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Extended minds and collective intentionality

• Two separate discussions

• Is the mind confined within the boundaries of the skull or 
does it extend into the external world and can it be said to 
incorporate various external objects?

• Can collective intentions be reduced to an aggregate of 
suitably interrelated individual intentions or are there 
irreducible we-intentions, and might it even be necessary to 
attribute collective intentions to a plural subject?

• Let us try to see what happens if we bring these two
discussions together

• Are shared emotions extended emotions?

2



Emotional sharing

• What is going when two (or more) people share emotions?

• How should we understand cases of collective excitement, 
collective fear, or collective anger?

• Individual experience + reciprocal knowledge

• Not satisfactory

• Fails to capture that what you experience when you do 
it together with others differs from what you experience
when you do it alone

• Fails to capture the crucial togetherness

• Widespread rejection of distributive, summative or 
aggregative accounts of we-intentionality
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Two alternatives

• Let us consider two recent non-reductionist accounts of 

shared emotions

• A top down and a bottom-up

• Margaret Gilbert

• Joel Krueger
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Gilbert on plural subjects

• We cannot account for the social world in 
singularist terms

• We have to operate with a notion of a 
collective we

• A collective we is not a mere aggregate of 
persons

• It involves a sense of unity

• It links individuals such that they jointly 
constitute a plural subject

• A plural subject does not denote some kind 
of group mind

• It is the name for any number of persons 
who are unified in a certain way because 
of a joint commitment
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Normative constraints

• To be jointly committed is to commit to act as a body, i.e., as a 

unit or as one

• A joint commitment is a commitment of two or more people, 

where each party is answerable to all parties for any violation 

of the joint commitment, and where none are in a position to 

unilaterally rescind from this commitment

• If we decide to go for a walk together, and I suddenly leave you, 

you have the right to rebuke me

• The notion of joint commitments can explain the 

appropriateness of such a rebuke
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From action to emotion

• When talking of the joint commitments involved in doing something 

together, the “doing” must be construed broadly so as to also include 

psychological states such as believing, intending and feeling

something together

• Gilbert argues that her account is able to handle all shared 

intentions, including cognitive, conative and affective states

• “Persons X, Y, and so on, are collectively excited if and only if they are 

jointly committed to be excited as a body.”

• Persons taking part in a collective emotion are entitled “to rebuke one 

another for behaviour that is not in the spirit of the collective 

emotion” 

• Having a collective emotion is a matter of the participant’s “public 

performance”, rather than of what they might individually experience 

• The difference between individual emotions and collective emotions 

is not a phenomenal difference.  As Gilbert writes, “a pang is a pang 

is a pang”. Rather, they differ in terms of the involved judgments or 

thoughts
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Which emotions fit Gilbert’s model?

• Members of a group reach the following agreement: A group 

member who reveals the secrets of the group to any outsider 

will be met with contempt and anger from the other group 

members. If the group members commit themselves to 

upholding this principle, and if on the occasion of a later 

transgression, one of the group members fails to comply by 

showing sympathy towards the transgressor, the other group 

members are entitled to rebuke the member in question. 

• Is this a paradigmatic case of shared affects?
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Shared affects

• Two people who feel joy together seem like a good case for a shared 

emotion

• I watch a movie together with a friend

• We enjoy the movie together

• The enjoyment I feel as a result of watching the movie together with 

my friend is quite different from the enjoyment I would have felt, had I 

seen the movie on my own

• It is not simply a modulation of my experience of joy; rather it is an 

experience which is felt as ours, as co-owned, as one we are 

experiencing together

• Is it a shared emotion because of a joint commitment?

• Am I entitled to rebuke my friend, if he at some point doesn’t any 

longer enjoy the movie?

• In collective emotions we are often bound together by affects that 

overwhelm us

• In such cases, the notion of joint commitment seems of little 

relevance
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Krueger on jointly owned intentions

• Drawing inspiration from some suggestions made by 

Merleau-Ponty in the lecture course Les relations avec 

autrui chez l’enfant

• How we come to understand others might be less of an 

enigma if we postulate an initial state of undifferentiation

and take the beginning of psychogenesis to be a state where 

the child is unaware of itself and the other as different 

beings

• Mutual affect regulation

• Infant and caregiver function as a coupled social 

system

• The adult’s emotion is part of the process responsible

for the realization of the infant’s emotion
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Token identity

• The infant is coupled experientially to the caregiver in a state of 

phenomenal undifferentiation

• A numerically single experience is shared by two different subjects

• “In cases of collective emotions, a token emotion extends across 

multiple subjects; here, one emotion is collectively realized by 

multiple participants. The possibility of collective emotions is 

philosophically intriguing because it challenges the common intuition 

that the ontology of emotions is such that they can only be realized by 

individuals” (Krueger 2016, 269)
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Problems

• What does it mean to say that the two individuals are having the same 
emotions?

• It cannot simply mean that their emotions target the same object

• It has to mean that they literally share the same episode of experiencing

• Emotional co-regulation and constitutive interdependence are crucial features 
of emotional sharing

• Emotional co-regulation and constitutive interdependence ≠ identity of 
experiencing

• Rapist and victim

• Infant and adult

• Historicity of experiential life
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The Golden Mean

• Summative models seek to account for shared emotions in 

terms of mere aggregation

• Token identity models seek to account for shared emotions in 

terms of a phenomenological fusion

• Let me propose an account that avoid 

• A too tight affective integration (fusion, token-identity or 

phenomenal subject-identity) and a too loose coupling 

(mere synchronicity, aggregation or summation).

• As well as a too cognitively demanding (Gilbert) and a too 

cognitively undemanding (Krueger) account 

• Shared emotions are understood in terms of a constitutive 

integration of the experiences of different individuals, one that 

preserves interpersonal difference while involving a form of 

mutual identification
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The winning curling team

• In its most basic form, emotional sharing involves emotional interpersonal 
interaction, where the participating individuals are reciprocally affecting 
and experiencing each other.

• Emotional sharing (Miteinanderfühlen) must be distinguished from 
emotional contagion (Gefühlsansteckung)

• Compare the case where one’s distress is enhanced by the distress of 
five other people in a waiting room, who also missed their transatlantic 
flight, with being part of a winning sports team.

• The joy and pride one feels with one’s teammates when realizing that 
victory is at hand is not simply individual joy and pride, nor is it simply a 
joy and pride that is causally dependent upon the bodily proximity of 
certain other actors. It is a joy and pride that is felt together with others, 
as one that we are having: I experience the joy and pride not simply as 
mine but as ours.

• A requirement for this kind of experience to occur is that I am aware of 
not being the only one who feels this way, but also aware that my team-
colleagues feel the same way – and vice versa.
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The role of reciprocity
• Why is reciprocity needed? 

• Consider a case, where I am observing from a distance a couple of 

grieving parents in front of a tomb. 

• I realize that they are grieving because of their dead son; I am also 

saddened by his death. 

• The parents, however, remain unaware of both my presence and my 

emotional state. 

• In such a situation, it does not seem appropriate to speak of me as 

sharing the grief of the parents. The felt grief is not given as our grief; 

it is not one we are feeling together. 

• It seems counterintuitive to call a felt emotion ‘shared’ unless the 

subject of the experience is aware of the presence and participation 

of others and vice-versa

• Consider, for a similar case, shared (or joint) attention. On a standard 

reading, the fact that I am aware of your attention (but not 

reciprocally) is not sufficient for shared attention to occur
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Constitutive interdependence is not enough

• Shared emotions require a plurality of individuals who are 
reciprocally aware of each other

• But interaction and emotional co-regulation are still not 
sufficient for sharing: Think of two people who are having a 
heated argument and in turn insult each other

• What more is needed?

• A “Gefühl der Zusammengehörigkeit” (Gerda Walther in Zur
Ontologie der sozialen Gemeinschaften)

• A feeling or sense of togetherness = some kind of 
identification or integration with the other(s) 

• This is clearly missing in the rapist case
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Identification

• Identification makes a difference 

• A shared emotion isn’t simply felt as mine, but as ours

• But in order for that to happen, one needs to identify with the 

other(s) in order to experience oneself as one of us. 

• Different accounts of how this might happen

• Too cognitively demanding? 

• Different types of identification

• Fleeting to more enduring

• Implicit to more explicit

• Peter Hobson

• Identifying-with can already be found in young infants’ 

affective engagement with others
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Shared emotions and extended emotions

• Classical criticism: The “extended-emotion thesis potentially 

confuses the claim that the environment makes a causal 

contribution to a mental process with the more ontologically 

demanding claim that it is a constituent part of it” (Griffiths 

and Scarantino 2009, 448). 

• Emotional contagion vs emotional sharing

• The constitutive integration cum identification required in 

the case of shared emotions goes beyond not only 

summation or aggregation but also beyond cases of mere 

coupling or co-regulation 

• Shared emotions are prima facie examples of  socially

extended emotions

19



Much more to say about emotions

• Emotional contagion – shared emotions – collective emotions

• I am sitting watching a soccer match between Denmark and Sweden on 
television with my son. The two of us are enjoying the match together

• The enjoyment I feel as a result of watching the match together with my son is 
quite different from the enjoyment I would have felt, had I seen the match on 
my own

• I am sitting alone watching the match on television. The match ends with a 
Danish victory, and I joyfully exclaim “We won!”

• I can experience myself as a member of a group, can identify with other 
members of the same group, and can thereby come to have experiences I 
wouldn’t otherwise have had, even if I am not de facto together with others

• I am sitting at the soccer stadium cheering with the other Danish fans. 
Suddenly a bomb goes off, and panic ensues. Everybody rushes towards the 
exits

• I am feeling panic in a way I wouldn’t feel had I been on my own, but is it a 
shared panic or is it simply my own panic being modulated and enhanced in 
specific ways due to the causal proximity of others?
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Wider implications

• How should one think of the relation between social ontology and 

philosophy of mind?

• Might findings in the former domain put pressure on certain basic 

assumptions in the philosophy of mind and vice versa?

• What does the existence of shared emotions and other we-

experiences tell us about the nature of consciousness and selfhood?

• Do they testify to the fluid character of selfhood?

• Is the fact that we can identify with a group and adopt a we-

perspective compatible with just any notion of self, or does it rule out 

certain overly static and disembodied models?
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Jewish Voices

• Semyon Frank (1877-1950)

• ”The I is only possible in its relation to a you, that is, as a member

of a we”

• Rabbi Menachem Mendel of Kotzk (1787-1859)

• “If I am I, because you are you, and you are you, because I am I, 

then I am not I, and you are not you. But if I am I because I am I, 

and you are you because you are you, then I am I and you are 

you, and we can talk.”

• Does the I require a communal grounding, or does the we presuppose 

a pre-existing plurality of selves?
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The Chinese context

• Is collective identity primary? Does my group-
membership exhaustively define who I am?

• Are the existence of we-phenomena compatible with a 
no-self doctrine or do they require some commitment to 
realism about selfhood?

• Some Buddhist thinkers have advocated the view that 
there is no deep difference – not even an experiential 
one – between me and you

• If the difference between self and other is illusory, and if 
selves in any case are illusory, can we then at all 
accommodate something like shared experiences or do 
we have to reject them as illusory as well?
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Conclusion: I, You and We

• Martin Buber: “The nameless, faceless crowd in which I am entangled 

is not a We [,,,] Only men who are capable of truly saying Thou to one 

another can truly say We with one another”

• A we-community is founded upon persons in communicative 

relationships

• A we-community involves a bridging rather than an eradication of 

interpersonal differences

• It consequently presupposes the latter

• It is very difficult to opt for a restricted eliminativism about selfhood

• If there is no I, there is also no you, no we, no community and no

social reality
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Parameters of the Debate

❖ Two Dimensions of Consciousness in Classical Indian and 
Chinese Perspectives

❖ What sorts of debates could have been prompted by an ancient 
discussion about the relation of the bodily sense organs to 
awareness?  (A reconstructed conversation about the 
unconsciousness or consciousness of the body)

❖ The “luminosity of mind” spoken of sporadically in Indian 
Yogācāra texts that is metaphysically amplified in Chinese 
Buddhism and Neo-Confucianism. (Changes Chinese 
philosophical orientations toward subjectivity) 

❖ What can be drawn from these discussions for modern 
scholarship and philosophical reflection? 27



Classical Brāhmiṇical Thought I

❖ Sāṃkhya/ Nyāya, six sense organs, five external and one internal, 
known alternatively as the tripartite antaḥkāraṇa and manas

❖ Sāṃkhya / Nyāya, each external sense organ constituted by a basic 
physical element (nose-earth, tongue-water, eye-fire, skin-wind, ear-
akasa), corresponding to elements in the environment.

❖ Inner sense: for Sāṃkkya, antaḥkāraṣa is made from subtle matter, 
awareness, ego-sense and cognitive synthesis.

