 1% (r. 1418-1450), Koreans have continued a long-standing
tradition of Confucian musical education. King Sejong’s enterprising work, however,
was not a mere restoration of the original Confucian ritual music, but a gallant
reinterpretation of traditional Confucian values. 1 argue that the veritably successful
reconstruction was a result of Korean self-awareness of its culture own marginalized
status in the Chinese cultural sphere. The substantial divide in language and culture
between China and Korea propelled Joseon Korea away from an uncritical
assimilation of mainstream Chinese Confucian culture. These factors also drove King
Sejong to develop a new notation system for tunes indigenous to Korea, which was
previously deemed as vulgar, and subsequently bringing the newly composed ritual
music to the court. Incidentally, the awareness of Korean musical culture turned out
to be an ideal way to embody the essence of Confucian music education - the
cultivation of musical sensibility and the enjoyment of such music with the people,
which had been long-forgotten in the acknowledged history.

The ambivalent nature of Joseon court music is closely related to the development
of Neo-Confucian scholarship from Goryeo (918-1392) to Joseon (1392-1987) Korea.
With the emergence of the new Joseon dynasty, the continued assimilation and
internalization of Confucian values developed into the most influential moral foundation
of the new kingdom, from the ruling class down to the common people. A similar
originality of cultural boundaries occurred again during the westernization period of
early modern Korea, and continued until current contemporary music education in
Korea. I will develop the idea of originality from cultural boundary to explore how the
reconstructed ideals of Confucian ritual music work in contemporary music education,
especially Gugak, i.e. Korean traditional music.

Keywords: Music education, King Sejong, Joseon, Korea, Confucian philosophy,
Ritual music

* PARK So Jeong is an assistant professor in the College of Confucian Studies and Eastern
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1. Introduction

Korean ritual music can be seen as an actualization of the Confucian musical
ideal. Founded on the support of the Neo-Confucian intellectuals in 1392,
the Joseon dynasty had sought a Confucian state in various ways.! The
reconstruction of Confucian ritual music was one of the most salient projects
to which the Joseon intellectual energies were devoted. It was believed that
music could promote individual moral cultivation and social harmony in light
of the unique Confucian belief that music is indispensable for moral
education. This Confucian idea resulted in great musical success and those
musical works from survived until today.

At a glance, one might have a wrong impression that Korean ritual music
was merely a kind of Confucian music. However, if one takes a closer look at
the course of its formation and development, one will recognize that the Korean
ritual music project was never an admiring satellite of Confucian musical
archetype, but rather a venturous enterprise in which the Chinese styles of music
were reconstructed in accordance with the Korean style. This dynamic stream
mainly comes from the cultural differences between Chinese and Korean music.
For the former, the successive dynasties established in China had been able to
identify and preserve the musical styles handed down as the Confucian yayue
4% (elegant music).2 This music was viewed as the best format to realize
Confucian musical ideal even though this music could not help but change over
time. For the latter, however, the more Joseon Koreans tried to study the
genealogy of Confucian ritual music, the more they sensed the gap between the
Korean indigenous tunes and the would-be Confucian musical ideal. Therefore,
driven to the edge of the Confucian culture sphere, early Joseon Korea had no

Joseon #fif was a Korean kingdom which lasted for about five centuries: July 1392 to October
1897. In this paper, the transcriptions of Korean terms are based on Revised Romanization
of Korean (hereafter RRK). If necessary, Romanization on McCune-Reischauer system (hereafter
MCR) will be provided. For example, Joseon appears as Choson in MCR. In some cases, |
leave the original transliterations in the quotations intact and provide RRK. Some irregular
Romanization of the authors’ names is also left untouched. For instance, Seo Inhwa and So
In Hwa are the same person but I followed the Romanization shown in respective publication.

[N

When Chinese characters are used in the Chinese context, I transcribe them with hanyu
pinyin system and provide the marks of four tones. It is necessary to make distinction between
Korean and Chinese pronunciation. Some key terms of Korean ritual music share with the
same Chinese characters with their Chinese origins but the scope and implication of the
terms became different. For example, aak shares the same characters “ffE4%” with yayue but
the implications of the terms are different as we will see.
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choice but to assimilate the advanced culture of China and also reconstruct it
in a self-actualizing way at the same time.

Contemporary Korean music education inherited the outcome of Joseon
Korean reconstruction project. As is well known, the Confucian shrine ritual
music (munmyo jeryeak, L4 18%%) is performed for the spirits of Confucius,
his disciples, Neo-Confucian scholars and the eighteen Korean Confucian
scholars at munmyo & (Confucian shrine in Korea) every year in spring and
autumn. The royal ancestral shrine ritual music (jongmyo jeryeak, 5% Ri55154%)
is also performed for the spirits of the kings and queens of the Joseon dynasty
at jongmyo 5% (Joseon Korean royal shrine) in Seoul every year on the first
Sunday of May. Although those ritual music performances have now became
a kind of public events for tourists, the musicians and dancers still perform
the music and dance which were composed and arranged at the time of the
reconstruction period over 600 years ago.

What is more important is the fact that the framework of Korean music
was conceived through this reconstruction and it is still taught and even
enhanced in contemporary music educational setting. For example, jeongganbo
FEfHI5E  (square score) is the notation system invented to record Korean
indigenous tunes in the Joseon period.3 Having been deemed as the more
effective means to record Korean traditional music than the staff notation, the
number of the user of jeongganbo is now growing and its significance is
increasing. While it was only used by a small number of the educated people
in Joseon dynasty, it is now widely used in elementary and secondary school
for music education.4 Moreover, the necessity of replacing the staff notation
with jeongganbo for the Korean musical pieces in the textbook has been
emphasized,5 along with constant efforts to digitalize its input system.6

Ironically, the sincere endeavors towards a Confucian ideal music
resulted in a paradigm shift from the adoption of Chinese tunes to the

3 Jeongganbo is Korean musical notation system created in the reign of King Sejong
(1418-1450) to record time value, pitch, and key. In the early jeongganbo, it is said that
each block (jeonggan FF[Hl) represents a unit of time and pitch; that other information is
written in the block; and that a group of blocks constitute bigger musical phrases. There
are contending opinions on the interpretation of time values of music pieces recorded in old
jeongganbo. As for the various interpretations, Hwang, “Critical Assessment: The Rhythmic
Interpretation of Jeongganbo,” 77.

As for the use of jeongganbo in Joseon dynasty, Kwon, “History of Korean Notation,” 3.
As for its wide use in the music education of contemporary Korea, Kwak, “Hanguk jeontong
eumak gyoyuk-ui cheolhakjeok todae-wa gyogwa gwajeong jeokhapseong bunseok.”

I

v

Byun, “Eumak gyogwaseo-e surokdoen gugak jejaegok-ui chegye-e dachan nonui,” 83-85.

=N

Park and Hur, “Jeongganbo imnyeok siseutem seolgye mit guhyeon,” 435-440; Lee, Choi,
Park, and Kang, “Gugak jeongganbo-ui oseonbo byeonhwan-e¢ dachan yeongu,” 248-251.
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reconstruction of Confucian ideal based on Korean indigenous tunes. Joseon
Korea, conscious of the characteristics of Korean music and language which
do not fit the Chinese mold, was able to come up with ingenious ritual music
equipped with new hermeneutical stance, which is theoretically based on
Confucian philosophy, while practically rooted in Korean indigenous tunes.
Without these awareness and practice, Korean traditional music would not
have been transmitted as the musical pieces up till today, and more crucially
the category of “Korean music” would not have been viable.

Although various musical sources coexist and compete in the musical
landscape of Korea today, it is the musical genre of gugak [%%% (Korean music)
that gives Koreans their musical identity and holds an important role in music
education. Although gugak is often rendered into merely “Korean traditional
music,” modernized gugak also flourishes on contemporary sites.” The connection
between traditional gugak and modern gugak is the acknowledged and sustained
musical identity that resulted from the reconstruction project of the Joseon
Dynasty. In light of this, I will concentrate on how the Korean musical identity
was formed in the process of the reconstruction of Confucian music and then
briefly discuss how this is related to modern Korean music education.

2. Ritual Music as Confucian Ideal Education

For Confucians in traditional societies, music education had never been a
neutral activity nor mere public entertainment, but a necessary and
fundamental process for moral cultivation.8 “Liyue” #8%%, which means “ritual
and music” or “ritual music” as Confucius promoted and envisaged, could not
have merely meant the establishment of social regulations and court music
performances; it included the individual discipline of moral and musical
sensibility. Subsequently, Mencius (372-289 BCE) was more concerned with
the actualization of moral potential by deepening musical sensibility, while
Xunzi (c. 310-c. 238 BCE) elaborated on the theory of ritual and music to
facilitate the establishment of proper ritual music in the ideal Confucian state.
From the period of Han Confucianism, however, state-led musical practice has
emphasized two possible directions of musical cultivation: individual morality
and state ethics. A long tradition of the letter-bound commentary works in Han

7 H. Song, “Hyeondae gugak, geu wonhyeongseong-gwa byeonhwa saengseong,” 25-26.
8 S. Park, “Music as a Necessary Means of Moral Education,” 125-126.
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scholarship was unquestionably helpful in the preservation of intact Confucian
classical texts, but was nevertheless powerless in presenting substantial
solutions to certain contending issues in Confucian philosophy of music, such
as conflicts between musical innovation and succession of classical music or
aesthetics and ethics-oriented development of music.?

