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ABSTRACT OF THE THESIS

The purpose of this thesis is to make a critical interpretation of the nature and
implications of anti-Confucianism in East Asian political thought by examining the
works of two representative anti-Confucianists: Fukuzawa Yukicht and Y1 Kwang-su.
In terms of its historical significance. Anti-Confucianism can be said to be equivalent
to enlightenment thought in eighteenth century Europe. Yet notwithstanding its
importance. there have been few detailed studies of Anti-Confucian thinkers.

This study 1s an examination of the work of two of the most important anti-
Confucianist thinkers — Fukuzawa Yukichi in Japan and Y1 Kwang-su in Korea
These writers both sought to attack Confucianism in the light of Western political
ideas. In doing so. they emploved two cardinal Western political concepts: liberal
individualism and nationalism. Their theories contributed to a two phased assault on
Confucian values: in the first phase. liberal individualism was used to undermine the
Confucian emphasis on the family. But while this first wave of opposition weakened
Confuciamism, it did not destroy it. The second wave of opposition. however. based on
nationalism succeeded in redirecting Confucian collectivism 1into an illiberal
nationalistic form. In the writings of both Fukuzawa and Yi this study traces the path
ot each of these assaults. In both theorists' work, liberal individualism gave way to
nationalistic sentiments, thereby exemplifving and contributing to the currents running
through their respective societies, Japan and Korea.

The thesis has five chapters. The first two chapters are an introduction to the nature
of Confucianism. In chapters three and chapter four, which respectively deal with
Fukuzawa's and Yi's anti-Confucianism. discussion centres around the following
themes: theirr conceptions of liberal individualism and nationalism; how they
remterpreted Confucianism in the light of their conception of liberal individualism and
nationalism: and how thev attempted to reconcile the two different demands of liberal
individualism and nationalism in their anti-Confucianism.

The conclusion of the thesis 1s that Fukuzawa's and Yi's anti-Confucianism failed. in
that their association of liberal individualism with nationalism led to a jettisoning of the
liberal individualism 1n their later life. This resulted in an insufficient challenge to the

Confucian legacy and a constraint on the growth of liberal individualism in the two

countries.



T'ransliteration of Korean and Japanese Words and Names

Romanization of Korean names and words used in this thesis is in accordance with the
McCune-Reischauer system, but common usage and personal preferences have been
prioritized over the system for some names and places. such as, for example, author
Lee Hong-ku (Yi Hong-ku), the city of Seoul (Soul).
Romanization system for Japanese names and words used in this thesis s Hepburn
system.

The names of people appear in the text and the bibliography as they are commonly

used in Korea and Japan — that is, last name first, and first name last.
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CHAPTER 1 INTRODUCTION

1.1 Purpose

The purpose of this studv 1s to make a critical interpretation of the nature and
implications of anti-Confucianism in East Asian political thought by examining the
works of two representative anti-Confucianists: Fukuzawa Yukichi and Y1 Kwang-su.
Given the wide range of anti-Confucianism I do not intend to deal with it m all 1ts
manifestations. The scope of this study i1s confined to the works of those anti-
Confucianists who adopted Western ideas as the groundwork of their political ideas. |
have chosen these two thinkers. because their work represents the essence of this strand
of anti-Confucianism.

My main motivation for undertaking this thesis arises out of my studyv of Western
political 1deas and the recurrent question of what has hindered the development of
Western political 1deas in Korea. After long reflection on this question. I have come to
the conclusion that the answer lies in the resilient nature of the Korcan Confucian
heritage. Encouraged by my former supervisor. Kim Hong-u in Seoul National
Umiversity. | engaged in the studv of anti-Confucianism in Korea to test this
hypothesis. The first result of this study was my M. A thesis "The Political Thought of
Y1 Kwang-su — Focused on Anti-Confucianism". Since submitting that thesis. it has
become clear to me, however. that in order to understand fully the nature of Korean
anti-Contuciamsm. I needed to study anti-Confucianism as it manifested itself in Japan
and Chma. since Y1 Kwang-su's anti-Confucianism was the product of the interaction
between hus anti-Confuciamism and Japan's and China's. Naturally. therefore. in order
to correctly grasp the nature of Yi's anti-Confucianism an examunation of anti-
Contfucianism in Japan and China is required.