❖ For, Nyāya, manas is atomic, detects outer/inner contacts.
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Classical Brāhmiṇical Thought II

--In Sāṃkhya, sense organs made of three dynamic 

strands (guṇa-s) of energy, translucence, 

movement and inertia, and so dynamically and 

actively interact with guna-constituted 

environment out of raga or passion with beauty.  

--In Nyāya, sense organs constituted because of 

karmic residue, which explains why organs act 

intentionally toward objects and do not just react to 

their environment like stones. 29



Classical Brāhmiṇical Thought III

❖ Arguments for unconsciousness of sense organs

❖ Body made of constantly changing dynamic energy as well as 
compounded, so can’t be source of continuous or unified 
awareness 

❖original state of matter contained no causal source of 
consciousness 

❖ Dead bodies possess no consciousness

❖ sense organs are said in Sanskrit to be instruments, thus are in 
the instrumental case, and so can’t be the agent, the subject term 
in a sentence, that can be said to know, ect. 
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Classical Brāhmiṇical Thought IV

❖ The unconsciousness of matter entails for Hindu schools 
that consciousness must have its source in a spiritual and 
not material substance; for Sāṃkhya it is the cognitive 
luminosity of puruṣa and for Nyāya it is the highly 
individuated, personality-possessing self (ātman).

❖ For Sāṃkhya, the sense organs contain the only powers of 
action and moral causation, since the self merely 
illuminates the world and does not “do” anything.

❖ For Nyāya, the self is the agent of both awareness and 
action, but could not experience anything or act without 
being embodied; upon release, the self is unconscious. 31



Classical Chinese Thought I

❖ Fairly wide agreement that there are five external 

organs and one internal organ, the 心 xin or heart, 

though, as we’ll see, other elements are involved 

as well.

❖The external organs are often said to hold their 

own “offices” (官 guan), and do not do the jobs of 

other officials.  So, there is a specified role for 

each organ in its engagements with things and 

sensibilia of corresponding sorts. 32



Classical Chinese Thought II
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Classical Chinese Thought III

❖The xin is often seen as ruler of other bodiliy

organs, because of its special functions to select (

择 ze), to levy (徵知 zheng zhi), to tally (符 fu), to 

approve or disapprove (shi-fei) of various things, 

and sometimes (in the Mengzi) it is thought to 

contain incipient moral feelings.   

❖The heart then often acts like a controller, but its 

consciousness is its own and owes its awareness, 

like other sense organs, to its physicality.  34



Classical Chinese Thought IV 

--In various places in the Mengzi, Xunzi and Zhuangzi, the 

body’s 氣 qi is also said to be aware of and interact with 

environing circumstances, music or personal cultivation, 

and one can at times even “see” and understand with it 

more virtuously than with the sense organs.

--In the ZZ, it is spirit (神 shen) that is the most supreme of 

all capacities of knowledge, enables one to act most 

skillfully and be the most genuine (zhen).
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Summary Observations I

❖Though there are fascinating structural similarities 

between the ways early Indian and Chinese 

thinkers conceived of the sense organs and their 

capacities, the fundamental disagreement between 

them seems to be about whether or not to attribute 

consciousness to the body itself, with the former 

denying the proposition and the latter affirming it.
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Summary Observations II

❖Disagreement leads to questions about to what 

degree sense organs themselves can be said to 

possess awareness.  

❖While Brāhmiṇical arguments against 

consciousness of sense organs seem to be 

unconvincing, Chinese philosophers most often 

assume sense organs and body are aware without 

providing arguments in support of the view.  37



Summary Observations III

❖ Buddhist thought in India, generally willing to 

acknowledge that bodily organs could become aware 

under the right causal circumstances, received welcome in 

China.  

❖ But identification of xin with luminous awareness that was 

the causal basis of enlightenment tended to motivate 

Chinese Buddhists and neo-Confucians to centralize 

bodily awareness in xin, though they continued to 

acknowledge physicality of senation.

38



The Vijṅānavāda View of Luminosity 

If it (the storehouse consciousness) were not continuously afflicted, 

then all embodied beings would be ever-released.  If it were not 

purified, then even inhaling would be without any fruit.  It is not 

afflicted, nor is it non-afflicted.  It is not pure, nor indeed is it pure.  

How can it be neither afflicted, nor again impure?  This is owing to 

its primordial nature (prakṛtyā). Its nature is the luminosity of the 

mind (prabhāsvaram cittam).  Its possession of affliction is 

contingent.

Vasabandhu, Madhyānta Vibhāga, 22-23
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Revisions in Wei Shi (唯識) I

The fundamental consciousness (ālayavijṅāna) is the basis 根本 for all 

the defilements, but does not act 作 as a basis 根本 for the noble path    

(聖道, ārya mārga). Alamanavjṅāna 阿摩羅識, on the other hand, is 

not the basis for the defilements, but only 但 acts as a basis for the 

noble path and the attainment of the path.  The amalavijṅāna acts as a 

cause for the predurance (pratiṣṭhā-hetu) but does not act as a cause for 

the generation (janma-hetu) of it (the fundamental consciousness).

Paramārtha (真諦), Jueding zang, 1025c33-35a17 

(Radich, 2008, 54)
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Revisions in Wei Shi (唯識) II

Question:  If this is the case, then given that there is no impurity by

essential nature 自性浄, how can it be ascertained 分判 that the dharma

realm (法接 dharmadhātu) is neither pure nor impure?

Answer:  Amalavijṅāna is the aboriginally pure (Skt. “luminous”)

mind (自性清浄心, prakṛtiprabhāsvaracitta). It is only because it is

tainted 污 by adventitious dirt 客塵 that we speak of it as “impure;”

because of adventitious dirt, [that is,] we establish that it is also

impure.

Shiba kong lun 863b06-21 Radich (2008, 74-75
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Platform Sūtra 

The Poem of Shenxiu 

身是菩提樹 The body/person (身) is the tree

of true awakening (菩提).

心如明鏡臺 The heart/mind (心) is like (如) 

a bright (明) mirror stand (鏡臺).

時時勤佛拭 Always, always, as a diligent Buddha,

clean (it).

莫使有塵埃 Do not allow there to be dust (塵埃). 
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Platform Sūtra

The First Poem of Huineng 

菩提本無樹 True awakening (菩提), at its root (本),

is not a tree.

明鏡亦無臺 The bright mirror (明鏡), too,  

is no stand.

佛性常清淨 Buddha nature (佛性) is constantly /

always (常) clear and pure (清淨).

何處有塵埃 Where is there any dust?
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Yuan Ren Lun

Zongmi on Primordial Qi and Mind 

Nevertheless, the vital force (氣 qi) with which we are endowed, when it is traced 

all the way back to its origin, is the primal pnuema (元氣 yuan qi) of the

undifferentiated oneness, and the mind that arises, when it is thoroughly

investigated all the way back to its source, is the numinous mind of the absolute (

即真一之靈心 ji zhen yi zhi ling xin, perhaps better rendered as “enlightened mind 

of completely genuine unity”).  In ultimate terms, there is nothing outside of 

mind...Objects likewise develop from the fine to the crude, continuing to evolve 

from the transformation (of the ālayavijṅāna) into heaven and earth (天地 tian di). 

When karma has ripened, then one receives one’s endowment of the two vital 

forces (二氣 er qi, the common designation for yang and yin) from one’s father 

and mother, and when it has interfused with activated consciousness (業識 ye shi, 

which technically refers to the active sense cognitions but literally means “karmic 

consciousness”), the human body (人身 ren shen) is completely formed. 

Yuan Ren Lun 710c8-20 (Gregory 1995, 205-06)
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Linji Yu Lu

The Luminous Mind in Linji’s Discourse

若約山僧見處. 無不甚深無不解脫.  道流.  心法無形通貫十方. 在眼曰
見.  在耳曰聞.  在鼻嗅香.  在口談論. 在手執捉。在足運奔.  本是一精
明.  分為六和合. 一心既無.  隨處解脫.

As I see it, there are none who are not of the utmost profundity, none who 

aren’t emancipated.  Followers of the Way, mind is without form and 

pervades the ten directions.  In the eye it is called seeing, in the ear it is 

called hearing.  In the nose, it smells odors, in the mouth it holds converse.  

In the hands it grasps and seizes, in the feet it runs and carries.  

Fundamentally it is one pure radiance; divided it becomes the six 

harmoniously divided spheres of sense.  If the mind is void, wherever you 

are, you are emancipated.

Linji Yu Lu 0497b24-c07 (Sasaki & Kirchner 2009, 162, 165)
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Four Scholarly Observations 
--Realism and luminosity of mind were not mutually exclusive positions in India.  

Cognitive light was required because physical body was believed to be unconscious.  
No choice between realist and phenomenological considerations, but a mixture of 
them.

--Indian Buddhist adoption of the luminosity of mind vocabulary was an opportunity for 
them to describe the possibility of perfection through consummated practice and the 
nature (dharmatā) of consciousness to reveal the outer and inner world to us.

--Luminosity of mind discourse in China provoked some major reconsiderations of 
human subjectivity, centering awareness in the heart-mind for first soteriological 
reasons and then theoretical insights.

--No Cartesian or Kantian revolution took place in Chinese thought, since luminosity 
discourse had practical focus; we discover what consciousness is by investigating 
what it is capable of. 46



Two Philosophical Considerations

❖ Might it be possible to see some basic level of luminous awareness as being 

necessary for species life?  Without the fundamental abilities to be aware of 

external and internal environments and the even more basic capacity to read and 

copy information, life could not persist.

❖ Taking a cue from the incorrigible optimism about human capabilities those who 

believed in the luminous mind held, might we not be able to find some hope for 

humanity in the recesses of consciousness?  After one hundred and fifty years of 

mistrusting our highest values since Nietzsche and our deepest depths since 

Freud, might the luminous mind provoke us, as Master Linji commissioned, to 

believe in ourselves?  
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Ritual practices and shame both play important roles in Confucianism and in the Chinese culture in 
general. Early Confucians, starting from Confucius, already stress the relation between the two. 
However, there has been a criticism that the emphasis on the role of ritual renders Confucian shame 
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ŝŶĨĞƌŝŽƌ� ƚŽ� ͞ŝŶǁĂƌĚ-ůŽŽŬŝŶŐ͟� ĂƚƚŝƚƵĚĞƐ� ƐƵĐŚ� ĂƐ� ŐƵŝůƚ. In this paper, I address this criticism by first 
attending to replies made by Roetz and Shun. /� ƚŚĞŶ� ƉŽŝŶƚ� ŽƵƚ� ŵǇ� ĚŝƐƐĂƚŝƐĨĂĐƚŝŽŶ� ǁŝƚŚ� ZŽĞƚǌ͛Ɛ�
͞ĂƵƚŽŶŽŵǇ� ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟� ĂŶĚ� Seok and 'ĞĂŶĞǇ͛Ɛ� ͞tactile ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟� ŽĨ� ^ŚƵŶ͛Ɛ� ǀŝĞǁ� ŽŶ�
Confucian shame, and develop my own interpretation, the Agent-Contact view, with attention to 
Confucian texts, including the Analects, the Mencius, the Xunzi, and the Book of Rites.1 I argue that 
Confucian shame is a cultivated virtue through learning and ritual practices. It results from a feeling 
of lack with regard to agency through contact with otherness, which includes other people and the 
world as a whole. The fact that the early Confucians think that we are (and should be) able to feel 
shame in this way tells us their notion of the self, and how it can (and should) relate to the world 
through cultivation. Understood in this way, one opposition to Confucian shame is not pride, but a 
form of reverence (jin 㔔).  
 