Among the ritual and music that Confucian scholars sought to preserve,
ritual might have been successful in maintaining its original form, but music
could had less success because of its fluid nature. There was an initial gap
between the music legitimated by Confucian intellectuals and the music
widely favored by the common people, and this gap grew from generation
to generation. As a result, Confucian philosophy of music was merely
ideologized without its material body. It formed a vicious cycle in which
successive rulers repeatedly collected and reorganized so called yayue 4%,
hoping to build an ideal state on the basis of it. However, because no one
fully understood or really enjoyed it, there was no influence on their people
at all,10 and the cycle continued. In the end, the reconstructed court musical
performance could not survive in any Chinese courts.

In reality, Confucian endorsement of ritual music contains complex
narrative incorporating a lot of room for interpretation. In early Confucian
discourse on music, various views were proposed and they contested with
different nuances. Country to certain myths concerning the later Confucians,
even Xunzi himself was not completely strict towards musical innovation.
Moreover, Mencius pronounced “whether it is the music of today or the music
of antiquity makes no difference,”!! and developed a platform for both musical
currency and classicality. From Mencius’ point of view, musical innovation was
a matter of course. The question was whether the newly created music could
penetrate and profoundly move the people.!2 Unfortunately, Mencius’ thread
was not woven into the cloth of Confucian ritual music.

It seems paradoxical that Neo-Confucian scholars adored Mencius as an
orthodox of Confucianism while entirely missing his point on music. Although
Mencius showed such an insightful observation on musical innovation, Zhuxi
& (1130-1200), a leading figure of Neo-Confucianism, concluded that the
way Mencius talked was rather “crude (cu #1)” upon reading the very passage

9 Park, Liudong de yinyue siwei, 5-18.

10 Yang, Zhongguo gudai yinyue shigao, vol.1, 126.

1 Mencius 1B1: “42 %%, itz 44t Note that some editions has written this passage as follows:
CAHZBE, RGN SR

12 Mencius TA14: “{=82Z N AR
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of Mencius 1B1.13 Zhuxi wanted to dismiss this significant observation of
Mencius as an ad hoc remark made in urgent circumstances to persuade his
opponents.!4 Most probably, the deeply rooted hierarchical understanding of
guyue 4% (classical music) versus xinyue #i4% (new music) and yayue FiE4%
(elegant music) versus suyue 14%% (vulgar music)!S resulted in a hindrance for
the later Confucians to perceive the context of Mencius as is. The early Joseon
intellectuals also faced the same problem since the constituents of the Joseon
Dynasty had chosen Neo-Confucianism as their cultural identity. At first, they
simply accepted Zhuxi’s interpretations, but as time went on their views and
considerations on the matter became increasingly complex.

At the beginning, Korean Neo-Confucian scholars faithfully followed the
Neo-Confucian doctrine as state ideology throughout various aspects such as
ritual, laws, and music. After tremendous effort in documental and instrumental
investigations, the scholars were confident that they could restore the would-be
authentic ancient music, Aak 44,16 and the most orthodox scholars in the
Joseon court began to insist that indigenous tunes should be expelled from the
court or at least its use be restricted otherwise.!” Some of them even thought
that the name of hyangak %#74%, which means “indigenous music,” itself should
be altered because it sounded vulgar.!8

King Sejong (r. 1418-1450), the fourth king of Joseon, had different
views. He contemplated the ambivalent nature of reconciling an advanced but
foreign culture, with the development of a proper national culture, and decided
to pursue both. On the one hand, it would be an unrealistic idea to replace
all the indigenous musical performances (hyangak %#5%%) handed down from
Goryeo dynasty with the newly established court music (aak H%%) which are
based on Chinese tunes. On the other hand, if the Joseon royal family and the
literati decided to expel all the indigenous tunes from the Joseon court and tried

13 Zhu, Zhuzi yulei, 19: 431-432: “H-Fitf3ifl, Wz S84, Zhuzi yulei, 43: 1106:
T RAHEM, A B 48

14 Zhu, Zhuzi yulei, 51: 1225: “HTBIERE, WE: 52 801 2 48, Zhuzi yulei, 60: 1456:
Wt FE, SZEME Y, BEAESMHEAERBERR

15°S. Park, “Music as a Necessary Means of Moral Education,” Table 1.

16 Aak indicates Sino-Korean court music, which was originally imported from Song China
in 1116 and yet arranged into more refined musical performances in Joseon period. As
for the scope and role of aak in Joseon court musical setting, S. Park, “Music as a Necessary
Means of Moral Education,” 130-132 and Table 2.

17 Joseon wangjo sillok, 21st day of the 12th lunar month, 9th year of King Sejong’s reign
(1427); 4th day of the lst lunar month, 10th year of King Sejong’s reign (1428); and 28th
day of the 7th lunar month, 12th year of King Sejong’s reign (1430).

18 Joseon wangjo sillok, 19th day of the 2nd lunar month, 12th year of King Sejong’s reign
(1430): “4E44tHAmsess, IrELmeE, BT e
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to assimilate themselves to the Chinese tunes, then it would be detrimental to
loss the emotional bonds between the court and their people. As a result, instead
of uncritically following Chinese music, King Sejong tried to accommodate
Korean indigenous tunes to the advanced format of court music. To do so, he
developed a new notation system suitable for Korean indigenous tunes,
collected folk songs, rewrote the lyrics to be worthy of court music, and
brought the newly composed ritual music to the court.

Awareness of its own musical culture turned out to be the best way to
embody the long-forgotten ideal of Confucian music education, that is to say,
Mencius’ tradition. Mencius’ passages, which stress on the cultivation of musical
susceptibility and the enjoyment with all the people rather than ideological
succession of classical music, became to promote a liberal attitude towards
“indigenous music” or “new music” and to encourage people to cultivate morality
on the basis of motivated pleasure instead of imposing desirable behaviors on
the people. I believe that it may not be coincidental that King Sejong named one
of newly composed musical pieces “Enjoyment with the People” (veomillak B2IX;
4%), in the sense that it was the epitome of Mencius’ musical ideal and yet had
long been forgotten in the legitimate history of Confucian musical discourse.

3. Reconstruction of Ritual Music in Joseon Korea

Although the reconstruction of Korean ritual music was inspired by King
Sejong, its full realization required subsequent efforts for many generations,
from King Sejo tHH (r. 1455-1468, the 7th king) to King Jeongjo 1EfH (r.
1776-1800, the 22nd king) through King Seongjong % (r. 1469-1494, the
9th king) among many others. King Sejo, in particular, improved the
previously created new score, jeongganbo, to be more serviceable and
introduced new musical pieces composed by his father King Sejong,
“Botaepyeong” & K*F (Maintaining the Great Peace) and “Jeongdaeeop”
EKZ (Founding a Great Dynasty), to the royal ancestral shrine. During the
reign of King Seongjong, the publication of the comprehensive treatise of
Korean music, Akhak gwebeom 845218 (Treatise of Music), was completed
and more scores such as hapjabo & F#% (music tablature) were created for
Korean string instrumental music. Faced with the popularization of folk music
in the second half of the Josecon dynasty, King Jeongjo tried to resurrect
Confucian ideal music in the court.
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Although there were some ups and downs, the reconstruction project of
Korean ritual music continued throughout the Joseon dynasty and the
reconstructed ritual music became part of the cultural strength supporting Joseon
for half a millennium. Korean ritual music was unique in the following ways.
Firstly, the indigenous tunes were recognized as a significant source of music
and were gradually introduced to the court music. Secondly, the simultaneous
pursuit of native and imported music made Korean ritual music sustainable
without falling into mannerism or ending in a costly but useless enterprise, as
we can see from the fact that the native music survived in Royal Ancestral
Shrine and the imported music in Confucian Shrine until today. Thirdly, contrary
to the popular image of Korean Confucianism as a blind adherent of
Neo-Confucian doctrine, inter alia, jujahak 475, the groundbreaking
interpretation of Confucian philosophy of music was made and new musical
pieces, such as “Yeomillak” Bia[%% created on the basis of the new
interpretation. Lastly, with the invention of jeongganbo, Korean music gradually
gained a sustainable system of musical learning. This systemization ultimately
led to a greater awareness of what Korean music is. Perhaps this is the very
reason why the reconstructed ritual music and its formulation are still seen in
contemporary music education of Korea. Let us discuss these points in detail.