In the old Confucian world. China was at the centre of culture in East Asia while
Korea and Japan were on the periphery. However. the intrusion of the Western powers
into East Asia changed this whole situation. Japan emerged as the first country to
achieve modernisation through the influence of Westernization. In turn, China and
Korea began to accommodate Western culture through the influence of Japan. Ch'en
Tu-hsiu. the Chmese anti-Confucianmist. and Y1 Kwang-su. the Korean anti-
Confucianist. were regarded as the prime anti-Confucianist political thinkers among
those tellectuals who spent long periods as students in Japan in order to leamn
Western culture and 1deas. The fact that most of the leading intellectuals of China and
Korca came mto contact with Western culture through Japan has profound
implications for the question of the tension between Western i1deas and Eastern

Confuctanism. It 1s evident that knowledge of Western culture obtained by Korean and



Chinese scholars through Japan was not the same as that obtained first hand from the
West itself. Inevitably. the Western ideas possessed by them represented only therr
Japanese version. Accordingly. anti-Confuciamism in Korea and China strongly
resembled anti-Confucianism in Japan. The anti-Confuciamism of Y1 Kwang-su. for
cxample. was influenced by Fukuzawa Yukichi — the Japanese archetypal anti-
Confucianist. This makes it essential to discuss Fukuzawa Yukichi's anti-
Confucianism 1n order to understand Y1 Kwang-su's anti-Confucianism. Furthermore.
for all common grounds which they shared. both writers showed many differences n
therr anti-Confucianism. Hence this comparative study of anti-Confucianmism  of
Fukuzawa Yukicht and Y1 Kwang-su will help us to understand the complex aspects of
anti-Contucianism and its significance. It is hoped that my examination of Fukuzawa
Yukichr's and Y1 Kwang-su' anti-Confucianism will throw new insight on the vexed
question of the conflict between Western ideas (liberalism and nationalism) and

Eastern 1deas (Confucianism).

1.2 The definition and implications of anti-Confucianism

Anti-Confucianism refers to a major trend of anti-traditionalism to be found in East
Asian countries that took the road of modernisation by accommodating Western ideas
and institutions from the late [9th century onwards. For the convenience of the
discussion. anti-Confucianism is defined tentatively as the set of ideas which attacked
and criticised Confucianism in the light of Western political ideas.

Using a metaphorical expression. anti-Confucianism can be seen as a confluence of
two rivers — the East Asian (Confucian) tradition. and the Western tradition of
political thought = The political theorics of East and West that had evolved along
difterent routes for several thousand vears met to create anti-Confucianism. arising out
of the process of modernisation during the late nineteenth century to early twenticth
century. As the mtroduction of Western political 1ideas and institutions disclosed the
defects and weakness of Confucianism which had dominated every aspect of life in the

society of these countries. the leading intellectuals of the three countries realised these

I. The term. "anti-Confucianism" was used by Tse-tsung Chow. "The Anti-Confucian
Movement i Early Republican China". in The Confucian Persuasion (Stanford:
Standord Umiversity Press. 1960) and Chester C. Tan. in Chinese Political Thought in
the Dwentieth Century (New York: Doubleday. 1971). Maurice Meisner uses the term
"Cultural Iconoclasm” in place of anti-Confucianism: Lin Yu-sheng uses the term
‘radical rconoclasm” and "totalistic anti-traditionalism". "radical iconoclasm in "The
May Fourth Period and the Future of Chinese Liberalism”. in Reflections On the May
Fourth: Movement: .1 Svmposium (Cambridge. Mass: East Asian Research Center
Harvard University. 1973). and in The Crisis of Chinese Consciousness: Radical Anti-
iraditionalism in the May Fourth Era (Madison: University of Wisconsin press. 1979)
In Fukuzawa's words. 1t 1s expressed as "Two lives in a body".
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deficiencies in relation to the new needs of modem times and started to attack
Confucianism in the light of Western ideas. Anti-Confucianism both owed its existence
to. and bore the marks of. these two traditions of political thought. On the one hand.
anti-Confucianism's re-evaluation and re-interpretation of Confucianism was informed
by Westernised ideas. On the other hand. anti-Confucianism's interpretation of Western
ideas was made n the light of the Confucian tradition. Even the mtellectuals who
absorbed Western 1deas could not completely shake themselves free from the influence
of the Confucian world view under which they were educated.