I. �ŽŶĨƵĐŝƵƐ�ŽŶ�ZŝƚƵĂů�ĂŶĚ�^ŚĂŵĞ͕�ĂŶĚ�&ŝŶŐĂƌĞƚƚĞ͛Ɛ��omment on Externality 
 

One common understanding of shame is a negative affective attitude toward oneself in its 
totality. It involves a global devaluation of the self, due to an experience of disgrace or humiliation. 
dŚŝƐ�ĂƚƚŝƚƵĚĞ�ƉůĂǇƐ�ĂŶ� ŝŵƉŽƌƚĂŶƚ�ƌŽůĞ� ŝŶ��ŽŶĨƵĐŝĂŶƐ͛�ǀŝĞǁ�ŽĨ�ĞƚŚŝĐƐ�ĂŶĚ�ƉŽůŝƚŝĐƐ͘� In early Confucian 
texts, it is expressed mainly in chi」 and xiu 但, but also in words such as can ㄂, kui ハ, zuo ⾵, and 
their combinations. Chi 」 is an ideogrammic compound formed by two parts: the ear俛 and the 
heartmind ⽫. The idea expressed by this compound is either the feeling one experiences after 
ŚĞĂƌŝŶŐ�ĂďŽƵƚ�ŽŶĞ͛Ɛ�ŽǁŶ�ŵŝƐƚĂŬĞ͕�Žƌ�ǁŚĞŶ�ŽŶĞ� ĨĞĞůƐ� ƐŚĂŵĞ� ŝŶ�ŽŶĞ͛Ɛ�ŚĞĂƌƚŵŝŶĚ� it is expressed in 
ŽŶĞ͛Ɛ�ĞĂƌ�ƚƵƌŶŝŶŐ�ŚŽƚ͘2 This word may refer to the feeling of shame itself, or the thing that one is 
ashamed of. Today xiu 但 mainly refers to the feeling of shame or shyness.3 It originally is also an 
ŝĚĞŽŐƌĂŵŵŝĐ�ĐŽŵƉŽƵŶĚ�ĨŽƌŵĞĚ�ďǇ�ƚǁŽ�ƉĂƌƚƐ͕�Ă�ŐŽĂƚ͛Ɛ�ŚĞĂĚ�伲 and a handㇳ. The idea expressed 
by this compound is to make a sacrificial offering or treat important guests.4 It obtains two extended 

                                                 
1It should be noted that early Confucians might not have exactly the same ideas about Confucian shame; at least, they 
have different emphasis when it comes to this topic. Mencius is more concerned with our ethical subjectivity, and 
therefore emphasizes more on the innate abilities we have that can be cultivated into virtues, such as a natural sense of 
shame or an impulsive reaction of compassion. Xunzi, on the other hand, is more concerned with the distinction between 
heaven and men, and the accumulative effort that is required to be good. His emphasis is thus more on the accumulative 
effort one needs to make in order to become virtuous, in this case, to have a virtuous sense of shame. In this paper, I do 
not focus on the differences among these thinkers. Rather, I try to capture the aspect of Confucian shame they all agree 
on. 
2 >ŝƶ�ƐŚƻ�ǌڥŶŐ�ǇăŽ˪ℕ㚠䷥天˫烉⽆⽫俛㚫シˤ ⍾倆忶冒ハᷳ佑ˤ ↉Ṣ⽫㄁(㄂)炻⇯俛䅙朊崌炻㗗℞槿ḇˤ 
3 Note that chi」 is mainly used for the feeling of disgrace shame, while xiu may be used more broadly, also referring to 
being bashful or coy. For example, xiu is used as chi inˬ⏦但炻ᶵ⽵䁢ᷳᶳˤ˭˪⎚姀·⹱枿喢䚠⤪↿⁛˫; while xiu 
is used as being bashful inˬ⋩⚃䁢⏃⨎炻但柷㛒▿攳ˤ˭˪攟⸚埴˫. 
4 Shuowen Jiezi, a dictionary from the Han Dynasty. It is the earliest Chinese dictionary as we know of. (˪婒㔯妋⫿˫: 
但烉忚䌣ḇˤṶ伲炻伲炻㇨忚ḇ烊Ṷᶹ炻ᶹṎ倚ˤ) 
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meanings: when focusing on the person making the offering, it means the attitude of humility and 
ƐŚĂŵĞ͖�ǁŚĞŶ�ĨŽĐƵƐŝŶŐ�ŽŶ�ƚŚĞ�ƚŚŝŶŐƐ�ďĞŝŶŐ�ŽĨĨĞƌĞĚ͕� ŝƚ�ŵĞĂŶƐ�͞ƚŽ�ƌĞĐŽŵŵĞŶĚ�啎͟�ĂŶĚ�͞something 
precious and delicious 棰.͟5  

 
It is interesting to note that the origin of the word xiu (to make an offering humbly) echoes 

what many evolutionary psychologists today believe to be the evolutionary origin of shame. Shame 
in its primitive, behavioral form (e.g., a particular gaze or movement) has been observed in 
nonhuman animals, and in such cases shame is understood as an appeasement strategy to reduce 
ǀŝŽůĞŶĐĞ�Žƌ�ƚŚƌĞĂƚ�ŝŶ�ĂŶ�ĂŶŝŵĂů͛Ɛ�ĞŶĐŽƵŶƚĞƌ�ǁŝƚŚ�Ă�ŵŽƌĞ�ĚŽŵŝŶĂŶƚ�ĂŶŝŵĂů͘�/ƚ�ƐŝŐŶĂůƐ�ƚŚĞ�ƌĞĐŽŐŶŝƚŝŽŶ�
of and subordination to authority.6 Moreover, it is believed that, as human evolve, positive social 
attention becomes pivotal for individuals to thrive in society.7  Consequently, the abilities to gain 
such attention and maintain social image are crucial for adaption, and having a sense of shame is 
believed to be one of such abilities. One reasonable explanation for this is that people who feel 
ƐŚĂŵĞ� ĐĂŶ� ĚĞƚĞĐƚ� ŽŶĞ͛Ɛ� ŶĞŐĂƚŝǀĞ� ƐŽĐŝĂů� ĂƚƚĞŶƚŝŽŶ͕� ĂŶĚ� ĂƌĞ�ŵŽƌĞ�ŵŽƚŝǀĂƚĞĚ� ƚŽ� ĐŽƌƌĞĐƚ� ŽŶĞƐĞůĨ� ƚŽ�
ŵĂŝŶƚĂŝŶ�ŽŶĞ͛Ɛ�ƐŽĐŝĂů�ŝŵĂŐĞ͘8 It is also conceivable that people who recognize proper authority and 
show humility are considered more trust worthy and part of the community. It should be noted that 
we often notice the negative responses we have when we experience shame: running away, hiding, 
and covering up oŶĞ͛Ɛ� ĨĂĐĞ͘� ,ŽǁĞǀĞƌ͕� ĂƐ� ǁĞ� ĐĂŶ� ƐĞĞ, both the origin of the word xiu and the 
evolutionary origin of shame recognize the connection between shame and the humble yet active 
and responsive attitude (by making offerings, appeasement, and/or motivation to correct oneself to 
ŵĂŝŶƚĂŝŶ�ŽŶĞ͛Ɛ�ƐŽĐŝĂů�ŝŵĂŐĞͿ�ŝŶ�ƌĞĐŽŐŶŝƚŝŽŶ�ŽĨ�ĂŶ�ĂƵƚŚŽƌŝƚǇ͘�This is also a crucial aspect of Confucian 
shame. In this paper I will elaborate on this active responsive aspect of Confucian shame, and on the 
nature of this authority according to the Confucians. 
 
 The ancient Chinese noticed shame as a natural emotion. However, they also renewed the 
meaning of the concept shame and the function of this emotion by transforming it into a way of 
behavioral regulation and a virtue. This move that fundamentally shaped Chinese culture can be 
traced back to early Confucians in the pre-Qin period, arguably starting with Confucius. In the 
Analects, Confucius recognizes that people naturally feel ashamed in certain situations, e.g., wearing 
a shabby robe while standing next to those who wear glamourous fur coats. However, he makes it 
clear that one should focus on the Way (the ultimate guiding principle) and have a virtuous sense of 
shame instead. One should not be ashamed of conventional shames (such as ŽŶĞ͛Ɛ�ability not being 
acknowledged by others and thus one can only afford shabby clothes and coarse food)9, but should 
be ashamed when one is petty and not virtuous. For example, one should feel ashamed if one thinks 
only ŽĨ� ŽŶĞ͛Ɛ� ŽǁŶ� ƐĂůĂƌǇ� ǁŚĞŶ� ƐĞƌǀŝŶŐ� ĂƐ� Ă� ŐŽǀĞƌŶŵĞŶƚ� ŽĨĨŝĐŝĂů� and does not take on political 

                                                 
5 Also refer to the entry for xiu in the Chinese Text Project, https://ctext.org/dictionary.pl?if=gb&char=但 
6 See, for example, Fessler, 1999; Gilbert, 1989, 1992. 
7 Gilbert & McGuire, 1998; Gilbert, 2001. 
8 This explanation is mentioned in Soek, 2017. 
9 The Master said, "A person whose mind is set on truth, and who is ashamed of bad clothes and bad food, is not fit to be 
discoursed with." ⫸㚘烉ˬ⢓⽿㕤忻炻侴」ら堋ら梇侭炻㛒嵛冯嬘ḇˤ˭(Analects, 4.9) The Master said, "Dressed 
himself in a tattered robe quilted with hemp, yet standing by the side of men dressed in furs, and not ashamed - ah! it is 
You who is equal to this! He dislikes none, he covets nothing - what can he do but what is good!" ⫸㚘烉ˬ堋㔅䶽堵炻
冯堋䉸就侭䩳炻侴ᶵ」侭炻℞䓙ḇ冯炰ˮᶵ⾖ᶵ㯪炻ỽ䓐ᶵ冏炜˯˭(Analects, 9.27) Zi Gong asked, saying, "What 
qualities must a man possess to entitle him to be called a gentleman? The Master said, "He who in his conduct of himself 
maintains a sense of shame, and when sent to any quarter will not disgrace his prince's commission, deserves to be called 
an officer." ⫸届⓷㚘烉ˬỽ⤪㕗⎗媪ᷳ⢓䞋炜˭⫸㚘烉ˬ埴⶙㚱」炻ἧ㕤⚃㕡炻ᶵ彙⏃␥炻⎗媪⢓䞋ˤ˭ 
(Analects, 13.20) 
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responsibilities, and if ŽŶĞ͛Ɛ�ǁŽƌĚƐ�ĞǆĐĞĞĚ�ŽŶĞ͛Ɛ�ĂĐƚŝŽŶƐ͘10 One should also find acts lacking integrity 
contemptible, such as fine words, insinuating appearances, excessive respect, and concealing 
resentment against a person while appearing friendly with them.11  
 

Confucius not only encourages people who strive to follow the Way and be good (⢓/⏃⫸) 
to have this virtuous sense of shame, he also talks about developing this sense of shame in the mass 
through ritual (li 䥖). �ĐĐŽƌĚŝŶŐ�ƚŽ��ŽŶĨƵĐŝƵƐ͕�ƉĞŽƉůĞ͛Ɛ�ďĞŚĂǀŝŽƌ�ĂŶĚ�ĐŚĂƌĂĐƚĞƌ�ĐĂŶ�ďĞ�ƌĞŐƵůĂƚĞĚ�by 
cultivating this proper sense of shame through the guidance of virtue and ritual practices. He finds 
this form of education more ideal, since ŝŶ�ƚŚŝƐ�ĐĂƐĞ�ƉĞŽƉůĞ͛Ɛ�ĐŚĂƌĂĐƚĞƌ�ŝƐ�ĂĐƚƵĂůůǇ�ƚƌĂŶƐĨŽƌŵĞĚ�ƚŽ�ďĞ�
good ʹ they do not just abide by the social norms due to fear of punishment.12 A related point is 
worth noting here: Ritual practices conceivably provide experience and embodied cognition, and 
cultivate the virtuous sense of shame. The resulting feeling of shame need not come from conscious, 
reflective deliberation. 

 
Ritual, however, is not just a tool of education for the mass in the Analects. It provides 

important guidance for the cultivation of character for anyone who sets their mind on the Way and 
tries to be virtuous. When Yan Yuan asked about perfect virtue renṩ, Confucius said, "To subdue 
ŽŶĞΖƐ� ƐĞůĨ� ĂŶĚ� ƌĞƚƵƌŶ� ƚŽ� ƌŝƚƵĂů� ƉƌŽƉƌŝĞƚǇ͕� ŝƐ� ƉĞƌĨĞĐƚ� ǀŝƌƚƵĞ� ƌĞŶ͘͟13 Another thinker recorded in the 
Analects, You, said, "When respect is shown according to ritual, one keeps far from shame and 
disgrace."14 For the Confucians, the Way is embodied in the ritual order, and the practice of ritual is 
ĐůŽƐĞůǇ�ƌĞůĂƚĞĚ�ƚŽ�ƚŚĞ��ŽŶĨƵĐŝĂŶƐ͛� ŝĚĞĂ�ŽĨ�ĚĞǀĞůŽƉŝŶŐ�ƚŚĞ�ǀŝƌƚƵŽƵƐ�ƐĞŶƐĞ�ŽĨ�ƐŚĂŵe ʹ the Confucian 
shame ʹ which protects oneself from what is truly shameful and disgraceful according to the Way. 