4. Recognition of Indigenous Tune, Hyangak %#{4

To avoid confusion, I would like to briefly explain some terminology first. In
early Joseon Korea, there were three genres of court music: aak 4%, dangak
JEYE, and hyangak #5%%. Aak is Korean pronunciation of “yayue” M8, first
appearing in the Lumyu.l9 Unlike yayue, which was extended to denote
Confucian ideal music or Asian traditional music in general, aak was a relative
concept to hyangak in the Joseon court.20 4ak only meant Sino-Korean court
music, the restoration of ancient Chinese music based on “daeseong aak” from
Song dynasty.2! Therefore, aak in Joseon Korea was basically the preservation

19 Lunyu 17.18.

20 Provine, “The Korean Courtyard Ensemble for Ritual Music (4ak),” 91. “Aak, unlike Chinese
vayue and Japanese gagaku (both written with the same Chinese characters), is not a collective
term for a number of court music genres, though some Koreans have loosely used the word
in that sense in the present century. Rather, the term aak identifies a specific genre of Korean
ritual music which is now performed only in the context of only in the Sacrifice to Confucius,
though in earlier centuries it was also played in a further five state sacrificial rites.”

21 S. Park, “Music as a Necessary Means of Moral Education,” 131.
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of Chinese court music that was “early Chinese ritual melodies which have
since been lost in China itself.”22 Dangak, also known as Sino-Korean music,
was introduced before the 8th century,23 but was assimilated into Korean
people for a long time and performed in a Koreanized style for the purpose
of entertainment.24 Hyangak, on the other hand, meant indigenous tunes which
were relatively less refined music which most Joseon Korean peoples regarded
as easy to perceive and most enjoyable.25

The status of hyangak was in a period of changes. At the start of the
reconstruction, the main priority was not how to introduce hyangak to the court
but how to restore an authentic /ak.26 The orthodoxy group of scholars was not
happy with the presence of hyangak in the court despite the fact that it was not
possible to remove all the elements of hyangak from court music. Nevertheless,
indebted to Sejong’s unparalleled insight and painstaking defense, the importance
of hyangak was patiently and yet gradually recognized by more people.2”
Eventually, hyangak became the dominant musical style at the second half of
the Joseon dynasty.28

When King Taejong, the father of King Sejong, commanded to discard
all kinds of performances of hyangak and unify court music with Chinese
music, namely, aak and dangak2® he was probably not thinking about the

22 Provine, “The Treatise on Ceremonial Music (1430) in the Annals of the Korean King Sejong,”
1. Nevertheless, there are occasions when some scholars today use aak in a broader sense.

23 So, “Court Music,” 14. Dangak literally means “music of the Tang J# dynasty,” but it has
become a broader term also including Chinese music imported after the Tang dynasty.

24 Because of its long term assimilation, dangak was regarded as secularized music although
it still retained some Chinese style, and therefore it was placed in the Ubang (#i¥i Right
Office) of Jangagwon *#4&Bi together with hyangak, while aak was in charge of the Jwabang
(%£yi Left Office), being highly respected.

Hyangak was also subjected to conceptual stretch. While its literal meaning was “indigenous
music,” the category of hyangak often included non-Chinese origin music, for instance,
Silk Road music.

26 The appearance frequency of aak in Joseon wangjo sillok is 305 times, far higher than
hyangak (50 times) and dangak (43 times), and widely distributed to the reign of nearly
all the kings.
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We will observe some examples but it may deserve to mention the following statistic.
Although the overall frequency of the related records to music and musical terms is very
high in the reign of King Sejong, the discussion on Ayangak exclusively converges into
the Annals of King Sejong, where hyangak appears 42 out of 50 times in the whole Joseon
wangjo sillok (84%). Aak, which has 176 out of 305 (57.7%) and dangak, 25 out of 43
(58%). This statistic is grounded on http://sillok.history.go.kr/main/main.jsp.

28 So “Court Music,” 15: “The second half of the Joseon dynasty saw a remarkable
popularization of hyangak and a gradual decline of dangak. Among hyangak of that period,
several pieces clearly show interrelationships between court music and music of the literati.”
Joseon wangjo sillok, 7th day of the 4th lunar month, 9th year of King Taejong’s reign (1409):
MBS T MESE YRS, 2WIE, A2, A e TR, SnThEgh R LY %

2

°
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practical difficulties or the self-awareness of indigenous culture, but Ming
dynasty’s approval of newly established Joseon dynasty as a legitimate regime.
Upon his immediate ascension to the throne, King Sejong ordered the removal
of the use of hyangak at a diplomatic ritual with the Ming dynasty30 and issued
a command to change the existing vulgar lyrics of hyangak.3! This change in
his recognition of hyangak seemed to be in accordance with his deepening
understanding of music: He began to wonder why Koreans had to abruptly play
unfamiliar Chinese tunes at the ancestral shrine ritual, instead of entertaining
their ancestors with native music which was familiar to them in their lifetime.32
Unfortunately, this reasonable apprehension was not properly addressed during
his lifetime. Whenever the opportunity arose, aristocrats sent him letters to
request restriction of the use of hyangak, and was adamant against the idea
of using hyangak at ancestral sacrifices.33

When confronted with such resistance, Sejong tried to argue the
following points. Firstly, aak was not originally Korean, but was in fact
Chinese music. Secondly, for that reason it would be out of place to replace
hyangak with aak for deceased audiences whom had listened to hyangak
during their entire life, even though you could play the aak for a deceased
Chinese person. Furthermore, given the fact that aak had been reconstructed
in various dynasties of China which were different from each other, there
could be no definite standard of aak. Lastly, even if Koreans attempted to
unify all kinds of the court music performances with aak, it was not possible
to get the exact pitch because there was no way to meet the standard
requirement for instrumental materials due to the climate differences between
China and Korea.34 Although some people agreed with King Sejong’s claim

EHEL RSN, RAESE. LE “UEHAE, MR AT EY ZEREFNEE: “FE R

LB, BAERPEERLG” BRI BRI, HEA

Joseon wangjo sillok, 19th day of the 8th lunar month, 1st year of King Sejong’s reign (1419):

“FERYGE, BHCHRRREED, (ZUa), (REER).”

Joseon wangjo sillok, 19th day of the 1st lunar month, 2nd year of King Sejong’s reign (1420):

REL sy, RAPEAE, SRR AR, B, MGG R, By, SR =s.

32 Joseon wangjo sillok, 15th day of the 10th lunar month, 7th year of King Sejong’s reign (1425):
“HIRBIAEMYE, TR, 28 MYE, BRI, Ti280848, AT 0 2 i 2 fmin?
HEL L a1

33 Joseon wangjo sillok, 21st day of the 12th lunar month, 9th year of King Sejong’s reign (1427):
CEEIRBE TR AR R, RSO, BEZEBAIER. 1iE 2, Joseon wangjo sillok, 4th day of the 1st
lunar month, 10th year of King Sejong’s reign (1428): #&#1%: “H &o=miS%, Z7IFMLE, #RE
M, MR, BEEW, TAC, SR, el BRI, NI R4 1t Joseon wangjo sillok, 28th
day of the 7th lunar month, 12th year of King Sejong’s reign (1430): FaBfCESE!: “Zf/bFAh
Wi, SHHITESE, R8s, TRILE, mABLE, WBLLEGE, SR, AT | . .
ERIRE &S E: . . . REREYE, RiEhE”

34 Joseon wangjo sillok, 11th day of the 9th lunar month, 12th year of King Sejong (1430):
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that we should not abandon /yangak for the sake of Chinese music,35 the
musical pieces in the strains of hyangak was never performed in the royal
ancestral shrine until King Sejo (r. 1455-1468) seized the throne.

5. Ritual Music of Royal Ancestral Shrine, Jongmyo >XBi, and
Confucian Shrine, Munmyo Ui

Ever since King Sejo replaced the ritual music of the royal ancestral shrine
previously in the strains of aak with the newly arranged music in the strains
of hyangak in 1464,36 the spirits of Joseon royal family could finally enjoy
their own ritual music in peace. The enduring musical pieces, represented by
“Jeongdaceop” E A3 (Founding a Great Dynasty) and ‘“Botaepyeong”
fRAKF (Maintaining the Great Peace), were originally composed by Sejong
in 1447 and employed in formal meetings at the court.37 These musical pieces
were called “new music” (sinak #i%%)38 because they were totally new
compositions and recorded in the brand-new notation system, unlike Aak,
which might also be new in a sense but was meticulously restored on the
basis of the ancient documents and instruments and thus called “old music”
r “classical music” (goak 1%%).