Accordingly. there are two distinct perspectives on the meaning of anti-
Confucianism. One perspective signifies that anti-Confucianism was a reinterpretation
of Confucian political ideas in the light of Western political ideas. The other
perspective signifies that anti-Confucianism was a reinterpretation of Western political
ideas n the light of Confucian political ideas. If we put these two perspectives
together. we can see that anti-Confucianism represented both a modification of
Confucianism and a modification of Western ideas. In other words. anti-Confucianism
was a unique synthesis of modified forms of the two highly developed. contrasting sets
of political 1deas.

Moreover. this synthesis was an extremely complex and varied one. Part of this
complexity and variation i1s due to the different manifestations of Confucianism —
Chinese. Japanese and Korean Confucianism each had its own distinct character.
Partly. however. the complexity and variety of anti-Confucianism is due to the
ambiguity of Western political ideas. expressed in particular in the tension between
Western liberalism and Western nationalism. This ambiguity is reflected i the
preoccupation of anti-Confucianists with two main tasks. One was the emancipation of
the individual from the shackles of the Confucian tradition. Confucianism was blamed
for the ideology of despotism. which pervaded all aspects of social life. In this context.
for anti-Confucianists the issues of the abolition of class discrimination. the liberation
of women, and the protection of human rights emerged as the major issues. The
freedom and happiness of the individual were emphasised.

T'he other major task was the building of the modem nation state. Confucianism was
criticised for obstructing the emergence of the nation-state. Confucianism supported
fanmilism that demanded exclusive lovalty to the head of the family through the idea of
filial picty. According to Confucianism. when filial piety and lovalty to the state were
in contlict with each other. filial piety took precedence over state lovalty

These two tasks can be represented in terms of liberalism and nationalism.? In Japan

they were typically expressed in the movements of popular rights (the right of people)

Lin Yu-sheng. 7he Crisis of Chinese Consciousness: Radical nti-traditionalism in
the Nay Fourth Fra (Madison: University of Wisconsin Press. 1979). 62
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and national rights (the right of the state)* Chester C. Tan. a renowned scholar of
modern Chinese political thought. divided the problems into those "of the justification
of the strong state and of the definition of good government" >

Hence anti-Confucianism can be seen to be operating at two levels: at the level of the
individual (liberalism) and at the level of the state (nationalism). The focus of mv
discussion will be placed on cach of these two levels. Let me make a brief statement
here about each of these levels.

First. the individual level. When anti-Confucianists encountered Western political
theory. they marvelled at its idea of the independent individual. The notion of
individuality. strange to the Confucian world view. was regarded as the core or kernel
of Western political ideas. Their discovery of the independent individual in Western
thought made a great impact on the minds of East Asian intellectuals. Sccond. the state
level. Western 1dcas of nationalism had a dramatic effect upon anti-Confucianists.
Together these two notions. liberal individualism and the nation state seemed to
provide the key to the secrets of the prosperity and power of Western society. Those
East Asian thinkers who had experience of suffering from the despotism in their own
society. readily saw a solution to this problem in Western ideas of liberalism and
nationahism. In doing so they supposed that nationalism could be accomplished within
the boundary of liberalism. Indeed anti-Confucianists tried to establish nationalism on
the basis of the principle of liberalism.

Howecver. heremn lies the central dilemma for anti-Confucianists: thev had to defend

their position against the claims of those who considered the idea of the people's rights

incompatible with that of state power. This incompatibility was pointed out by Kang

Yu-wer

When yvou talk about equality. freedom. and the rights of the people. you extend the
rights and privileges of individuals. When individual rights and privileges are extended.
the power of the state will necessarily be weakened.©

In fact. the association of nationalism with liberalism poses many problems both n
principle and in practice. It seems to be inevitable that the two demands. for greater
individual freedom and for a strong nation state. are in conflict with each other. In
order to mect this charge. liberal anti-Confucianists are forced to seek some theoretical
framcework for sccuring a balance between the two conflicting demands. in order to

minimise the conflict between them

4 Maruyama Masao. "Meij kokka no shiso." [The Thought of the Meiji State|. chap. in
Nenchato sengano aida (Tokvo: Misuzu Shobo. 1987). 2235-242

Tan. op. cir.. 19

O Ihid.. 25
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In spite of the efforts of anti-Confucianists. however. history shows that as the
conthet between these two demands developed. liberalism gave way to nationalism n
the East Asian countries, just as temporarily it did so in some countries in Europe
during the 1930s and 1940s.