 
However, some criticize that this emphasis on the role of ritual and shame in morality is 

problematic since it does not meet the moral ideal of autonomy. Fingarette (1972), recognizing the 
connection between ritual and Confucian shame, puts forward a related comment:  
 

Although chih [」, shame] is definitely a moral concept and designates a moral condition or 
response, the moral relation to which it corresponds is that of the person to his status and 

                                                 
10 The Master said, "When right principles of government prevail in the kingdom, he will show himself; when they are 
prostrated, he will keep concealed. When a country is well governed, poverty and a mean condition are things to be 
ashamed of. When a country is ill governed, riches and honor are things to be ashamed of." ⫸㚘烉ˬ⣑ᶳ㚱忻⇯夳炻
䃉忻⇯晙ˤ恎㚱忻炻屏ᶼ岌䂱炻」ḇ烊恎䃉忻炻⭴ᶼ屜䂱炻」ḇˤ˭(Analects, 8.13) Xian asked what was shameful. 
The Master said, "When good government prevails in a state, to be thinking only of salary (and not trying to make more 
contribution); and, when bad government prevails, to be thinking only of salary (and not trying to stay out of it and keep 
ŽŶĞ͛Ɛ�ŽǁŶ�ŝŶƚĞŐƌŝƚǇͿ�- this is shameful." ㅚ⓷」ˤ⫸㚘烉ˬ恎㚱忻炻䧨烊恎䃉忻炻䧨炻」ḇˤ˭(Analects, 14.1) The 
Master said, "The reason why the ancients did not readily give utterance to their words, was that they feared lest their 
actions should not come up to them." ⫸㚘烉ˬ⎌侭妨ᷳᶵ↢炻」幔ᷳᶵ忖ḇˤ˭(Analects, 4.22) The Master said, 
"The superior man finds it shameful if his words exceed his actions." ⫸㚘烉ˬ⏃⫸」℞妨侴忶℞埴ˤ˭(Analects, 14.27) 
11 The Master said, "Fine words, an insinuating appearance, and excessive respect - Zuo Qiu Ming was ashamed of them. 
I also am ashamed of them. To conceal resentment against a person, and appear friendly with him - Zuo Qiu Ming was 
ashamed of such conduct. I also am ashamed of it." ⫸㚘烉ˬⶏ妨ˣẌ刚ˣ嵛〕炻ⶎ᷀㖶」ᷳ炻᷀Ṏ」ᷳˤ⋧⿐侴
⍳℞Ṣ炻ⶎ᷀㖶」ᷳ炻᷀Ṏ」ᷳˤ˭(Analects, 5.25) 
12 The Master said, "If the people be led by laws, and uniformity sought to be given them by punishments, they will try 
to avoid the punishment, but have no sense of shame. If they be led by virtue, and uniformity sought to be given them 
by ritual, they will have the sense of shame, and moreover will become good." (⫸㚘烉ˬ忻ᷳẍ㓧炻滲ᷳẍ↹炻㮹⃵
侴䃉」烊忻ᷳẍ⽟炻滲ᷳẍ䥖炻㚱」ᶼ㟤ˤ˭) (Analects, 2.3) 
13 Analects, 12.1, 柷㶝⓷ṩˤ⫸㚘烉ˬ⃳⶙⽑䥖䁢ṩˤ˭ 
14 Analects, 1.13 㚱⫸㚘烉ˬ〕役㕤䥖炻怈」彙ḇˤ˭ 
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role as defined by li [䥖͕�ƌŝƚƵĂů΁͘���ŚŝŚ�ƚŚƵƐ�ůŽŽŬƐ�͚ŽƵƚǁĂrd͕͛�ŶŽƚ�͚ŝŶǁĂƌĚ͛͘�͙�/ƚ�ŝƐ�ŶŽƚ͕�ĂƐ�ŝƐ�ŐƵŝůƚ͕�
a matter of the inward state, of repugnance at inner corruption, of self-denigration, of the 
ƐĞŶƐĞ�ƚŚĂƚ�ŽŶĞ�ŝƐ�ĂƐ�Ă�ƉĞƌƐŽŶ͕�ĂŶĚ�ŝŶĚĞƉĞŶĚĞŶƚůǇ�ŽĨ�ŽŶĞ͛Ɛ�ƉƵďůŝĐ�ƐƚĂƚƵƐ�ĂŶĚ�ƌĞƉƵƚĞ͕�ŵĞĂŶ�Žƌ�
ƌĞƉƌĞŚĞŶƐŝďůĞ͘� ͙� dŚĞ� �ŽŶĨƵcian concept of shame is a genuinely moral concept, but it is 
oriented to morality as centering in li, traditionally ceremonially defined social comportment, 
ƌĂƚŚĞƌ� ƚŚĂŶ� ƚŽ� ĂŶ� ŝŶŶĞƌ� ĐŽƌĞ�ŽĨ� ŽŶĞ͛Ɛ� ďĞŝŶŐ͕� ͞ƚŚĞ� ƐĞůĨ͘͟�͙� ^ŚĂŵĞ� ŝƐ� Ă�ŵĂƚƚĞƌ� ŽĨ� ͞ĨĂĐĞ͕͟� ŽĨ�
embarrassment, of social status.15 

 
&ŝŶŐĂƌĞƚƚĞ�ƚŚŝŶŬƐ�ƚŚĂƚ��ŽŶĨƵĐŝĂŶ�ƐŚĂŵĞ�ĚĞƌŝǀĞƐ�ĨƌŽŵ�ŽŶĞ͛Ɛ�ƐŽĐŝĂů�ƐƚĂƚƵƐ�ƚŚĂƚ�ŝƐ�ĚĞƐŝŐŶĂƚĞĚ�ďǇ�ƌŝƚƵĂů͕�
and because of this, it is not about oneself as a person (which ŝƐ�ŝŶĚĞƉĞŶĚĞŶƚ�ŽĨ�ŽŶĞ͛Ɛ�ƐŽĐŝĂů�ƐƚĂƚƵƐͿ͕�
but is about a self thĂƚ�ŝƐ�ƌĞůĂƚĞĚ�ƚŽ�ŽƚŚĞƌƐ͕�ĂŶĚ�ƵŶĚĞƌƐƚŽŽĚ�ŝŶ�ƚŚĞ�ƚƌĂĚŝƚŝŽŶ͘�dŚĞ�ĞŵƉŚĂƐŝƐ�ƚŚĂƚ�ŽŶĞ͛Ɛ�
moral self ʹ ŽŶĞ͛Ɛ�͞ŝŶŶĞƌ�ĐŽƌĞ͟�ʹ ŝƐ�ŝŶĚĞƉĞŶĚĞŶƚ�ĨƌŽŵ�ŽŶĞ͛Ɛ�ĐŽŶŶĞĐƚŝŽŶ�ǁŝƚŚ�ŽƚŚĞƌƐ͕�ǁŚŝůĞ��ŽŶĨƵĐŝĂŶ�
ƐŚĂŵĞ�ůŽŽŬƐ�͞ŽƵƚǁĂƌĚ͟�Ăƚ�ƚƌĂĚŝƚŝŽŶƐ�ĂŶĚ�ƐŽĐŝĂů�ƌĞůĂƚŝŽŶƐ͕�ŝƐ�ƚŽ�ƐƵŐŐĞƐƚ�ƚŚat Confucian shame derives 
from something external to the self. In this paragraph Fingarette did not say that Confucian shame 
being outward-looking is therefore problematic or inferior in any way, even though he did compare 
it to guilt and suggest that ŐƵŝůƚ�ŝƐ�ŵŽƌĞ�ĂďŽƵƚ�͞ŽŶĞ͛Ɛ�ŝŶŶĞƌ�ĐŽƌĞ͘͟�,ŽǁĞǀĞƌ͕�Ăƚ�ƚŚĞ�ƚŝŵĞ�ŚĞ�ǁƌote this, 
there has been already a trend in the literature comparing so-ĐĂůůĞĚ�͞ŐƵŝůƚ-ĐƵůƚƵƌĞƐ͟�ĂŶĚ�͞ƐŚĂŵĞ-
ĐƵůƚƵƌĞƐ͕͟�ĂŶĚ�ŵĂŶǇ�ĂƌŐƵĞĚ�ƚŚĂƚ�ƐŚĂŵĞ�ĂƐ�Ă�ŵŽƌĂů�ĞŵŽƚŝŽŶ�ŝƐ�ŝŶĨĞƌŝŽƌ�ƚŽ�ŐƵŝůƚ due tŽ�ŝƚƐ�͞ĞǆƚĞƌŶĂůŝƚǇ͟. 
They argue that shame is a social emotion, occurring when one is observed by others and resulting 
ĨƌŽŵ�ƚŚĞ�ĨĞĂƌ�ŽĨ�͞ĞǆƚĞƌŶĂů�ƐĂŶĐƚŝŽŶ͟�based on the tradition or convention (e.g., losing face᷇共) or, 
more specifically, from the people in ŽŶĞ͛Ɛ� ĚĂŝůǇ� ĐŽŶƚĂĐƚ. Furthermore, shame is concerned with 
aspects of the self that are external to the core-ƐĞůĨ͕�ŝŶĐůƵĚŝŶŐ�ŽŶĞ͛Ɛ�ŝŵĂŐĞ�Žƌ�ƐŽĐŝĂů�ƐƚĂƚƵƐ͘�DĞĂŶǁŚŝůĞ͕�
ŐƵŝůƚ�ŝƐ�Ă�ŬŝŶĚ�ŽĨ�͞ŝŶŶĞƌ�ĨĞĞůŝŶŐ͟�ƚŚĂƚ�ĐĂŶ�ďĞ�ŵŽƚŝǀĂƚĞĚ�ǁŚĞŶ�ŽŶĞ�ŝƐ�ĂůŽŶĞ͕�ŝƚ�ŝƐ�ũƵƐƚ�ĚĞƉendent on the 
ŶŽƌŵĂƚŝǀĞ� ƐƚĂŶĚĂƌĚ� ŽŶĞ� ĂĐĐĞƉƚƐ͕� ĂŶĚ� ŝƚ� ŝƐ� ĂďŽƵƚ� ŽŶĞ͛Ɛ� ĐŽƌĞ� ƐĞůĨ͘ 16  According to this view, this 
͞ŝŶƚĞƌŶĂůŝƚǇ͟� ŝƐ� ŶĞĐĞƐƐĂƌǇ� ĨŽƌ� the moral ideal of ĂƵƚŽŶŽŵǇ͕�ǁŚŝĐŚ� ŝƐ� ďĂƐŝĐĂůůǇ� ƚŚĞ� ŝĚĞĂ� ƚŚĂƚ� ŽŶĞ͛Ɛ�
decisions and actions are based on self-rule, and are independent from external influence such as 
social convention or the authority of the other; and shame, thus understood, falls short in this respect. 
&ŝŶŐĂƌĞƚƚĞ͛Ɛ� ĐŽŵƉĂƌŝƐŽŶ�ďĞƚǁĞĞŶ� ƐŚĂŵĞ�ĂŶĚ� ŐƵŝůƚ� ĂƐ� ŽƵƚǁĂƌĚ� ĂŶĚ� ŝŶǁĂƌĚ� ĐŽŶĐĞƉƚƐ�ŵĂǇ� ƐƵŐŐĞƐƚ�
resonance with this trend. Indeed, this is how Roetz (1993)17 ƵŶĚĞƌƐƚŽŽĚ�&ŝŶŐĂƌĞƚƚĞ͛Ɛ�ƉŽŝŶƚ͘ 
 

II. Roetz͛Ɛ�͞�ƵƚŽŶŽŵǇ�/ŶƚĞƌƉƌĞƚĂƚŝŽŶ͟�ĂŶĚ�ƚŚĞ�͞dĂĐƚŝůĞ�/ŶƚĞƌƉƌĞƚĂƚŝŽŶ͟�ŽĨ�^ŚƵŶ 
 

In his ƌĞƉůǇ�ƚŽ�&ŝŶŐĂƌĞƚƚĞ͛Ɛ�ĐŽŵŵĞŶƚ�ŽŶ��ŽŶĨƵĐŝĂŶ�ƐŚĂŵĞ͕�ZŽĞƚǌ�ĨŝƌƐƚ�ŵĂŬĞƐ�ƚŚĞ�ĚŝƐƚŝŶĐƚŝŽŶ�
between external shame (e.g., shaming from others) and internal shame, and points out that the 
latter is the prevailing one in early Confucianism. He suggests that, for these Confucians, shame is an 
͞ŝŶŶĞƌ-ŽƌŝĞŶƚĂƚĞĚ͟�ƉƌŽĐĞƐƐ͕�ĂŶĚ�ĐĂŶ�ďĞ�ĨƵƌƚŚĞƌ�ĚŝĨĨĞƌĞŶƚŝĂƚĞĚ�ŝŶƚŽ�ƚǁŽ�ĨŽƌŵƐ͗�ŽŶĞ�͞ĂƌŽƵƐĞĚ�ďǇ�ƚŚĞ�
ŝŶƚĞƌŶĂůŝǌĞĚ� ũƵĚŐŵĞŶƚ�ŽĨ� ƚŚĞ� ĞŵƉŝƌŝĐĂů� ĐŽŵŵƵŶŝƚǇ͕͟� ĂŶĚ�ŽŶĞ� ͞ĨĞůƚ� ďĞĨŽƌĞ�ŽŶĞƐĞůĨ� Žƌ� ĂŶ� ŝĚĞĂůŝǌĞĚ�
ĂƵĚŝĞŶĐĞ͘͟�,Ğ�ƚŚĞŶ�ĐĂůůƐ�ƚŚŝƐ�ůĂƚƚĞƌ�ŬŝŶĚ�ĂŶ�͞ĂƵƚŽŶŽŵŽƵƐ�ĨŽƌŵ�ƌĞůĂƚĞĚ�ƚŽ�ƐĞůĨ-chosen ideals instead 
ŽĨ�ĂůŝĞŶ�ĞǆƉĞĐƚĂƚŝŽŶƐ͘͟ He argues that this autonomous form of shame is the one early Confucians 
ĞŵƉŚĂƐŝǌĞ�ŵŽƐƚ͕�ĂŶĚ�ƚŚŝƐ�ŝƐ�ďĞĐĂƵƐĞ�ƚŚĞǇ�ƌĞĐŽŐŶŝǌĞ�ƚŚĂƚ�͞ƚŚĞ�ũƵĚŐŵĞŶƚ�ŽĨ�ƚŚĞ�ĐŽŵŵƵŶŝƚǇ�Žƌ�ŽĨ�ƚhe 
ĂƵƚŚŽƌŝƚŝĞƐ� ŝƐ� ŶŽƚ� ƌĞůŝĂďůĞ͕� ƚŚĞ� �ŽŶĨƵĐŝĂŶ� ͚ŐĞŶƚůĞŵĂŶ͛� ĐŚŽŽƐĞƐ� ƚŚĞ� ǁĂǇ� ŽĨ� ͚ƐĞůĨ-ĐŽƌƌĞĐƚŝŽŶ͛͘͟� dŚŝƐ�

                                                 
15 Fingarette 1972, Confucius ʹ the Secular as Sacred, p.30 
16 BENEDICT, RUTH. 1954. The Chrysanthemum and the Sword: Patterns of Japanese Culture. Rutland and Tokyo: Tuttle. 
RIESMAN, DAVID. 1969 [1950]. The Lonely Crowd: A Study of the Changing American Character. New Haven and London: 
Yale University Press. 
17 Confucian Ethics of the Axial Age a Reconstruction Under the Aspect of the Breakthrough Toward Postconventional 
Thinking by Heiner Roetz 
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ƐŚĂŵĞ�ĐŽŵĞƐ�ĨƌŽŵ�ƐŽŵĞƚŚŝŶŐ�ƚŚĂƚ�ŝƐ�͞ŶŽƚ�ƌĞĂůŝǌĞĚ�ŝŶ�ƚŚĞ�ĞŵƉŝƌŝĐĂů�ǁŽƌůĚ͕͟�ďƵƚ�͞Ă�ŵŽƌĂů�ǀŝĞǁ�ŽĨ�ŵĂŶ͕�
or an ideal of character, which he finds recommended in the teaching of his school and tries to give 
ƐŚĂƉĞ�ƚŽ�ŝŶ�ŚŝŵƐĞůĨ͘͟�Thus understood, he further argues, shame is a reaction when one fails to live 
ƵƉ�ƚŽ�ŽŶĞ͛Ɛ�ŽǁŶ�ŵŽƌĂů� ŝĚĞĂů͕�ǁŚŝĐŚ� ŝƐ�Ă�͞ǀŝŽůĂƚŝŽŶ�ŽĨ� ƐĞůĨ-ƌĞƐƉĞĐƚ͘͟��ŶĚ�ƐĞůĨ-respect, according to 
Roetz, iƐ�͞ƚŚĞ�ďĂƐŝƐ�ŽĨ�Ăůů�ŵŽƌĂů�ĂĐƚŝŽŶ͘͟18 /�ĐĂůů�ƚŚŝƐ�ZŽĞƚǌ͛Ɛ�͞ĂƵƚŽŶŽŵǇ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟�ŽĨ��ŽŶĨƵĐŝĂŶ�
shame. 
 
 ZŽĞƚǌ͛Ɛ� ƌĞƉůǇ� ƚŽ� &ŝŶŐĂƌĞƚƚĞ� ŝƐ� ŚĞůƉĨƵů� ĨŽƌ� ƵƐ� ƚŽ� ƐĞĞ� ƚŚĂƚ� ƚŚĞƌĞ� ŝƐ� ĂŶ� ͞ŝŶƚĞƌŶĂů� ĂƐƉĞĐƚ͟� ƚŽ�
Confucian shame. It is true that, for early Confucians, one need not have an actual audience or 
observer every time to feel shame.19 Even though the origin of the word chi」, as we have seen, 
may ƐƵŐŐĞƐƚ�ƚŚĂƚ�ƐŚĂŵĞ�ŝŶǀŽůǀĞƐ�ŚĞĂƌŝŶŐ�ĂďŽƵƚ�ŽŶĞ͛Ɛ�ŽǁŶ�ĨĂƵůƚ͕�ǁŚŝĐŚ� in turn suggests some form 
of presence of others, early Confucians have transformed this idea into a concept of virtue: A proper 
sense of shame is a character trait, a disposition that responds to relevant situations appropriately, 
according to the normative standard of Confucianism one internalized through cultivation. In general, 
it is reasonable to think that one may internalize ŽƚŚĞƌƐ͛�views and develop a sense of shame. Shame 
in ƚŚŝƐ�ĐĂƐĞ�ŝƐ�ŶŽƚ�Ă�ĨŽƌŵ�ŽĨ�͞ĞǆƚĞƌŶĂů�ƐĂŶĐƚŝŽŶ͟�ĂŶǇŵŽƌĞ͘�DŽƌĞŽǀĞƌ͕�ǁhen this internalized view is a 
moral ideal one chooses to commit to and is adopted through conscious self-cultivation, instead of 
conventional views one happens to pick up from their upbringing or in their surroundings, we may 
even think that there is a form of self-mastery involved in this process.  
 

However, ZŽĞƚǌ͛Ɛ�͞ĂƵƚŽŶŽŵǇ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟�ĨĂĐĞƐ�ƐŽŵĞ�ĐŚĂůůĞŶŐĞƐ͘�&ŝƌƐƚ͕�ŝt is doubtful for 
Roetz to treat autonomy and self-respect as the core concern for the early Confucians or the 
foundation for morality in their view.20 The ultimate goal of Confucian cultivation is not to achieve 
autonomy (even though there is self-mastery involved as I just suggested), but to cultivate virtue and 
become a person of ren ṩ, a person who cares about others and have a good relation with the world 
as a whole.21 A related woƌƌǇ�ŝƐ�ZŽĞƚǌ͛Ɛ�ƵŶĚƵĞ�ĞŵƉŚĂƐŝƐ�ŽŶ�ƚŚĞ�ŝŶƚĞƌŶĂůŝƚǇ�ŽĨ��ŽŶĨƵĐŝĂŶ�ƐŚĂŵĞ͘��ǀĞŶ�
ƚŚŽƵŐŚ�ƚŚĞƌĞ�ŝƐ�ĂŶ�͞ŝŶƚĞƌŶĂů͟�ĂƐƉĞĐƚ�ƚŽ��ŽŶĨƵĐŝĂŶ�ƐŚĂŵĞ͕�ŝt should also be noted that the source of 
ƚŚĞ�ŵŽƌĂů�ŝĚĞĂů�ĨŽƌ�ƚŚĞ�ĞĂƌůǇ��ŽŶĨƵĐŝĂŶƐ�ŝƐ�Ɛƚŝůů�͞ĞǆƚĞƌŶĂů͟�ŝŶ�ŝŵƉŽƌƚĂŶƚ�ǁĂǇƐ͘��Ɛ I mentioned earlier, 
to cultivate the virtue of ren, one needs to learn and practice ritual, and be guided by virtuous people. 
Ritual, according to the Confucians, is an invention of the sages and can be found in the tradition; it 
embodies good order and is mainly concerned with proper relations and social distinctions. As for 
guidance from others, sometimes it even helps to encounter people who are morally flawed, since it 
ŚĞůƉƐ�ŽŶĞ�ƌĞĨůĞĐƚ�ŽŶ�ŽŶĞ͛Ɛ�ŽǁŶ�ƉŽƐƐŝďůĞ�ƐŚŽƌƚĐŽŵŝŶŐƐ͘22 We can see that in this view, to develop the 
proper sense of shame and become virtuous, one does not already have all the resources by oneself, 
and needs to rely on others and the tradition, which are both ŝŶ� ŝŵƉŽƌƚĂŶƚ� ƐĞŶƐĞ� ͞external͟. 
Moreover, the practice of ritual helps one form a core practical identity that is relational to others 

                                                 
18 Roetz 1993: 177-9 
19 This echoes what recent philosophical studies of shame have pointed out. For example, Williams argues that shame 
ŝŶǀŽůǀĞƐ�ŝŶƚĞƌŶĂůŝǌĂƚŝŽŶ�ŽĨ�ŽƚŚĞƌƐ͛�ũƵĚŐŵĞŶƚ͘�'ĂďƌŝĞůĞ�dĂǇůŽƌ�ĂůƐŽ�ƉŽŝŶƚƐ�ŽƵƚ�ƚŚĂƚ�ŽŶĞ�ŵĂǇ�ĨĞĞů�ƐŚĂŵĞ�ĞǀĞŶ�ǁŚĞŶ�ŽŶĞ�ŝƐ�
convinced of being alone. 
20 �Ɛ�ŵĞŶƚŝŽŶĞĚ�ĞĂƌůŝĞƌ͕��ŽŶĨƵĐŝĂŶƐ�ĚŽ�ĐĂƌĞ�ƐƚƌŽŶŐůǇ�ĂďŽƵƚ�ŝŶƚĞŐƌŝƚǇ͗�ŽŶĞ͛Ɛ�ĚĞĞĚƐ�ƐŚŽƵůĚ�ŵĂƚĐŚ�ŽŶĞ͛Ɛ�ǁŽƌĚ͘�dŚŝƐ�ŝĚĞĂ�ŝƐ�
not only seen in the Analects, in the Xunzi we can also see a strong emphasis on cheng 婈. However, the concern for 
integrity is not the same as autonomy. 
21 /�ŚĂǀĞ�Ă�ƉĂƉĞƌ�ƚŚĂƚ�ĂĚĚƌĞƐƐ�ƚŚŝƐ�ƚŽƉŝĐ�ŝŶ�ĚĞƚĂŝů͗�͞�ƌĂĨƚŝŶŐ�ƚŚĞ�^ĞůĨ�ƚŚƌŽƵŐŚ�>ŽƐŝŶŐ�ƚŚĞ�^ĞůĨ͗��ǆƉůŽƌŝŶŐ�yƵŶǌŝ͛Ɛ�/ĚĞĂů�^ĞůĨ�
ĂŶĚ�ƚŚĞ�ZŽůĞ�ŽĨ�KƚŚĞƌƐ͘͟ 
22 Analects 4.17 夳岊⿅滲䂱炻夳ᶵ岊侴ℏ冒䚩ḇ˭ˤ7.22ˬᶱṢ埴⽭㚱ㆹⷓ䂱ˤ㑯℞┬侭侴⽆ᷳ炻 ℞ᶵ┬侭侴㓡
ᷳˤ˭ 
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ĂŶĚ� ƚŽ�ŽŶĞ͛Ɛ�ŵŽƌĂů� ĐŽŵŵƵŶŝƚǇ͘� dŚĞ�ƵŶĚĞƌůǇŝŶŐ� ĐŽŶĐĞƉƚŝŽŶ�ŽĨ� ƚŚĞ� ƐĞůĨ� ;ĂŶĚ� ƚŚĞ� ŝĚĞĂů� ƐĞůĨͿ� ŝƐ� ǀĞƌǇ�
different from the one presumed in the moral view whose core emphasis is autonomy.23  
 

 Besides the fact that the cultivation of Confucian shame requires external resources and 
involves an underlying conception of the (ideal) self that is relational to others, I also want to argue 
that Confucian shame itself also involves a disposition that is open to otherness. ZŽĞƚǌ͛Ɛ�͞ĂƵƚŽŶŽŵǇ�
ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟�thus puts too much emphasis on the side of internality and fails to capture Confucian 
shame. Before I elaborate on this point about otherness, I first examine an interpretation of 
Confucian shame that is located at the other extreme, ĞǆƚĞƌŶĂůŝƚǇ͗�ƚŚĞ�ƚĂĐƚŝůĞ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ�ŽĨ�̂ ŚƵŶ͛Ɛ�
view. This discussion helps to clarify my own view on the relation between Confucian shame and 
otherness. 
 