Although “new music” was conceptually at odd to “old music” and was
often discriminated by scholars who fancied themselves as orthodox
Confucians, ‘“new music” was not entirely condemned because of its
“newness” and likewise “old music” was not always defended because its
“oldness.” Considering the usages of the extremely stretched term yayue 4%
and the hallowed term “guyue” %% in traditional scholarships of China,39
those of aak H:4% and “goak” #i%% in Korean context were not overloaded

CEREAAED: HESE, AR, HrhBe s W, PR N AMZ AR, 250 R, BB,
AT IR, %iﬂﬁ%?ﬁ%"é, farhn? PURESE, rREEEARATRIANR, Ty B, HAE T, SRR,
THEIRAE t, WA KR, SRR, TR R EZ ., DISSE IR, TR 5 Reth.”

35 Joseon wangjo sillok, 2nd day of the 8th lunar month, 13th year of King Sejong’s reign (1431):
%’uﬁB&.JﬂcH “}\u %ETT |J‘5’Z7% Xﬁiﬁ ﬁﬁ%%’%ﬂéﬁﬁﬂT% TT lﬁ?ﬁ?—, E'J,TJT’ ﬂIJﬁ

fiay ﬁ;ﬁ?nl’é%:f—" 5‘6?—?& ﬁ’ﬁﬁm?%é CI

36 Joseon wangjo sillok, 14th day of the 1st lunar month, 10th year of King Sejo’s reign (1464):
“EBAC IR, ZERTEIECSE, RN R

37 Joseon wangjo sillok, 4th day of the 6th lunar month, 29th year of King Sejong’s reign (1447).

38 Joseon wangjo sillok;, 24th day of the 10th lunar month, 1st year of King Danjong’s reign (1452):
CHERZE, (RATH%E, RITH— - ANSh, MEEE, e, DEEEg S0,

39 S. Park, “Music as a Necessary Means of Moral Education,” 127-130.
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but quite flexible. For example, goak could be used for indicating “the old
indigenous tunes” (bonguk goak A 1t%%), embedded in the cultural base of
Korean music.40 That is to say, there was no deeply-rooted conceptual barrier
between “new music” and “old music” and this conceptual flexibility seemed
to be helpful for Joseon ritual music in preserving the most ancient Chinese
ritual music and at the same time pursuing new compositions of Korean ritual
music based on Koreans’ own culture and language.

In short, Confucian shrine ritual music (munmyo jeryeak SCFHZH4%) belongs
to aak and was called “old music,” whereas the royal ancestral shrine ritual music
(jongmyo jerveak 7R 1E5E) belongs to hyangak and was called “new music.”
However, the “old music” was not completely old and also the “new music” not
purely new. The new musical pieces created for use in court ceremonies were
composed on the basis of hyangak and gochwiak B4 (drumming and blowing
music) under the reign of King Sejong.4! This gochwiak was processional music
diverged from the strains of dangak, which means that the newly composed
musical pieces, such as “Botaepyeong” AV, “Jeongdaeceop” EAZE and
particularly “Yeomillak” B2[%%, initially included some musical elements of
Chinese tunes. Those music pieces have gone through changes with the times, and
been transformed to be more suitable to Koreans’ taste for music.

“Botaepyeong” and “Jeongdaeeop” are two main suites of eleven pieces
of the current royal ancestral shrine ritual music. As one could guess from
the titles, which mean “praising civil achievements of the kings” and
“extolling their military exploits” respectively,*2 they faithfully embodied the
primary format of Confucian ritual music, comprising of civil (wenwu 3C5%)
and military dances (wuwu ##%). However, it should not be misunderstood
that Korean ritual music is a kind of combination of Korean content and
Chinese format. What Joseon Korea really appreciated was by no means a
specific format reconstructed in a specific dynasty of China, but rather the
Confucian proposal of balancing both aspects of civil and military concerns,
which are needed for the establishment and management of a new dynasty,
and of sharing the valuable lessons from the state construction process with
the people by expressing them into musical performance.

Grounded on the idea that Korean ancestors would enjoy Korean tunes,
Joseon Koreans made a fundamental innovation in their ritual music. The

40 Joseon wangjo sillok, 23rd day of the 6th lunar month, 18th year of King Sejong’s reign (1436):
CUETY, CEAD, KBERY, TiRABN%”

41 So, “Court Music,” 15.

42 So, “Court Music,” 16.
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cultural differences could have been an obstacle in realizing Confucian
orthodoxy tradition, but their recognition of their cultural identity lead them
down the path that allowed the two different musical traditions to coexist. For
their own ancestors, Joseon Korea introduced Korean musical traits to
sacrificial rituals by offering up their favorite songs, and for the sacrifices to
Confucius and his disciples, they tried to restore and offer up the favorite
songs of Confucius. Confucian shrine ritual music, munmyo jeryeak, is the sole
survivor among a good number of the aak reconstructed at the time. It still
sounds unfamiliar to Korean’s ears, even though it has been played for almost
a millennium in the Korean peninsula.43 Since it is the restoration of an ancient
Chinese musical piece and its original form was relatively unchanged, it does
not fit the sentiment of the Korean people. Undeniably, Confucian shrine
music too underwent some changes with the times. For example, it was
originally a very slow music, but the tempo of performance had gotten even
slower over time.#4 A main factor of these changes seems to be the idea that
Confucian ritual music should be elegant and slow, which does not reflect the
emotional needs of Korean people.

6. New Music Based on New Interpretation: “Enjoyment with the
People” (Yeomillak)

“Yeomillak” has indeed lived an interesting life. Not all newly composed ritual
music survived for very long. Although most have been transmitted to the present,
indebted to the notation system, jeongganbo, many of the newly composed music
are not actually played live. “Yeomillak,” however, is established and still being
performed. It should be noted that its successful life was not caused by ideological
tenacity, but by modifications and variations according to the emotional needs of
the times. “Yeomillak™ was composed on the basis of dangak with some hyangak
components for the banquets and the processions in the court. From the beginning,
it was played in two versions, ““Yeomillak’ in slow tempo” (veomillak man
HREEMZ) and ““Yeomillak’ in fast tempo™ (yeomillak ryeong BLR4%4), and these
kinds of variations were extended and deepened.4> Afterwards, a new arrangement

43 It can be said that munmyo jerveak survived 900 years if counting from the introduction
of daeseong aak XjZHES% in 1116 to today. It is still in the repertory of National Gugak
Centre in Korea.

44 Oh, “Munmyo jeryeak-ui hanbae byeonhwa-wa geu baegyeong-e dachan gochal,” 108-109.
45 Moon, “Sejong sillok akbo’ yeomillak eumak hyeongsik-gwa geu byeoncheon-e daehan gochal.”
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of “Yeomillak” based on hyangak (yeomillak hyang BLRE%4K) was played with
indigenous instruments (hyang akgi 4F4%#%) in the court and it was associated with
the variations that had been played outside the court.46 That is to say, “Yeomillak”
was at the heart of the intersection between realms of court music and folk music.

The fact that “Yeomillak” was enjoyed among the people beyond the
confines of court music seems to fulfill the expectations from its title,
“enjoyment with the people.” Undoubtedly, this title exhibited Mencius’
musical ideal, yeomin tongle Bi[X[F14%,47 or at least explains that, unlike the
Neo-Confucian scholars in China, the christener of this piece of music
understood the very passage in Mengzi as a musical ideal. Most likely, Joseon
Koreans appreciated not only this passage but also other related passages to
music in Mengzi. Although they did not straightforwardly criticize the
Neo-Confucian commentaries on Mengzi, which neglected the significance of
Mencius’ musical passages, Joseon Koreans made considerable references to
Mencius’ passages as important grounds in the course of musical discussion.48
For example, the phrase, “Music of the shared enjoyment between the ruler
and ministers” (junchen xiangyue zhi yue F FEAFRZ %) in Mengzi 1B4, was
a customary expression for the musical ideal in their debates.49 In another
example, one of the most provocative passages of Mengzi, “jin zhi yue, you
gu zhi yue ye” %2 45 i1k 7 44t was also quoted in the writings of a Joseon
Korean scholar, Ryu Jung-gyo #IEZ{ (1832-1893). Even though Ryu was
known as one of the most conservative Confucians,50 he had no problem

46 B. Song, “Joseon hugi yeomillakgye akgok-ui jeonseung yangsang: Sillok, uigwe, holgi-reul
jungsim-euro,” 126.
47 Mencius 1B1; 1B4.

48 In Joseon wangjo sillok, besides “Junchen xiangyue zhi yue F FEiMIFRZ 4%, another
expressions of the Mencius, such as “zhishao B [#]” and “jueshao #H,” are also
mentioned to be ideal music, sometimes appearing as its shorten form of “zhijue zhishao
W2, “zhijue zhiyin M2 & or “zhijue zhiyue 1 fi2 45> Joseon wangjo sillok, 14th
day of the Sth lunar month, 3rd year of King Yeonsangun’s reign (1497); Sth day of the
9th lunar month, 8th year of King Gwanghaegun’s reign (1616); 27th day of the 2nd lunar
month, 24th year of King Yeongjo’s reign (1748); 29th day of the 6th lunar month, 44th
year of King Yeongjo’s reign (1768); 3rd day of the 9th lunar month, 2nd year of King
Jeongjo’s reign (1778).