In the first stage of anti-Confucianism. liberalism was initially very effective n
liberating the individual from the voke of the Confucian tradition. The idea of freedom
imported from the West at first exerted considerable influence in challenging
Confucianism. At that time, the catch phrase of the anti-Confucianists was liberation
trom all restraints of tradition. But in the event. traditional Confucian values were able
to resist the influence of Western individualism.

To understand the reason why individualism did not prevail. it is necessary to
examine the contrast between Western political ideas and Confucian ideas on the place
of the individual in society. Western political ideas reflect an atomistic. anthropo-
centric and mechanistic world view. In this world view. conflict is affirmed as natural:
indeed, the 1dea of conflict is an important premise of Western ideas in general
Conflict exists between man and nature: between man and society: between individual
and individual: between individual and institution. So. in the Western political
tradition, much emphasis 1s placed on the arrangements for establishing institutions
that can minimise conflict. By contrast. Confucian political ideas reflect a holistic and
organic world view. m which the idea of conflict is negated. In place of the idea of
contlict. the idea of harmony is valued. According to this world view. the individual is
absorbed n the whole in order to prevent conflict arising. There is no conception of an
independent individual, the absence of which in Confucianism contributed to the very
limited accommodation of liberal individualism. and to resistance to liberalism n
general. i East Asia.

In the second stage of anti-Confucianism. the emphasis accordingly switched from
Western liberalism. which had failed to undermine Confucianism. to Western
nationalism. Western nationalism proved to be a much more serious threat than
Western liberalism to Confucianism. This was because. unlike Western liberalism.
which collided head on with Confucianism. Western nationalism was able to draw on
certain Confucian ideas. and utilise them for its own purposes. For example. i Japan.
Japancse nationalists did not seek to abolish Confucian familism but to use it as a
ground for nationalism. By extending the scope of familism to the state. incorporating
filial piety mnto state lovalty. they overcame the problem of Confucian familism. This
indicates that the group conformity of Confucianism had more affinity with Western
nationalism than with Western hiberal individualism. However. the fact that it was a
Confucian interpretation of Western nationalism which provided the foundation for

nationalism in East Asia. meant an abandonment of the chance of the development of

w



liberal nationalism. and this inevitably paved the way for the appearance of ultra-
nationalism; 1 ¢.. authoritarian nationalism.’

In short. what had happened was that Confucianism was faced by the challenge of
two distinct elements in Western political ideas — liberal elements and nationalistic
clements. cach of which was held in balance in the Western tradition. After initially
succumbing to the first element. Confucianism was able to resist its spell by drawing
deep on the well of traditional familism that was diametrically opposed to liberal 1deas.
However, Confucianism was much more vulnerable to the nationalist element 1n
Western political 1deas. since nationalism could absorb familism within it. But having
rejected the liberal element, anti-Confucianism abandoned the only restraint powerful
enough to contain nationalism within constitutional limits and in the end it succumbed

to the seduction of authoritarian nationalism. The Western legacy thus turned out to be

a poisoned chalice

1.3 Conclusion

There exist two kinds of political thinkers: those who find questions of grave
importance to political thought, and those who find answers to these questions. On this
classification, I think anti-Confucianists belong to the former. The political ideas and
arguments ot anti-Confucianists are not so profound as those of Western liberal
thinkers such John Stuart Mill. and Herbert Spencer (so worshipped by anti-
Contucianists). but they do raise a question of great value to students of modern East
Asian political thought: the question of how to synthesise and integrate two traditions
of political 1deas. That this task of synthesis was the explicit aim set for themselves by

anti-Confucianists 1s eloquently expressed by Fukuzawa Yukichi:

[ trust that we present-day scholars will measure up to this challenge. But let me point
out that 1n addition we have an accidental opportunity for greatness thrust upon us.
Since the opening of the ports Japanese scholars have been assiduous in mastering
Western learning. Though the results have been sketchy and limited so far. we have
been able to get some idea of Western civilisation. Yet just twenty vears ago we scholars
were steeped 1n a purely Japanese civilisation: there is little danger of our falling into
vague inferences when discussing the past We also have the advantage of being able
directly to contrast our own personal pre-Meiji experience with Western civilisation. ..
Here we have an advantage over our Western counterparts. who. locked within an
alrcady matured civilisation. have to make conjectures about conditions in other
countries. while we can attest to the changes of history through the more reliable
witness of personal experience. This actual experience of pre-Meiji Japan is the
accidental windfall we scholars of the present day enjov. Since this kind of living
memory of our generation will never be repeated again. we have an especially important
opportunity to make our mark. Consider how all of todav's scholars of Western learning