 Shun understands Confucian shame as a concern with things that are beneath oneself or 
ůŽǁĞƌ�ŽŶĞ͛Ɛ�ƐƚĂŶĚŝŶŐ, and as an attitude toward things that reflect adversely on oneself.24 He notes 
two important aspects of Confucian shame (chi」) that make it different from shame commonly 
understood today: 1. Even though the attitude chi can be directed to the way one is treated in public, 
ŝƚ�ŝƐ�ŶŽƚ�ĂƐƐŽĐŝĂƚĞĚ�ǁŝƚŚ�ďĞŝŶŐ�ƐĞĞŶ�Žƌ�ŚĞĂƌĚ͕�ďƵƚ�ǁŝƚŚ�ƚŚĞ�ƚŚŽƵŐŚƚ�ƚŚĂƚ�ŽŶĞ�ĐŽƵůĚ�ďĞ�͞ƚĂŝŶƚĞĚ�ďǇ�Ă�
ĐĞƌƚĂŝŶ� ƐŝƚƵĂƚŝŽŶ͘͟ 25  2. Relatedly, the reaction typically associated with chi is not hiding or 
disappearing like shame, but the resolve to distance oneself from the situation that would taint 
ŽŶĞƐĞůĨ͕� Žƌ͕� ǁŚĞŶ� ĚŝƌĞĐƚĞĚ� ƚŽǁĂƌĚ� ŽŶĞ͛Ɛ� ŽǁŶ� ƉĂƐƚ� ĚĞĞĚ͕� Ă� ƌĞƐŽůǀĞ� ƚŽ� ƌĞŵĞĚǇ� ƚŚĞ� ƐŝƚƵĂƚŝŽŶ͘� ,Ğ�
ĐŽŵŵĞŶƚƐ͕�͞Because of the more future-directed emphasis of chi, it is by comparison to shame less 
controversial that it has a largely constructive function. For these reasons, chi is perhaps more like 
the attitude of regarding something as contemptible or as below oneself than like the emotion of 
ƐŚĂŵĞ͘͟26 
 
 Here Shun agrees with Roetz͛Ɛ�ƌĞƉůǇ�ƚŽ�&ŝŶŐĂƌĞƚƚĞ that there is an internal aspect to Confucian 
shame: an actual audience or observer is not necessary, but one is concerned with the situation that 
may taint (or has tainted) oneself due to the norm one has internalized. Shun also notices the active 
response one has when experiencing Confucian shame: one reacts by aiming to distance oneself from 
such tainting situation or to do something to change the situation. I basically agree with this depiction 
ŽĨ� �ŽŶĨƵĐŝĂŶ� ƐŚĂŵĞ͘� ,ŽǁĞǀĞƌ͕� ŚŽǁ� ŽŶĞ� ŵĂǇ� ďĞ� ͞ƚĂŝŶƚĞĚ� ďǇ� Ă� ĐĞƌƚĂŝŶ� ƐŝƚƵĂƚŝŽŶ͟� ŝƐ� ŽƉĞŶ� ƚŽ�
interpretation and Shun did not say more to clarify this expression. One may understand this to mean 
that there is a situation out there ĂŶĚ͕�ďǇ�ďĞŝŶŐ�͞ƚŽƵĐŚĞĚ͟�ďǇ�ŝƚ͕�ŽŶĞ�ďĞĐŽŵĞƐ�ƚĂŝŶƚĞĚ͘�^ĞŽŬ�;ϮϬϭϲͿ�
ĂŶĚ�'ĞĂŶĞǇ�;ϮϬϬϰͿ�ďŽƚŚ�ĂĚŽƉƚ�ƚŚŝƐ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ�ŽĨ�^ŚƵŶ͘�^ŽĞŬ�ŵĂŬĞƐ�ƚŚŝƐ�ƉŽŝŶƚ�ĐůĞĂƌ͗�͞KŶ�ƚŚĞ�ďĂƐŝƐ�
ŽĨ�΀^ŚƵŶ͛Ɛ΁�ƚĂĐƚŝůĞ�ŵŽĚĞů�ŽĨ��ŽŶĨƵĐŝĂŶ�ƐŚĂŵĞ͕�ŽďƐĞƌǀĞƌƐ�ĂƌĞ�ŶŽƚ�ŶĞĐĞƐƐĂƌǇ�Žƌ�ŝŵƉŽƌƚĂŶƚ͕�͙�because 
it is the experience of being touched ʹ not being heard or seen ʹ by something that potentially 
ĐŽŵƉƌŽŵŝƐĞƐ� ŽŶĞ͛Ɛ� ƐĞůĨ-worth or self-ŝŶƚĞŐƌŝƚǇ͘͟� ;^ĞŽŬ� ϮϬϭϲ͗� ϵϵͿ� ,Ğ� ƵƐĞƐ� ƚŚĞ� ĂŶĂůŽŐǇ� ŽĨ� ͞ŽŶĞ͛Ɛ�
drinking or swimming in dirty water (with or without otheƌƐ� ƐĞĞŝŶŐ� ŝƚͿ͟� ƚŽ� ŝůůƵƐƚƌĂƚĞ� ƚŚŝƐ� ͞ƚĂĐƚŝůĞ�
ŵŽĚĞů͘͟27 
                                                 
23 For detailed argumeŶƚƐ� ĨŽƌ� ƚŚŝƐ� ƉŽŝŶƚ͕� ƉůĞĂƐĞ� ƌĞĨĞƌ� ƚŽ�ŵǇ� ŽƚŚĞƌ� ƉĂƉĞƌ� ͞�ƌĂĨƚŝŶŐ� ƚŚĞ� ^ĞůĨ� ƚŚƌŽƵŐŚ� >ŽƐŝŶŐ� ƚŚĞ� ^ĞůĨ͗�
�ǆƉůŽƌŝŶŐ�yƵŶǌŝ͛Ɛ�/ĚĞĂů�^ĞůĨ�ĂŶĚ�ƚŚĞ�ZŽůĞ�ŽĨ�KƚŚĞƌƐ͘͟� 
24Shun K-L 1997, Mencius and Early Chinese Thought 59 
25 A related point: it is interesting to note that in Confucian text we do not examples of shame to involve nakedness or 
sexuality. 
26 ^ŚƵŶ� ϮϬϬϭ͕� ͞^ĞůĨ� ĂŶĚ� ƐĞůĨ ĐƵůƚŝǀĂƚŝŽŶ� ŝŶ� ĞĂƌůǇ��ŽŶĨƵĐŝĂŶ�dŚŽƵŐŚƚ͕͟� /Ŷ�Two Roads to wisdom? Chinese and analytic 
philosophical traditions, 235-6 
27 Bongrae Seok, Moral Psychology of Confucian Shame 2016: 86. Geaney (2004) also adopts the tactile interpretation of 
^ŚƵŶ͕� ĂŶĚ� ĚĞǀĞůŽƉƐ� ŚĞƌ� ͞ďŽƵŶĚĂƌǇ� ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͟� ĨƌŽŵ� ƚŚŝƐ� ǀŝĞǁ͘� dŚĞƌĞ� ƐŚĞ� ĂƌŐƵĞƐ� ƚŚĂƚ� �ŽŶĨƵĐŝĂŶ� ƐŚĂŵĞ� ŝƐ� ĂŶ�
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 7 

 
This tactile interpretation of Shun, however, is not clearly supported by the Confucian texts. 

If we read the Analects carefully, we can see that what Confucius says about shame is not really that 
a situation itself is shameful or contemptible, but how one acts in a situation makes it shameful or 
ĐŽŶƚĞŵƉƚŝďůĞ͘�dŚĂƚ�ŝƐ͕�ŽŶĞ�ŝƐ�ŶŽƚ�͞ ƚŽƵĐŚĞĚ�ďǇ͟�Ă�ƐŝƚƵĂƚŝŽŶ�;ůŝŬĞ�ƐǁŝŵŵŝŶŐ�ŝŶ�ĚŝƌƚǇ�ǁĂƚĞƌͿ�ĂŶĚ�ďĞĐŽŵĞs 
tainted, but if one is tainted, it is by what one does in a situation. Even though sometimes Confucius 
tells us to avoid being involved in certain situations, it is not clearly meant to avoid shame; rather, he 
is clear that one can be in shame or not in the same situation, simply depending on how one reacts 
to a situation. The following comment makes this point clear: 

 
The Master said, "With sincere faith he unites the love of learning; holding firm to death, he is 
perfecting the excellence of his course. Such a one will not enter a tottering state, nor dwell 
in a disorganized one. When right principles of government prevail in the kingdom, he will 
show himself; when they are prostrated, he will keep concealed. When a country is well 
governed, poverty and a mean condition are things to be ashamed of. When a country is ill 
governed, riches and honor are things to be ashamed of." (Analects 8.13 ⫸㚘烉ˬ䮌ᾉ⤥⬠炻
⬰㬣┬忻ˤ⌙恎ᶵℍ炻Ḫ恎ᶵ⯭ˤ⣑ᶳ㚱忻⇯夳炻䃉忻⇯晙ˤ恎㚱忻炻屏ᶼ岌䂱炻」

ḇ烊恎䃉忻炻⭴ᶼ屜䂱炻」ḇˤ˭) 
 
In this comment, Confucius advices to stay away from states in disorder. However, this is not to avoid 
shame. According to him, it is only when one does not take on political responsibility and get 
recognition in a well-governed state, or tries to take power in an ill-governed state, one should feel 
shame. This is because what one should do depends on the situation, and shame as a virtue will 
reveal the lack of propriety in how one behaves in a given situation.  
 

yƵŶǌŝ͛Ɛ�ĐŽŵŵĞŶƚ�ŽŶ�ƚŚŝƐ�ǀŝƌƚƵŽƵƐ�ƐĞŶƐĞ�ŽĨ�ƐŚĂŵĞ�ŵĂŬĞƐ��ŽŶĨƵĐŝĂŶƐ͛�ĞŵƉŚĂƐŝƐ�ŽŶ�ĂŐĞŶĐǇ�ĞǀĞŶ�
more clear: 
 

͞tŚĂƚ�ƚŚĞ�ǁĞůů-bred man and gentleman can and cannot do: The gentleman can make himself 
honorable, but he cannot ensure that others will honor him. He can make himself trustworthy, 
but cannot ensure that others will trust him. He can make himself useful, but cannot ensure 
that others will employ him. And so, the gentleman is ashamed of not being cultivated; he is 
not ashamed of being maligned. He is ashamed of not being trustworthy; he is not ashamed of 
not being trusted. He is ashamed of being incapable; he is not ashamed of not being employed. 
Thus, he is not tempted by good reputation, nor is he intimidated by slander. He follows the 
Way as he goes, strictly keeping himself correct, and he does not deviate from it for the sake of 
ŵĂƚĞƌŝĂů�ŐŽŽĚƐ͘�^ƵĐŚ�Ă�ŽŶĞ�ŝƐ�ĐĂůůĞĚ�ƚŚĞ�ƚƌƵĞ�ŐĞŶƚůĞŵĂŶ͘͟�;Xunzi, 6.15 ˬ⢓⏃⫸ᷳ㇨傥ᶵ傥䁢烉
⏃⫸傥䁢⎗屜炻ᶵ傥ἧṢ⽭屜⶙烊傥䁢⎗ᾉ炻ᶵ傥ἧṢ⽭ᾉ⶙烊傥䁢⎗䓐炻ᶵ傥ἧṢ⽭

䓐⶙ˤ㓭⏃⫸」ᶵᾖ炻ᶵ」夳㰁烊」ᶵᾉ炻ᶵ」ᶵ夳ᾉ烊」ᶵ傥炻ᶵ」ᶵ夳䓐ˤ㗗ẍᶵ

婀㕤嬥炻ᶵ⿸㕤婡炻䌯忻侴埴炻䪗䃞㬋⶙炻ᶵ䁢䈑⁦“炻⣓㗗ᷳ媪婈⏃⫸ˤ˭) 
 

                                                 
experience of contacting things that blur personal boundarŝĞƐ͘�dŚŝƐ�ďůƵƌƌŝŶŐ͕�ĂĐĐŽƌĚŝŶŐ�ƚŽ�ŚĞƌ͕�͞ŽĐĐƵƌƐ�ŝŶ�ƌĞůĂƚŝŽŶ�ƚŽ�ďŽƚŚ�
social status and the body ʹ the mouth, the eyes, the ears, and the entire porous surface membrane ʹ all of which is 
ƉŽƚĞŶƚŝĂůůǇ�ƐŚĂŵĞĨƵů�ŝŶƐŽĨĂƌ�ĂƐ�ŝƚ�ŝƐ�ǀƵůŶĞƌĂďůĞ�ƚŽ�ƌĞĐŽŶƐƚƌƵĐƚŝŶŐ͘͟�;'ĞĂney 2004, 120) The text Geaney cites, however, 
does not clearly support her view. 
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It is clear from this passage that, according to the Confucians, the object of shame should be about 
how one behaves, rather than about what happens to one. One has the responsibility to act properly 
according to the situation, and, recall what I mentioned earlier, act with integrity. The virtuous sense 
ŽĨ�ƐŚĂŵĞ�ŝƐ�ƚŽ�ŐƵŝĚĞ�ŽŶĞ�ŝŶ�ŽŶĞ͛Ɛ�ĂĐƚŝŽŶƐ͖�ŽŶĞ͛Ɛ�ƐŚĂŵĞ�ŝƐ�ŶŽƚ�ƉĂƐƐŝǀĞ�ĂŶĚ�ƐŝŵƉůǇ�ĚĞpends on what 
happens to them, or on situations where they happen to be in, as depicted in the tactile 
interpretation. Rather, Confucian shame is directed toward the person who acts improperly given 
the situation. It is this improper action that reflects adversely on the person, not the situation itself. 
/Ŷ�Ă�ǁĂǇ͕�ƚŚĞ�ƚĂĐƚŝůĞ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ�ŝƐ�ƚŚĞ�ŽƉƉŽƐŝƚĞ�ĞǆƚƌĞŵĞ�ŽĨ�ZŽĞƚǌ͛Ɛ�ĂƵƚŽŶŽŵǇ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͗�ƚŚĞ�
former renders a person too passive and vulnerable to the external world, while the latter focuses 
too much on self-rule and does not allow room for the influence of externality.  
 