49 Joseon wangjo sillok, 27th day of the 11th lunar month, 15th year of King Sejong’s reign (1433):
CHNERALEE L. BRI, LIERRRTAEE, BERUEIRSCR, SR EAMZ 4P 20th day
of the 12th lunar month, 22nd year of King Seongjong’s reign (1491): “&HEA%E Lk, #&E:

AT, SR RE AR 4642 7, 25th day of the 10th lunar month, 21st year of
King Myeongjong’s reign (1566): “E&HHFRA, —HB2FLE, MEBEMRZLE HFFH:
BEML? ZTE: BB, et ABZHUEIEES, BHERZ 23, Ironically, Korean
Confucian intellectuals quoted this phrase in order to request a king to adopt their preferable
music, namely, aak in Chinese style instead of Korean indigenous music.

50 J. Song, “19segi yuhakja-ui Yu Jong-gyo-ui yangnon,” 125.
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expressing his opinion opposing the Neo-Confucian commentaries on Mengzi’
passage. As such, it can be said that Korean Neo-Confucians in the Joseon
Dynasty generally adhered to Chinese Neo-Confucianism, but not necessarily
accepted Chinese Neo-Confucian interpretations in all aspects.

Interestingly enough, King Sejong tried to bring the musical ideal of
“Yeomillak™ into practice as the name implies. He regularly held various kinds
of feasts for the officials and the aged people, literally sharing enjoyment with
them.5! While Sejong collected indigenous tunes from all over the country as
musical sources for hyangak,>2 he also went outside of the palace and played
the newly composed music for the people to hear. According to the record,>3
large crowds gathered to watch these musical performances.>4 Of course, it is
likely that “Yeomillak™ was not the only repertory of performances performed
for the people. However, it became a representation of the intention to share
the fruit of the reconstructed musical culture, based on a new interpretation, with
the people. Nowadays, “Yeomillak” not only indicates the specific music pieces
which have been surviving from the 15th century, but also came to be used as
an iconic term for the essence or the ideal of Korean traditional music. Today,
Korean people often give the name of “Yeomillak” to Korean music
performances, collections of Korean traditional music, and even the armature
for practicing Korean traditional music.

7. Korean Mensural Notation System, Jeongganbo 3%

Without the newly invented notation, jeongganbo, the aforementioned
achievements in Korean ritual music could not have been transmitted to the
present. The most crucial reason for the invention of jeongganbo was that
one could not properly record hyangak, Korean tunes, with the existing
notation systems which were made for dangak, essentially Chinese tunes.

51 H. Song, “Sejong-ui munye gamseong-gwa yeonhoe-ui jeongchi,” 96-104.

52 Joseon wangjo sillok, 12th day of the 9th lunar month, 15th year of King Sejong’s reign (1433):
CEEYEY P, AL A E ARG F AR, DO, TR, (R B EIAE, ol AE R E A
BURR S, 2R B, IRRIB LAk, M4 RAT, SRR LT, MRIBIGE LM, MRk
W, ERARME. BAIREEIRGE %, 2% EMER, 2055 (e, BRI IE, 2 RE#E X
HHER B 258, KRB, B, BERYD, RIE LK

53 Joseon wangjo sillok, 1st day of the 3rd lunar month 25th year of King Sejong’s reign (1443):
“bEELL R EFERE AN, BT . , WHEARRTIIE, B NTIAFYHA &
BB RAT, B4, B R, )'LE??EH)%%‘ iﬁtfﬁ?ﬁnﬁ ”

54 H. Song, “Sejong-ui eumak jeongchi mokjeok-gwa bangbeop gochal,” 195-196.
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Unlike the neighboring cultures, China and Japan, Korean music uses
asymmetric meters, called “jangdan &%4,” in different types of rhythm (bak
A and sobak /INA). This musical feature is related to the texts of the songs,
and this was the fundamental reason for the need for a new notation system,
jeongganbo.5> In other words, the creation of jeongganbo is deeply related
to the recognition of Koreans’ linguistic and musical identity. Although there
were other imported notations and also a much older notation system for
Korean tunes, for instance, yukbo P&k (mnemonic notation) displaying oral
imitations of the sounds of musical instruments, none of them were able to
notate lengths of notes, the rhythm, the scale, or the tonality clearly.56

Instead of rejecting all the previous notations developed in Korea and
importing from China, Sejong carefully studied those various notations and
borrowed worthy methodology from them. There were multiple notations that
were simultaneously used for different types of music in the ritual music book
of King Sejong (Scores in Annals of King Sejong 15751 5%445%). Jeongganbo
was formed on the foundations of existing notations and was continuously
revised.>7 In order to write the court musical pieces in the strains of hyangak,
which were supposed to be grand-scale ensembles, this new notation system
had to be contrived. On the other hand, Aak was also performed in a large
scale but was not needed to be recorded in jeongganbo because its melody
line and rhythm were regular. Folk music was just occasionally recorded in
jeongganbo because it was played in a simple setting.

As such, jeongganbo did not start as a perfect notation system but had
gradually evolved into the best alternative notation for Korean music in
current music education. Even though Western music was introduced to
Korea over a century and much of Korean traditional music has been recorded
on the staff notation in the meantime, the use of jeongganbo is now increasing
and more people are becoming aware of its value since staff notation cannot
properly express the indigenous features of Korean music, such as triple and
asymmetric meters. As I see it, jeongganbo is not merely a marvelous
brainchild of a great genius who lived in the past, but rather a musical matrix
for Korean musical minds.

Still, jeongganbo leaves room for improvement and there are many
restrictions in its employment as well. For instance, it still uses traditional

55 Y. Lee, “Hanguk eumak-ui ibak, sambak, obak, palbak,” 88.

56 Kwon, “History of Korean Notation,” 4-10.

57 H. Song, “Sejongdaec dongasia yeangnon-ui insik yangsang-gwa uirye eumak jeongbig,”
131-135.
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Chinese characters which deter young Koreans, and it is inconvenient to note
transposition or scale variation. Also, most of vocal and instrumental folk music
developed in the 18th and 19th century of Joseon Korea was not systematically
recorded in jeongganbo, but just orally transmitted or occasionally recorded in
yukbo. It is not unusual to know that Korean musicians did not strive to write
their music on the scores, because in the Korean tradition, no one sincerely
regarded written music as real music, whereas the Western tradition musical
development has given more esteem to a written composition. For this reason,
Jjeongganbo was a fascinating invention in many ways, but mainly served as
memory and record of musical performances at the state event rather than as
an individual musician’s tool for composition.58

8. Continuity in Contemporary Korean Music Education:
Gugak and Jeongganbo

The contemporary scene of Korean music and music education is enlivened by
many musical sources from all over the world. Before modern music education
began in 1945, Korean music was heavily influenced by Japanese and American
music, and a wider variety of music is now flourishing in Korea from Western
classic music to K-pop music. Nevertheless, Confucian principles and values
remain strong in the course of cultural convergence in the formation of Korean
school music education,>® and a remarkable continuity is substantiated between
the Korean musical identity as contemplated and revealed in the Joseon Dynasty
and the musical features that contemporary Koreans consider as indispensable
elements of “Korean music.” Diversity in musical cultures requires modern
Koreans to rethink the identity of Korean music, and the accomplished tradition
of Korean music enabled them to create a genre called “Gugak” i.e. “Korean
music” in the floods of influential musical cultures.

The growth of gugak as a medium to cultural identity is proven not just
by external success but also by internal recognition. For example, the
presence of National gugak Center is considered to be a symbol of sustained
traditional culture in the wave of modernization, and the Korean ritual music
is often cherished by other Asian countries as a transmission of one of the
oldest ritual music. But what is more significant to me is that there are the

58 H. Song, “Hyeondae gugak, geu wonhyeongseong-gwa byeonhwa saengseong,” 27-28.
59 Choi, “The History of Korean School Music Education,” 138.
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growing awareness of the inner qualities of Korean music and the continuity
between traditional and modern gugak.

The first thing that stands out is the increasing needs for the Korean
notation system, jeongganbo, and its introduction to school music education.
Traditional gugak as well as contemporary gugak have been recorded with
staff notation and jeongganbo have nearly been neglected for a long time
since modern education was introduced to Korea. However, more and more
people have come to realize that gugak cannot be adequately represented with
staff notation, and jeongganbo is accepted as an important notation in Korean
music curriculum today. Some professional gugak musicians trained by staff
notation may possibly feel that staff notation is easier to read than
jeongganbo. However, for educational purposes, many people are of the
opinion that jeongganbo is a more accurate and convenient notation for
expressing Korean traditional music.60 Furthermore, even outside of the field
of Korean music education, there have been steady efforts to make
Jjeongganbo a suitable notation for contemporary society such as research on
jeongganbo processing system for composition or computer music.6!