7. For a discussion of Japancse nationalism. see Maruvama Masao. "Thought and

Behaviour in Modern Japanese Polities”. ed. Ivan Morris (London: Oxford University.
|V63). [43-144



werc. but a few vears back. scholars of Chinese Learning. or of Shinto or Buddhism. We
were all either from feudal samurar families or were feudal subjects We have lived two
lives. as 1t were: we unite in ourselves two completely different patterns of experience

What kind of insights shall we not be able to offer when we compare and contrast
what wc experienced in our earlier days with what we experience of Western
civilisation? What we have to say is sure to be trustworthy. For this reason. despite my
personal madequacies. I have endeavoured in this humble work to put to use my own
limited knowledge of Western learning. 1 have generally paraphrased rather than
directly translated Western sources in order to apply their content to the Japanesc
context. For my whole purpose has been to take advantage of the present historically
unique opportunity to bequeath my personal impressions to later generations.

Y1 Kwang-su expressed similar views. In the writing. "Uri-ti isang" (On Our Ideals)
Y1 maintained that the role of the Korean people in world history is to fuse Eastern
culture with Western culture. and he declared that the Korean people were In a more
advantageous position than the West to integrate Eastern culture and Western

Culture

I hope that my study of anti-Confucianism can contribute to political thought. firstly
by providing a framework through which a profitable analvsis can be made of this
question of the confluence of two of the most important perspectives in political
thought — that of East and West. — and secondlv by supplving an explanation of why

liberalism has had such a difficult time taking root in East Asian soil

8 Fukuzawa Yukichi. i Outline of a Theory of Civilization. Trans. David A. Dilworth
and G. Cameron Hurst (Tokvo: Sophia University. 1973). 2-3
9. Y1 Rwang-su. Yi Awang-su chonjip [Collected Works of Yi Nwang-sul. IX. 248-249



Chapter 2 Preliminary  Discussion:  General  Features  of
Confucianism

2.1 Introduction

In this section, the general features of Confucianism will be reviewed. I make no
attempt to offer an encyclopaedic coverage of the whole range of doctrines that make
up Confucianism. The discussion will be confined to the points that are relevant to an
understanding of the distinctive features of the anti-Confuciamism of Fukuzawa
Yukichi and Y1 Kwang-su.

The term "Confucianism” is a Western designation of an ideology that has
dommated the thought, ethics and institutions in East Asia: particularly in Chma.
Korca and Japan. Confucianism in English usage. refers to three aspects of
Confuciamism: Confucianism as Ju-chiao. the religious teachings and practices of the
scholars: secondly. Confucianism as Ju-hsuch. study of political. ethical. and other
humanistic teachings of the scholars and of Chinese classics: and finally. the study of
the teachings and life of a particular historical person. Master Kung (Confucius).
These three aspects. of course. are very closely related and indeed are inseparable: 1n

Japan and Korea Confucianism been called Chinese leaming.
Whether or not Confucianism is a religion

One of the controversial questions that we face whenever we discuss Confucianism
1s whether Confucianism is a religion or a philosophy. Anti-Confucianists did not want
to give Confuciamism the status of religion. because it would be more difficult to
challenge its authority. Accordingly thev attempted to "relegate" 1t to the status of
philosophy. This 1ssue was one of the central controversies in the May Fourth
Movement in China. Kang Yu-wer who advocated that China adopted Confucianism as
her national religion claimed that Confucianism had been regarded in Chma as a
religion for more than two thousand vears. Kang pointed out that in the Record of
Rites and the Book of Changes. Confucius had shown his reverence to Heaven and
affirmation of the existence of spirits and gods. Against this argument. Chang Ping-lin
asserted that in the Analects and Mencius. Confucius avoided discussion of Heaven
and dcath. only "assuming" that God "exusted" (ssai). The fact that Confucius did not
madc any concrete assertion of religious traits weakens the position of those who
regards Confucianism as a religion. Ch'en Tu-hsiu. one of the representative anti-
Confucianists n the period of the Mayv Fourth Movement in China. took the position

that Confucianism was not rcligion but philosophy in that "the essence of religion was



a quest for the salvation of man's soul and that Confuciamsm. not dealing with the
problem. was only a philosophy concerned mainly with man's life on earth "1 In
communist China, however. Confucianism is interpreted as a religion. mn order to give
it lower status than philosophy.
The presupposition in communist China is that Karl Marx was the greatest philosopher
the world ever produced and that philosophy is superior to religion. To call a tradition a
religion is therefore to put it in a place that is lower than that of philosophy. but higher
than that of 'superstition'. Thus those scholars (including Fung Yu-lan and Kuang
Yaming) who have more respect for Confucianism prefer to sec it as a philosophy.