dŚĞƌĞĨŽƌĞ͕�ƌĂƚŚĞƌ�ƚŚĂŶ�ƚŚŝŶŬŝŶŐ�ƚŚĂƚ�ŽŶĞ�ŵĂǇ�ďĞ�͞ƚŽƵĐŚĞĚ͟�ďǇ�Ă�ƐŝƚƵĂƚŝŽŶ�ŽƵƚ�ƚŚĞƌĞ�ĂŶĚ�ďĞ�
contaminated, I take the relation between a given situation and Confucian shame to be that one may 
ďĞ� ͞ŝŶǀŽůǀĞĚ� ŝŶ͟� Ă� ƐŝƚƵĂƚŝŽŶ� ǁŚĞƌĞ� ŽŶĞ� ďĞĐŽŵĞƐ� ƚĂŝŶƚĞĚ� ĚƵĞ� ƚŽ� ŽŶĞ͛Ɛ� ĂĐƚŝŽŶ͘� dŚŝƐ� ŝƐ� ĂůƐŽ� ŵǇ�
ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ�ŽĨ�^ŚƵŶ͛Ɛ�ǀŝĞǁ͘��ĐĐŽƌĚŝŶŐ�ƚŽ�ŵǇ�ŝŶƚĞƌƉƌĞƚĂƚŝŽŶ͕�ƚŚĞ�ƐŝƚƵĂƚŝŽŶ�ƚŚĂƚ�ŽŶĞ�ĐĂŶ�ďĞ�͞ƚĂŝŶƚĞĚ�
ďǇ͟�ŝƐ�ŶŽƚ�Ă�ƐŝƚƵĂƚŝŽŶ�ĞǆƚĞƌŶĂů�ƚŽ�ƚŚĞ�ĂŐĞŶƚ͕�such as impure substances (dirty water), but a situation 
that includes ŽŶĞ͛Ɛ�ŽǁŶ�ĂĐƚŝŽŶ͘�tĞ�ŽĨƚĞŶ�ƐĂǇ�ƚŚĂƚ�ŽŶĞ�ƉƵƚƐ�ŽŶĞƐĞůĨ�ŝŶ�Ă�ƐŝƚƵĂƚŝŽŶ�ďǇ�ŽŶĞ͛Ɛ�ŽǁŶ�ĂĐƚŝŽŶ͘�
dŚŝƐ�ŝƐ�ŚŽǁ�/�ƵŶĚĞƌƐƚĂŶĚ�ƚŚĞ�ǁŽƌĚ�͞ƐŝƚƵĂƚŝŽŶ͟�ŝŶ�^ŚƵŶ͛Ɛ�ǀŝĞǁ͘�� 
 

It is important to recognize this emphasis on agency (i.e., ĂŐĞŶƚ͛Ɛ� ŽǁŶ� ŝŶǀŽůǀĞŵĞŶƚ� ĂŶĚ�
ĐŽŶƚƌŝďƵƚŝŽŶ� ƚŚƌŽƵŐŚ� ĂĐƚŝŽŶͿ� ŝŶ� �ŽŶĨƵĐŝĂŶ� ƐŚĂŵĞ͕� ĂŶĚ� ŶŽƚ� ƚƌĞĂƚ� ƚŚĞ� ͞ƚĂŝŶƚŝŶŐ� ƐŝƚƵĂƚŝŽŶ͟� ƚŽ� ďĞ�
something that is external to the agent, especially if we remind ourselves that Confucianism makes 
a crucial movĞ� ƚŽǁĂƌĚ�ŚƵŵĂŶŝƐŵ� ŝŶ��ŚŝŶĞƐĞ� ƚŚŽƵŐŚƚ͘�KŶĞ�ŽĨ��ŽŶĨƵĐŝƵƐ͛�ŐƌĞĂƚ�ĐŽŶƚƌŝďƵƚŝŽŶs is to 
provide an understanding of virtue, ren, that is not founded in religion or derived from beliefs about 
heaven, but in human interaction and proper social relations, which are guided by rituals. Concepts 
involving impurity and cleanliness likely have played some role in the origin of shame (and are still 
important in cultures that have a strong religious foundation).28 There is also no doubt that fame and 
social images that relate to the possession of material goods are involved in conventional shame. 
However, Confucians took upon the task to transform original shame and conventional shame into a 
virtue. Confucian shame, therefore, is no longer about touching something that is unclean, or about 
not having good social images (such as having fame and material goods), but is about following the 
Way. One experiences Confucian shame when one puts oneself in a tainting situation, where one 
does not react properly to the state of the world ʹ when one does not follow the Way. 
 

�ƚ�ƚŚŝƐ�ƉŽŝŶƚ�ŽŶĞ�ŵĂǇ�Ɛƚŝůů�ǁŽŶĚĞƌ͗�ǁŚĂƚ�ĚĞƚĞƌŵŝŶĞƐ�ǁŚĞƚŚĞƌ�ŽŶĞ͛Ɛ�ĂĐƚŝŶŐ�ŝƐ�ƚĂŝŶƚŝŶŐ�ŽŶĞƐĞůĨ�
in a given situation according to the Confucians? I mentioned earlier that ritual plays an important 
role here. Confucians think that the learning and practice of ritual helps people develop a sense of 
(virtuous) shame; moreover, when respect is shown according to ritual, one keeps far from shame. I 
have argued (with the help of Roetz and Shun) that rituals need not be external sanctions and can be 
an internalized norm to manifest the Way͕�ŽŶĞ͛Ɛ�ŵŽƌĂů�ŝĚĞĂů͘�/Ŷ�ƚŚĞ�ĨŽůůŽǁŝŶŐ�/�ǁŝůů�ĂƌŐƵĞ�further that 
consideration of the nature of ritual, however, also reveals another important aspect of Confucian 
shame (besides the recognition of agency that I just talked about): its openness to otherness. 

 
 
 

                                                 
28 Haidt 2012. 
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III. Ritual, Confucian Shame, and Otherness  
 

Even though scholars have pointed out that, for the experience of Confucian shame, there need 
not be actual audience or observer, shame is also described as something one would often feel 
toward heaven and others. Mencius says,  
 

͞dŚĞ�ƐƵƉĞƌŝŽƌ�ŵĂŶ�ŚĂƐ�ƚŚƌĞĞ�ƚŚŝŶŐƐ�ŝŶ�which he delights, and to be ruler over the kingdom is 
ŶŽƚ�ŽŶĞ�ŽĨ�ƚŚĞŵ͘�͙�dŚĂƚ͕�ǁŚĞŶ�ůŽŽŬŝŶŐ�ƵƉ͕�ŚĞ�ŚĂƐ�ŶŽ�ŽĐĐĂƐŝŽŶ�ĨŽƌ�ƐŚĂŵĞ�ďĞĨŽƌĞ�,ĞĂǀĞŶ͕�ĂŶĚ͕�
ďĞůŽǁ͕�ŚĞ�ŚĂƐ�ŶŽ�ŽĐĐĂƐŝŽŶ�ƚŽ�ďůƵƐŚ�ďĞĨŽƌĞ�ŵĞŶ͖�ƚŚŝƐ�ŝƐ�Ă�ƐĞĐŽŶĚ�ĚĞůŝŐŚƚ͘�͙͟�;DĞŶĐŝƵƐ�ϳ��ϮϬͿ� 

 
From this passage, we can see that not feeling shame before heaven and men is something the 
superior man strives for, and it counts as something he can be delighted in if achieved. This means, 
even for the superior men, they feel shame toward heaven and men most of the time ʹ this is why 
not feeling shame toward heaven and men is an achievement and a kind of delight. However, why 
would (and should) we feel shame toward heaven and men most of the time?  
 

One short answer may be that heaven and men play an important role in our moral ideal, and 
since moral ideals entail some form of perfection, it is thus very difficult to achieve ʹ ƚŚĂƚ͛Ɛ�ǁŚǇ�we 
always feel shame when we think of them. This answer may seem acceptable at the first glance, 
however, we may then have more questions: what roles do heaven and men play in our moral ideal? 
Are they just a part of social convention that is external to the self? And, would we really feel shame 
ũƵƐƚ� ďĞĐĂƵƐĞ�ǁĞ�ĚŽ�ŶŽƚ� ůŝǀĞ� ƵƉ� ƚŽ�ŽƵƌ� ŝĚĞĂů͍��Ɛ� �ĂŚĂǀŝ� ;ĂŶĚ�ŽƚŚĞƌƐͿ� ƉŽŝŶƚƐ� ŽƵƚ͕� ͞ǁŚĂƚ� ŝƐ� ƐŚĂŵe-
ŝŶĚƵĐŝŶŐ� ŝƐ� ŶŽƚ� ƚŚĞ� ĚŝƐƚĂŶĐĞ� ĨƌŽŵ� ĂŶ� ŝĚĞĂů� ƐĞůĨ� ďƵƚ� ƚŚĞ� ĐůŽƐĞŶĞƐƐ� ƚŽ� ĂŶ� ƵŶĚĞƐŝƌĞĚ� ƐĞůĨ͘͟� ;�ĂŚĂǀŝ�
2014:220) Now we need to go back to the Confucian view of rituals and the self to answer these 
questions. 

 
Earlier I mentioned that ritual is not just a tool of education for the mass, but provides 

important guidance for anyone who sets their mind on the Way. That is, ritual is not only concerned 
with social distinctions for a harmonious social life (as Fingarette noted), but it also has a spiritual 
dimension: it provides an aesthetic understanding about the connection we have with people and 
the world as a whole. The Book of Rites and the Xunzi provide good resources to illustrate this point. 

 
The Book of Rites is a core text of the Confucian canon. It is a collection of texts commenting 

on the meaning and significance of social distinctions, administration, and ceremonial rites of the 
Zhou dynasty. The texts were written by Confucian scholars at the warring-states period, and the 
collection is completed in Han dynasty. In this book, we can find three important forms of human-
ǁŽƌůĚ�ĐŽŶŶĞĐƚŝŽŶ�ŵĂŶŝĨĞƐƚĞĚ�ŝŶ�ƌŝƚƵĂů�ƉƌĂĐƚŝĐĞƐ͗�Ă�ĐŽŶŶĞĐƚŝŽŶ�ǁŝƚŚ�ŽŶĞ͛Ɛ�ŽƌŝŐŝŶ�ĂŶĚ�ŽŶĞ͛Ɛ�return with 
reverence; a connection with family and one͛Ɛ�showing filial piety toward parents and ancestors; a 
connection with all others, and ŽŶĞ͛Ɛ� showing respect toward the elders and the wise, and care 
toward everyone. The second and the third connection may be easier to grasp. Here I focus on the 
first connection ʹ ƚŚĞ�ĐŽŶŶĞĐƚŝŽŶ�ǁŝƚŚ�ŽŶĞ͛Ɛ�ŽƌŝŐŝŶ͘ 

 
tŚĂƚ�ŝƐ�ŽŶĞ͛Ɛ�ŽƌŝŐŝŶ͍�yƵŶǌŝ�ƐƚĂƚĞƐ�ŝƚ�ĐůĞĂƌůǇ͗ 

 
͞ZŝƚƵĂů�ŚĂƐ�ƚŚƌĞĞ�origins. Heaven and Earth are the origin of life. Forefathers and ancestors are 
the origin ŽĨ�ŽŶĞ͛Ɛ�ŬŝŶĚ͘�>ŽƌĚƐ�ĂŶĚ�ƚĞĂĐŚĞƌƐ�ĂƌĞ�ƚŚĞ�origin of order. Without Heaven and Earth, 
how would one live? Without forefathers and ancestors, how would one have come forth? 
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Without lords and teachers, how would there be order? If even one of these three origins is 
neglected, no one will be safe. And so, ritual serves Heaven above and Earth below, it honors 
forefathers and ancestors, and it exalts lords and teachers. These are the three originƐ�ŽĨ�ƌŝƚƵĂů͘͟ 
(Xunzi, 19.4) 