The second and more important thing, is the internal continuity residing
in the concept of “Korean music” when it is pronounced as syangak or gugak.”
In a broader sense, “Korean music” could possibly mean any kind of music
played in Korean soil or practiced and composed by Koreans. However, when
one attempts to distinguish true “Korean music”, one may want to use the term
gugak instead. On the one hand, just as Ayangak was used to refer to indigenous
tunes by Joseon Koreans between Chinese and Korean cultural boundaries, the
term gugak is used to refer to music that has Korean characteristics in it. On
the other hand, while syangak was used more often with negative implications,
gugak is evolving into a flexible terminology. Literally speaking, while gugak
%% is a shorten form of “Korean” (Hanguk ##[#) plus “music” (eumak % %%),
it is a more specific term than “Korean music” in a broader sense. In
comparison with sogak 144% (folk music) or hyangak 4#§%% (indigenous music)
defined by contrast with aak or dangak in the strains of Chinese music, gugak
is a generic term which has a much wider range covering from all sorts of ritual
music, hyangak or dangak, to all kinds of folk music such as pansori, sanjo
or sinawi, even including contemporary music pieces composed on the theme

60 Hwang and Sung, “Eumak gyogwaseo gugak gibo chegye-ui olbareun banghyang mosaek.”
61 Park and Hur, “Jeongganbo imnyeok siseutem seolgye mit guhyeon”; and Kim and Kim,
“Keompyuteo eumak-eul wihan gugakbo (jeongganbo) cheori siseutem-ui seolgye-wa guhyeon.”
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or the components of Korean music. To sum it up, gugak has no discrimination
between court and folk, or the past and the present, as well as no rejection
of foreign musical sources, but has the dynamic reality of Korean music, the
essence of which has been successively maintained in the process of
assimilation and reconstruction.

Gugak may not be the most favored of genre,62 but is the most enduring
musical source in contemporary Korea and in this sense, it could simply be
rendered as “Korean traditional music.” It would be misleading, however, to
think gugak as something that is against “innovative,” because it is a musical
phenomenon which has been kept alive through its commitment to innovation
throughout every historical period. Even though Koreans are apt to introduce
new styles of music, after a bout of enthusiastic acceptance, the music most
loved and most appreciated by the people is a new creation based on Korean
reinterpretation of the crossover style. These new pieces of music are called
Korean rock, Korean rap, cross-over and so on, and the innovative is often
guided and influenced by some components of gugak.

I would argue that this dynamic nature of gugak is greatly indebted to the
reconstruction of Confucian ritual music. The tension between the position to
absorb advanced Chinese culture and the position to nurture indigenous Korean
culture lasted almost throughout the Joseon dynasty. The persistent tension
eventually resulted in compatibility between both positions. In the course of
conflicts, debates, and settlements between these two perspectives, the former
gradually learned how to actualize Confucian ideals on a different soil and the
latter realized how to elevate and refine indigenous culture. If Joseon Koreans
were merely compliant followers of Confucianism, adhering too closely to the
wording of Confucian classical texts, they could not have found their own way
by breaking through the stiffness of the ancient literary commentaries. If they
were merely nationalistic lovers of indigenous music, unable to observe from an
objective viewpoint, they could not have developed such a variety of music.

9. Concluding Remarks

What Joseon Koreans achieved is originality build from the fringe. Through
the amalgamation of the mainstream and the familiar, Joseon Koreans

62 For the research on the preference for Korean music compared to other world music, see
Fung, “Musicians’ and Nonmusicians’ Preferences for World Musics,” 75.
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discovered their own cultural identity that had been marginalized from the
mainstream culture. While the Confucian music culture formed in ancient
China has been revered as the invariable ideal of moral education by the
surrounding cultures, its practical implementation was rarely achieved in the
successive dynasties of China. However, the originality achieved in the
process of Joseon Korean reconstruction of Confucian culture led to the
awareness of Korean cultural identity which survived to this day. Perhaps it
is because Joseon Koreans were trying to realize the Confucian ideals from
a peripheral position in the undeniable reality that they had a cultural
difference between China and Korea. Since they had no musical specimen
of Confucian ritual music and the meticulous reconstruction revealed that no
restoration could accurately meet the ancient ideal, they were awakened to
the variability of music and the realization that the nature of the Confucian
ideal cannot be fixed to a certain materialized form. Therefore, the Confucian
ideal they sought was not a certain type of Chinese tunes imported from a
particular dynasty, even though those tunes were treated as valuable cases
of once-realization. The nationwide reconstruction of Korean ritual music
resulted in the formation of musical identity and history in Korea.

Now, it will be interesting to ask how today’s Korean music will evolve
given its history of originality from the fringe. The cultural identity of
Koreans has never been invariable and there remains conflict between
esteemed mainstream culture and familiar folksy culture in contemporary
Korea. Some people prefer the music of familiar Korean culture while others
follow the newer mainstream music, which some may see as eroding the
Korean cultural identity. Depending on what contemporary Koreans learn
from Joseon Korean experiences, they could perhaps find a new original way
to amalgamate the mainstream and the familiar.
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A New Approach to the Expression
“Innocent Thoughts” (Si wu xie JEHEFR)

ZHANG Ming

Abstract

Confucius quoted many poems in his teachings, as seen in the transmitted Lunyu g

(Analects) and the excavated text Kongzi shi lun fLF#F# (Confucius’ Comments on
the Book of Poetry). However, the poems Confucius quoted cannot be found in the
transmitted text Shijing &#& (Book of Poetry), even though “quoting poems without
distorting the context” (vin shi bu li qu yi 51FA#ER)#) was always a basic principle
when Confucius quoted and evaluated the Book of Poetry; this is also the fundamental
starting point that allows us to grasp the true meaning of the expression “innocent
thoughts” (si wu xie BME4F). Though the expression “innocent thoughts” originally
meant “never being skewed” on horseback, Confucius used it to summarize the artistic
spirit of, and emphasize the “pure” thoughts and emotions in the Book of Poetry.
However, the “pureness” in his teaching does not refer to the “pureness” of political
education but the “pureness” of temperament, which highlights natural emotions and
moral virtues such as honesty, uprightness, and integrity. In this regard, “innocent
thoughts™ actually require that the emotion of the poet should be taken from the heart
without any artifice. This is because truth and sincerity are the main yardsticks of
the poems, and the Book of Poetry also contains some sensuality.

Keywords: Confucius, innocent thoughts, pureness, honesty, Analects, Confucius’
Comments on the Book of Poetry
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The Spread and Rise in Status of
the Four Books of Confucianism
during the Sui and Tang Dynasties

TANG Minggui

Abstract

In the Sui and Tang dynasties, the Analects (i.e. Lunyu ifiik) was regarded as the
quintessence of the Six Classics, and was the introductory reading for the study and
interpretation of the six texts. Passages and sentences from the Analects were quoted
in imperial edicts, memorials to the throne, family instructions and a number of
poems, and were also often referred to in social life. As for Mencius, remarkable
signs indicated its rise in status. Not only were citations, comments and interpretations
seen dispersedly in various kinds of literature, but exploratory articles on specific
topics and the appeal of listing it as a subject of examination also came into being.
The Great Learning and the Doctrine of the Mean began to get more attention from
scholars. Research articles emerged one after another on the relationship between the
Great Learning and Confucian Mind-Nature theory, and on the relationship between
The Doctrine of the Mean and Buddhism, indicating a rise in their academic status.

Keywords: the Analects, the Mencius, the Great Learning, the Doctrine of the
Mean, Sui and Tang dynasties, spread
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The Entry of the Zhuangzi kouyi ¥+ 1%
by Lin Xiyi #£#& into Joseon, the Publication
of the Commentary, and Its Cultural Significance

KIM Ho

Abstract

The Zhuangzi 7 is a book that can be interpreted diversely. For this reason, many
commentaries on the text were written at different times in Chinese history, each
commentary with different implicit meanings. Among them, the Zhuangzi kouyi H¥11
7% by Lin Xiyi #Avi®t from the Song dynasty 7R is a commentary characterized by
the fact that the text is interpreted from Confucian perspectives (vi ru jie zhuang VM#
fifH). What is interesting is that it was read in Joseon and Japan and had certain
effects on the academic circles of the two countries. Previous studies on its entry
into Japan have been conducted, yet in contrast, only few studies on its entry into
Joseon have been made. With this difference in mind, this paper aims mainly to
explore two issues within the scope of the research: its entry into Joseon and the
acceptance of the text by Joseon academic circles. First, this paper intends to
summarize and analyze the text Zhuangzi kouyi (the Joseon edition FEFTIA) from
the perspectives of bibliography, explaining the differences between the Joseon edition
and the Chinese edition. Next, the implicit cultural significance that its entry into
Joseon and its publication in the nation had will be explained in detail. That is, this
study will explain the reception of the Joseon academic circles, as well its academic
ethos in terms of why the Zhuangzi is interpreted from Confucian perspectives.

Keywords: Lin Xiyi, the Zhuangzi kouyi, interpretation of the Zhuangzi from
Confucian perspectives, implicit cultural significance
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A Study on the Character ‘Xing” & (Itk)
in the Excavated Texts at Guodian

BAHK Yeong-Jin

Abstract

The issue of human nature was already discussed a lot during the Spring and Autumn
period and the Warring States period, and some of the excavated pre-Qin texts also
refer to Confucian views of human nature. This article analyzes the character “xing”
# and its implications in the bamboo slips excavated in 1993 in the Chu tombs
at Guodian. In the Chu bamboo slips, the character “xing” & was written as “sheng”
#, which is a mixture of the two characters, “xing” # and “xing” #%. The character
“xing” 4t refers to “people” and the character “xing” ? means “human nature.”
Among them, “xing” 1% is believed to be given by Heaven and indicates the essential
nature of humans. Confucius claimed that “xing jin xi yuan” t:i#EE (The nature
of humans is similar, but human accumulated practices cause differences), whereas
Mencius suggested the view of “xing shan” t3% (Human nature is good). There is
a difference between these two views, since the former is about natural human nature
and the latter concerns moral human nature. The Chu bamboo slips are understood
as important writings because many of them interpret human nature in natural terms
or in moral terms. By studying the conception of human nature in the Chu bamboo
slips, we can understand clearly the gap between Confucius and Mencius and its
relations of transmission. In short, the Chu bamboo slips show the transitional stage
of views on human nature from Confucius to Mencius.

Keywords: Guodian, Chu tomb, bamboo slip, Spring and Autumn, Warring States,
sheng, xing, human nature, Confucian school
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Confucian Community and the Positive Passivity

JEON Sungkun

Abstract

This paper explores the practicability of the Confucian community with the concept
of positive passivity. It will be argued that positive passivity is the key to opening
the application of Confucianism to contemporary Korean society. This paper utilizes
Kantian antinomy to examine Jeong Yak-yong’s | #:# (1762-1836) political theories,
which are seen in his works such as Wonmok, Tangnon, Gyeongse yupyo.
Jeong’s antinomy refers to conflict between the power of the king which focuses
on a highly centralized system of government, and the power of people which focuses
on regionalization. Although his political theory contains conflicting views, his political
views deserve publicity, which can be understood as public rationality. We should think
of the concept of positive passivity when modernizing Confucian communities. Modern
Confucianism should require public rationality for its survival in modern society.

Keywords: Confucian community, power of the king, power of people, publicity,
public rationality, positive passivity
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Regulations of the Institute of Confucian
Philosophy and Culture

I. General Regulations

1.

(Name)

The official name for the institute is “Institute of Confucian Philosophy
and Culture” (hereafter, ICPC), which an organization that belongs to
the Academy of East Asian Studies (hereafter, AEAS) at Sungkyunkwan
University.

. (Objective)

ICPC primarily conducts research in the field of Confucian thought.
It also covers general Confucian culture, as well as its development
and modernization, in an attempt to provide fundamental guiding
principles for humanity in a rapidly developing society.

II. Organization

3.

(Constitution)

ICPC is constituted of the following: 1) the director, 2) the management

committee, and 3) an editorial board.

(Director)

1) The director must be a full-time professor of Sungkyunkwan University,
with a specialization that conforms to the objective outlined in article
I of this document. The director must be nominated by the university
president and appointed by the chairman of the board.

2) The director, representing ICPC, controls the general affairs of ICPC.

3) The basic term for the director is 2 years, which is extendable.

. (Assistant Director)

1) The director may appoint (an) assistant director(s) to assist with the
director’s various tasks.

2) Assistant director(s) must be a research member of ICPC, nominated
by the director of ICPC and appointed by the director of AEAS.

3) The basic term for the assistant director is 2 years, which is extendable.

(Office)

1) ICPC may assign (an) office(s) according to different research area(s).

2) The head of the office must hold a position equivalent to or greater
than that of a research professor. The head must be nominated by
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the director of ICPC, approved by the management committee, and
appointed by the director of AEAS.

II. Management Committee

7. (Constitution)
1) ICPC may establish a management committee in order to discuss
and make important decisions regarding general management.
2) The management committee shall be no larger than 10 persons. The
director will serve as the head of the management committee.
3) Members of the management committee must be research members
of the ICPC, nominated by the director and appointed by the director
of AEAS.
8. (Agenda)
The agenda for the management committee includes:
1) Establishing basic plans for management and research.
2) Declaring and/or eliminating various rules and regulations.
3) Settling the budget and accounts.
4) Other relevant management.
9. (Call for Meeting)
1) The director must call for any meetings of the management committee.
2) Meetings are valid only when more than half of all members are
present. In order to settle an agenda, more than half of all members
present at a meeting must agree to any decision or action.

IV. Editorial Board

10. (Constitution)

1) ICPC includes an editorial board which discusses and makes
decisions regarding ICPC publications.

2) The editorial board includes the editor-in-chief and noted scholars
both in Korea and abroad. The editor-in-chief is the director of ICPC.

3) Each editorial board must be appointed by the director. The basic
term is 2 years.

4) Each year, the editorial board will publish the Journal of Confucian
Philosophy and Culture. Rules and dates for publication are
established separately.

11. (Call for Meeting)
More than half of the editorial board members present at the meeting
must agree in order to settle an agenda.

* The above regulations take effect from March 1, 2000.
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The Code of Management for the Editorial Board of

I.

1.

the Journal of Confucian Philosophy and Culture

General Regulations

(Objective)

This regulation is established according to article IV-10-4 of the
Regulations for the Institute of Confucian Philosophy and Culture
(hereafter, ICPC). It comprises the regulatory guidelines for publishing
the Journal of Confucian Philosophy and Culture (hereafter, JCPC).

2. (Mission)

II.

3.

1) To supervise publication of JCPC and the related affairs of acceptance,
review, editing, and so on.
2) To set up rules and regulations for publishing JCPC.

Organization of Editorial Board

(Constitution)

The editorial board is comprised of editorial advisors, editorial councils,
the chief manager (the director), the editor-in-chief, the head of the
editing team, and other editing team members.

. (Appointment of Editorial Advisors and Members)

The director of ICPC appoints editorial advisors and members among
noted scholars of highest achievement, both in Korea and abroad.

. (Terms)

The basic term for editorial board members is 2 years, extendable when
necessary. The editor-in-chief is tenured by principle, in order for the
journal to maintain its congruity.

. (Chief Manager)

The director of ICPC is also the chief manger and supervises the editorial
board.

. (Editor-in-chief)

The editor-in-chief is appointed by the director of ICPC and is responsible
for all editorial issues.

. (Head of Editing Team, Editing Team)

The head of the editing team and the editing team’s other members
are appointed by the director of ICPC. The head of the editing team
is responsible for general issues concerning editing, and the assistant
head is responsible for assisting with related editorial matters.
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Ill. Publication of JCPC

9.

10.

11.

12.

(Numbers and Dates of Publication)

JCPC is published twice in one year: on August 31 and February 28.

(Circulation)

The size of circulation for JCPC is determined by the editorial board.

(Size)

The standard size for JCPC is 176mm x 248mm.

(Editorial System)

1) Academic articles written in either Chinese or English.

2) Academic articles include: title, abstract, keywords, contents,
bibliography, an abstract written in Chinese or English, keywords
written in Chinese or English.

3) The English title and name of the author must be specified.

4) The affiliation of the author must be specified.

5) Regulations, bulletins, and materials other than academic articles
may be included according to the decision of the editorial board.

IV. Submission of Articles and Management

13.

14.

15.

(Subject and Character of the Submitted Article)

The subject of article includes:

1) Confucian thought and culture in Korea and abroad.

2) Analysis of books, translations, or research articles on related subjects
published in Korea or abroad. It may include dissertations.

3) Critical reviews on academic trends, mainly in the arts and
humanities, related to Confucianism and East Asian studies.

No certain qualification for submission is required.

(Number of Words)

1) A length of each article is limited to 25,000 characters for Chinese
and 12,000 words for English, including the abstract, footnotes,
bibliography, etc.

2) The number of words permitted for materials other than academic
articles and reviews are to be determined by the editorial board.

(Submission Guidelines)

1) A general call for papers is always extended, but only articles
submitted at least three months prior to the publication date are
usually subjected to the review process for a specific issue.