 
Here we can see that, in yƵŶǌŝ͛Ɛ�ǀŝĞǁ͕�ƚŚĞ�ŽƌŝŐŝŶƐ�ŽĨ�ƌŝƚƵĂů�ĂƌĞ�ĂůƐŽ�ƚŚĞ�ŽƌŝŐŝŶƐ�ŽĨ�ŚƵŵĂŶ�ĂŶĚ�ŚƵŵĂŶ�
life: heaven and earth as the origin of life, ancestors as origins of mankind, and lords and teachers as 
origins of civilization. It is reasonable that the origins of ritual and human are the same, since ritual 
is meant to guide people to live a flourishing life ʹ it is based on an understanding of what humans 
are and what they can be. We can also see that recognizing these origins is not the end of the story. 
Xunzi reminds us that ǁĞ�ƐŚŽƵůĚ�ŶŽƚ�ŶĞŐůĞĐƚ�ƚŚĞƐĞ�ŽƌŝŐŝŶƐ͕�ƌĂƚŚĞƌ͕�ǁĞ�ƐŚŽƵůĚ�͞ƌĞƚƵƌŶ͟�ďǇ�ƐĞƌǀŝŶŐ͕�
honoring, and exalting them.  
 
 dŚĞ�ŝĚĞĂ�ŽĨ�͞ ƌĞƚƵƌŶ͟;⚆⟙) involves a feeling and relation of reciprocity. However, this relation 
ŝƐ�ŶŽƚ�ĐŽŶƚƌĂĐƚƵĂů͕�ĂŶĚ�ƚŚĞ�ĨĞĞůŝŶŐ�ŝƐ�ŶŽƚ�ƐŝŵƉůǇ�͞ƉĂǇŝŶŐ�ďĂĐŬ�ǁŚĂƚ�ŽŶĞ�ŽǁĞƐ�ƐŽ�ǁĞ�ĂƌĞ�ĞǀĞŶ͘͟�/ŶĚĞĞĚ͕�
ŽŶĞ�ƐŝŵƉůǇ�ĐĂŶŶŽƚ�ŚĂǀĞ�ƐƵĐŚ�Ă�ƌĞůĂƚŝŽŶ�ǁŝƚŚ�ŽŶĞ͛Ɛ�ŽƌŝŐŝŶƐ͘�Rather, we should see it as a kind of humble 
yet active and responsive attitude in recognition of an authority ʹ an authority to what humans are 
and to a flourishing life. To understand this attitude, we should notice that there are actually two 
parts in the ritual toward heaven and earth. According to the Book of Rites, sacrificial rituals were for 
the purpose of prayer for blessing, or of thanksgiving, or of deprecation. In spring, people pray to 
heaven for a good year, away from disasters. In winter, people return the blessing by expressing their 
gratitude toward heaven. In praying, one feels humility and the authority of heaven. In returning, 
one ĨĞĞůƐ�ŽŶĞ�ĐĂŶ�ĞǆƉƌĞƐƐ�ŽŶĞ͛Ɛ�ŐƌĂƚŝƚƵĚĞ�ĂŶĚ�ŚĂƐ�ƐŽŵĞƚŚŝŶŐ�ƚŽ�ĐŽŶƚƌŝďƵƚĞ�ďĂĐŬ͘�The Book of Rites 
further explains this relation: 
 

The earth supported all things, while heaven hung out its brilliant signs. They derived their 
material resources from the earth; they derived rules (for their courses of labor) from the 
heavens. Thus they were led to give honor to heaven and their affection to the earth, and 
therefore they taught the people to render a good return (to the earth). (The Heads of) families 
provided (for the sacrifice to it) at the altar in the open court (of their houses); in the kingdom 
and the states they did so at the She altars; showing how it was the source (of their 
prosperity). ͙� When there was such a sacrifice, from the towns, small and large, they 
contributed their vessels of rice, thereby expressing their gratitude to the source (of their 
prosperity) and going back in their thoughts to the beginning (of all being). (Jiao Te Sheng 22, 
恲䈡䈚烉ˬ⛘庱叔䈑炻⣑✪尉ˤ⍾屉㕤⛘炻⍾㱽㕤⣑炻㗗ẍ⮲⣑侴奒⛘ḇ炻㓭㔁㮹伶⟙

䂱ˤ⭞ᷣᷕ㹄侴⚳ᷣ䣦炻䣢㛔ḇˤ͙�ⓗ䣦炻᷀Ḁℙ䱊䚃炻㇨ẍ⟙㛔⍵⥳ḇˤ˭) 
 
Here we can see that ritual not only allows people to feel and express their gratitude toward the 
origins, but also takes them to reflect on the beginning of life. That is, one is not only thankful for the 
resources one gets from heaven and earth; more importantly, one is reminded by the ritual practice 
that heaven and earth is the beginning of life. We are what we are because of them. Because of this 
strong connection, in a significant way, they are what our lives should answer to.29 This connection 
with heaven and earth (along with our connection with family and others) figure as a crucial aspect 
of our self-identity. 

                                                 
29 Confucius sometimes even talks as if our actions can offend heaven. ⫸㚘烉ˬᶵ䃞炻䌚伒㕤⣑炻䃉㇨䥙ḇˤ˭ ˪婾
婆Ȥℓἦ˫ 
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 In the beginning of this paper, I mentioned that the origin of the Chinese word xiu但 can be 
understood as a humble yet active and responsive attitude (by making offerings, appeasement, 
ĂŶĚͬŽƌ�ŵŽƚŝǀĂƚŝŽŶ�ƚŽ�ĐŽƌƌĞĐƚ�ŽŶĞƐĞůĨ�ƚŽ�ŵĂŝŶƚĂŝŶ�ŽŶĞ͛Ɛ�ƐŽĐŝĂů�ŝŵĂŐĞͿ�ŝŶ�ƌĞĐŽŐŶŝƚŝŽŶ�ŽĨ�ĂŶ�ĂƵƚŚŽƌŝƚǇ͘ 
Here we see that, for Confucians, this authority includes heaven and earth, our ancestors, lords and 
teachers, and others. When Mencius said that the superior men is delighted in not feeling shame 
when facing heaven and people, it is because heaven and people are part of the authority to which 
our lives should answer to ʹ they are the origins and the beginning to our existence. They are not 
identical to us, rather, they are the otherness to which we are (and should be) open to. It is said that 
Confucius does not speak very much about Ways of heaven.30 Xunzi, on the other hand, is very clear 
about the distinction between heaven and men (⣑Ṣᷳ↮) ʹ humans should not try to figure out 
how heaven works, that is trying to compete with heaven in its work.31 For Xunzi, the Way of human 
is not the Way of heaven; at the same time, the flourishing life he aspires to is provided by heaven 
and completed by men (⣑䓇Ṣㆸ). When we come in contact with this otherness, we may feel a 
lack in ourselves. This may be because we feel the lack of power and feel the need to ask for help or 
pray for blessings.32 More importantly, we may feel that we do not answer to these authorities 
sufficiently ʹ we do not live a life that fulfills the return that is part of our reciprocal relation with 
heaven and people. In this sense, Confucian shame is a feeling of lack when one is in contact with 
otherness. 
  
 Consideration of the two parts of sacrificial ritual, praying and returning, sheds light on 
Confucian shame. Tang Junyi made an inspiring ĐŽŵŵĞŶƚ͗�͞dŚĞ�ĞŵƉŚĂƐŝƐ�ŽŶ�ĂƐŬŝŶŐ� ŝƐ�ƚŽ�ĐƵůƚŝǀĂƚĞ�
ŽŶĞ͛Ɛ� ŚƵŵŝůŝƚǇ� ŝŶ� ĨƌŽŶƚ� ŽĨ�'ŽĚ͖� ƚŚĞ� ĞŵƉŚĂƐŝƐ� ŽŶ� ƌĞƚƵƌŶŝŶŐ͕� ŽŶ� ƚŚĞ�ŽƚŚĞƌ� ŚĂŶĚ͕� ƌĞǀĞĂůs that even 
though the blessings are great, we can still return with sincerity and reverence, which helps reduce 
the feeling of shame. When people show sincerity and reverence in front of God, they at the same 
time establish their moral awareness of the self and potential dignity, and no longer feel the great 
distance between heaven and men. Therefore, the emphasis on returning itself is a spiritual 
consciousness that renders the God-human relation more moderate, by elevating human to become 
ĐůŽƐĞƌ�ƚŽ�'ŽĚ͕�ĂŶĚ�ƌĞĚƵĐŝŶŐ�ƚŚĞ�ƚƌĂŶƐĐĞŶĚĞŶĐĞ�ŽĨ�'ŽĚ͘͟33 Tang points out, I think convincingly, that 
the practice of ritual on the one hand cultivates in us humility, on the other hand, it elevates us by 
the fact that once we return with sincerity and reverence, the feeling of shame subsides. Indeed, 
understood in this way, one opposition to Confucian shame is not pride, but a form of reverence (jin 
㔔), the most crucial attitude in the practice of ritual.34 It should be clear now Confucian shame 
involves our own attitudes and our reactions in the face of authority and otherness. It is our attitude 
and reaction that changes our relation with authority and our feelings about otherness. Confucian 
shame is a feeling of lack with regard to agency. 
 
                                                 
30 ⫸届㚘烉ˬ⣓⫸ᷳ㔯䪈炻⎗⼿侴倆ḇ烊⣓⫸ᷳ妨⿏冯⣑忻炻ᶵ⎗⼿侴倆ḇˤ˭˪婾婆Ȥ℔⅞攟˫ 
31 Xunzi 17.2. 
32 dŚŝƐ�ĞĐŚŽĞƐ�tŝůůŝĂŵƐ͛Ɛ�ǀŝĞǁ�ĂďŽƵƚ�ƐŚĂŵĞ͗�͞/ƚ�ŵĂǇ�ƐĞĞŵ�ŵǇƐƚĞƌŝŽƵƐ�ŚŽǁ�ĂŶǇ�ƉƌŽĐĞƐƐ�ŽĨ� ŝŶƚĞƌŶĂůŝǌĂƚŝŽŶ�ĐĂŶ�ĞǆƉůĂŝŶ�
shame. The answer lies in the fact that the root of shame lies not so much in observed nakedness itself, but in something 
ŽĨ�ǁŚŝĐŚ�ƚŚĂƚ�ŝƐ͕�ŝŶ�ŵŽƐƚ�ĐƵůƚƵƌĞƐ�ďƵƚ�ŶŽƚ�Ăůů͕�Ă�ƉŽǁĞƌĨƵů�ĞǆƉƌĞƐƐŝŽŶ�͙�dŚĞ�ƌŽŽƚ�ŽĨ�ƐŚĂŵĞ�ůŝĞƐ�ŝŶ�ĞǆƉŽƐƵƌĞ�ŝŶ�Ă�ŵŽƌĞ�ŐĞŶĞƌĂů�
sense, in being at a disadvantage: in what I shall call, in a very general sense, a loss of poǁĞƌ͘͟�;^ŚĂŵĞ�ĂŶĚ�EĞĐĞƐƐŝƚǇ�ϳϴͿ 
33 Tang Junyi, ˨婾ᷕ⚳⍇⥳⬿㔁ᾉẘ冯₺⭞⣑忻奨ᷳ斄Ὢℤ慳ᷕ⚳⒚⬠ᷳ崟㸸˩炻傉怑䫱叿˪ᷕ⚳⒚⬠⿅゛婾普
Ȥ䷥婾䭯˫, p179 with my translation. 
34 Book of Rites: Of all the methods for the good ordering of men, there is none more urgent than the use of ceremonies. 
Ceremonies are of five kinds, and there is none of them more important than sacrifices. (Ji Tong) For visitors and guests 
the principal thing was a courteous humility; at sacrifices, reverence. (Shao Yi) 
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Conclusion 
 

Confucian shame, as suggested by my agent-contact model, results from a feeling of lack with 
regard to agency through contact with otherness. This otherness includes other people and the world 
as a whole, and constitute the origin and the beginning of our existence. Confucian shame is a 
cultivated virtue through learning and ritual practices. The fact that the early Confucians think that 
we are (and should be) able to feel shame in this way tells us their notion of the self, and how it can 
(and should) relate to the world through cultivation. Heaven and earth, our ancestors, teachers, and 
others are all origins to our existence, and we are to be understood in relation to them. They play a 
crucial part in our self-identity. It is through learning and ritual practices we can have proper relations 
with them, and keep on the path of the Way. At some point, one may feel no Confucian shame toward 
otherness and takes delight in it. This is not because one has finally achieved perfection ʹ that is a 
goal of infinity; rather, it is because one knows that, at this point, one has done all that one can with 
the attitude of reverence.35 This is Confucian humanism. 
 

*** Conference paper ʹ please do not cite or circulate. Thank you. *** 

                                                 
35 ⫸⢷㚘烉ˬ͙�㬣䓇㚱␥炻⭴屜⛐⣑ˤ⏃⫸㔔侴䃉⣙炻冯Ṣ〕侴㚱䥖͙˭˪婾婆Ȥ柷㶝˫ 
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