2) Submissions should be forwarded to jicpc@skku.edu as an email
attachment.

3) Abstracts in Chinese and English must include five or more keywords.
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16.

4) If written jointly, the first (main) author and the second (joint) author,
as well as their respective name, affiliation, area of research, part(s)
of writing, must be noted.

5) E-mail address(es) and phone number(s) must be provided for all
authors.

(Control of Submitted Articles)

1) Submitted articles are, as they arrive, subject to a controlled process.

2) Submitted articles are not returned, and copyright for published

articles belongs to ICPC.

V. Reviewing Submitted Articles

17.

18.

19.

20.

(Obligation to Review)

All submitted articles must pass the reviewing process.

(Regulations for Reviewing Board)

1) In principle, the editorial board will select three outside reviewers
for each submitted article and commission them to evaluate the
article. If two of the reviewers agree, the article can be published.

2) In specific situations, the editorial board can precede the reviewing
process by selecting two outside reviewers. If only one of the
reviewers recommends publication, the editorial board can decide
whether to publish or reject the article based on the journal’s
academic standards. In such cases, the editor-in-chief is supposed
to make a written report to the chief manager (the director).

3) If submitted articles do not meet the basic requirements of the journal

(e.g., in terms of length, subject, etc.), the editorial board can decide

not to proceed with the reviewing process and return the submission

to the author(s). The editorial board can also ask the author(s) to
resubmit after revision.

In principle, the board of reviewers must maintain a just and fair

attitude, and should not review articles written by scholars with

whom they are personally affiliated.

5) For the sake of fairness, the review process will remain anonymous.

(Standard of Review)

1) Articles will be reviewed for basic format (20%), originality (20%),
clarity of subject (20%), logic (20%), and congruity (20%).

2) The result will divide the articles into two groups: publishable and
not publishable.

3) Articles evaluated as not publishable cannot be re-submitted with
the same title.

(Feedback time)

Reviewers must submit their feedback on each article to the editorial

4

~
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board within two weeks from it was assigned to them.

21. (Reporting Back the Result)
The editorial board must report back to the author(s) as soon as the
results of the reviewing process have been received.

VI. Revision of Regulations

22. (Principle)
This code of management is subject to change when 2/3 of the editorial
board agrees, provided that more than half of the editorial board’s
members are present at the time of voting.

* Other Regulations

23. (Others)
1) Other issues not written in this code will be treated following
customary practices.
2) The above regulations take effect from December 20, 2006.
3) The editorial board will determine and deal with all other details
concerning the above regulations.
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The Code of Ethics and Management for
the Journal of Confucian Philosophy and Culture

I'. General Regulations

1. (Objective)
This regulation is established in order to define the ethical principles
and standard of management of the Institute of Confucian Philosophy
and Culture (hereafter, ICPC).

2. (Application)
This regulation is applied to prevent any unjust act within academic
agenda of ICPC, and to provide a framework for systematic investigation,
management, and resolution if an unjust actions occur. At the same time,
it is geared toward protecting the creativity of academic research and
strengthening an ethical spirit within academia.

II. Research Ethics

3. (Ethical Code for Authors)

1) All authors who submit their articles to the Journal of Confucian
Philosophy and Culture (hereafter, JCPC) must follow this code of
ethics.

2) All research outcomes that are mainly based on faked or fraudulent
research or upon already published work without providing any new
insight are regarded as forged.

3) Any close imitation of another author’s ideas and arguments without
giving explicit and objective credit to that author is regarded as
plagiarism.

4) Submission of one’s own work that has already been presented and
published elsewhere as the first research outcome is regarded as
duplication or self-plagiarism.

5) Sponsored articles must follow the regulations of the sponsor before
submission.

6) Authors must take full responsibility for their presented articles.

7) Co-authors must make it clear which parts of the essay each author
has contributed to, and take responsibility for those parts of the essay.

4. (Ethical Code for the Editorial Board)
1) The editorial board members of JCPC must follow this code of ethics.
2) Editorial board members must participate in editorial meetings and
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assume responsibility for receiving articles, the election of reviewers,
and the selection of articles for publication,

3) Editorial board members must be silent about any personal information
of all authors submitting articles. Otherwise, it will be regarded as
a misuse of their rights.

4) Editorial board members must strictly follow regulations in confirming
submissions and selecting reviewers, etc., lest it should arouse any
conflict between reviewers and general board members.

5) If any doubt or questions concerning ethical matters arise, the editorial
board must immediately call for an investigation by the ethics
committee.

(Ethical Code for the Reviewing Committee)

1) Members of reviewing committee of JCPC must follow this code
of ethics.

2) Reviewers must follow the established regulations for providing an
objective and fair review of the submitted article, and provide their
honest feedback to the editorial board. If a reviewer feels that they
cannot review an article assigned to them for an objective reason,
they must promptly notify the editorial board.

3) Reviewers must rely on academic standards and their own conscience
in reviewing submitted articles. Reviewers cannot reject an article
based on their own personal standpoints without sufficient basis, and
cannot conclude the review without scrupulously reading the whole
article.

4) Reviewers must keep the author’s personal information as well as
the content of the article confidential throughout the process of review.

[II. Establishment and Management of Ethics Committee

6. (Ethics Enforcement)

This regulation is established according to the general regulation, and
is already in effect. The director will decide on establishing specific
rules to applying these regulations.

(Constitution of Ethics Committee)

The Ethics Committee is constituted of the director of Ethics Committee,
the editor-in-chief, and up to five members of the editorial board. The
director of ICPC is also the director of the Ethics Committee.

8. (Function of Ethics Committee)

1) Upon a suspected violation of the ethical code, the ethics committee
will proceed to conduct an investigation and issue a decision, notifying
the accused of the opinion of the committee. It will also report the
issue to the editorial board.
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2) When investigating the violation, the ethics committee must secure

sufficient evidence and keep the whole process confidential.
9. (Accusation of Violation)

1) An accuser must secure specific evidence when reporting an act of
violation. Even if the report turns out to be false, the ethics committee
can continue an investigation if other evidence is discovered.

2) The same process of accusation applies to both editorial board members
and reviewers.

10. (Investigation and Decision)

1) If accused of violating the ethical code, the accused must com-
ply with the investigation conducted by the ethics committee.
Noncompliance is regarded as acknowledging the accused violation.

2) All articles under investigation will be postponed for publication
until the investigation has been completed and a report issued to
the editorial board. Investigations are to be completed before the
next term for publication.

11. (Chance of Defense)

The accused has right to defend their article. Their defense can be

made before the general members of the editorial board, if the accused

wishes to do so.
12. (Forms of Penalty)

Penalties which the ethics committee can impose include warnings,

submission restrictions, and expulsion from membership. Already

published articles can be deferred or pulled out completely. Sponsored
articles, when used unfairly or warned by the sponsor, may also be
subject to penalty.

13. (Revision of Regulations)
Any revisions made to this regulations must follow ICPC’s revision
principles.

14. (Others)
Regulations not written in the above will follow customary practices.

* Other Regulations

This regulation is established according to the article 21 of ICPC.
It is agreed by the editorial board (October 20, 2007), and is in force
since January 1, 2008.
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Submission Requirements for Contributors

. Submission

. Manuscripts should be written in docx file and are to be submitted as

an email attachment to jicpc@skku.edu.

. Type in “Author’s Contact Information” on top of the title of your

manuscript, which includes your academic title, affiliation, e-mail
address, telephone number(s), and mailing address.

. On the first page of the body text, make an abstract of about 300 words

(including five keywords or more)

. Unless specially invited, a length of each manuscript (including footnotes)

should be around 8,000 words, and should not exceed 12,000 words
(font: Times New Roman; font size: 12 pt.; line space: double).

. Style Guidelines

. In general, we follow the editorial guidelines established in the 16th

edition of the Chicago Manual of Style. Please consult the online
information of it at www.chicagomanualofstyle.org.

. The citation style required by the Journal is short references in footnotes and

complete citation data in the REFERENCES section. Short references contain
only the author’s last name, title of work (shortened if necessary), and page
number(s) as in the following example: 1. Fingarette, Confucius, 15-16.

. Imagine that the readers of your article have little understanding of Asian

philosophical and cultural background. Provide explanations for technical
terms as well as any words or concepts which are essential to a clear
understanding of your article.

. When romanizing Chinese terms, use pinyin system. Terms in Korean

should be romanized according to the romanization system established
in 2000 by the Korean government. For Japanese terms, follow the
Hepburn romanization system.

. When historic figure(s) and state(s) are first mentioned, provide their

dates in parenthesis as follows: Zhu Xi 2&# (1130-1200), Han # (206
BCE-220 CE).

. When you quote a passage in pre-modern Chinese texts, put the English

translation in the body and the original Chinese text in the footnote.

* For a more detailed submission guideline, please contact us at jicpc@skku.edu.
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