while others who have less respect for it (especially Ren Jiyu) prefer to call 1t a
religion. 2

Fukuzawa did not regard Confucianism as a religion. because "it [Confucianism|
speaks exclusively about the principles of human relationships. about ritual. music.
and the six arts." He called it as a system of morality? Y1 Kwang-su also did not
accord Confucianism the status of a religion. In Yi's view. religion presupposed the
existence of transcendental God and held that the prime obligation was to God
Confucianism. however. did not presuppose the existence of a transcendental God and
‘held that the supreme duty in life was to parents.* It should be noted. however. that in
the process of denving Confucianism as a religion. Fukuzawa and Y1 overlooked the
implication of ancestral worship in Confucianism connected with filial piety. In what
follows. Confucianism will be regarded primarily as a philosophy. but with some

quast-religious features.
Are the theory and practice of Confucianism separable”

One of the distinctive features of anti-Confucianism 1s that 1t looked at
Confuciamsm as a whole. crticising both 1its theory and 1its practice. Anti-
Confucianists faced the argument sometimes used by pro-Confucianism scholars that
while the Confucian ideal 1s good. m practice 1t 1s often misused and distorted. On this
view. the way forward 1s reform of Confucianism rather than abandonment of 1t. K'ang
Yu-wer took this view. thereby acquitting Confucianism itself of the blame for
despotism and inequality. A modern scholar. Hiseh Yu-wel. provides us a tvpical
mstance for this reasoning.

The central i1dea of Confucian ethics i1s jen, "humanity.”" Confucian ethics could not
1ignore the significance of anv individual:. otherwise. 1t would be 1in conflict with jen

[ Tsc-tsung Chow. "The Antu-Confucian Movement 1n Early Republican China”. in 7/¢
Confucian Persuasion (Stanford: Stanford University Press. 1960). 297

2. Julia Ching. Chinese Religions, (London: Macmillan. 1993). 32
3 Fukuzawa Yukichi. An Outline of a Theory of Civilization. 151
4 Y1 Kwang-su. "Sinsaenghwal-non" [Treatise on New Wav of Life]. X. 333
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What 1s jen? In The -inalects (Lun vur). "Fan Ch'th asked about jen. The master smd. "It
1S to love all men." (dnalects, X11. 22.) Since jen is to love all men. the importance of
the individual is necessarily emphasized But. owing to historical accidents and to
wrong interpretations by emperors for centuries the importance of the indrvidual 1n
Confucian ethics was not alwavs made explicit. Also. owing to the lack of clear
discussion about the individual's equality. freedom. and rights in Confucian ethics. the
suspicion naturally arose that it neglected the importance of the individual. But the
implied affirmations of the importance of the individual. the individual's equality.
freedom. rights. and duties. are clear >

Derk Bodde points out that this approach which is based on a dichotomy between the
theory and the practice of Confucianism. runs the risk of tendentiousness. He makes it
clear that even though there is an element of democracy in Confucian morality. it
“cannot possibly be equated with Western political definitions of the word."

- we should not overlook a seeming contradiction between the Chinese belief in a
strongly hierarchical society and the other Chinese belief. discussed in the preceding
section. in the universal perfectibility of all men. In other words. there seems to be a
clash between the practical need of the Chinese for social stability and their theoretical
advocacy of social mobility. as implied by their belief in the moral worth of the
Individual. Undoubtedly. the latter concept explains why certain writers have tried (o

read a "democratic" meaning into Confucianism. even though the former shows clecarly

why such "democracy" cannot possibly be equated with Western political definitions of
the word.©

Howcever. even anti-Confucianists on occasion adopted a selective position. For
example. they sometimes acknowledged some Confucian values even when they
fiercely attacked Confucianism in general. Total rejection seemed almost impossible
considering the long history of Confucian influence on every aspect of life in East Asia.
K'ang Yu-wer asserted that "To give it [Confucianism| up meant to give up the whole
of Chinese culture".” Moreover anti-Confucianists sometimes adopted a sclective
critique  of Confucianism for tactical reasons. The tactic lav in proving the
impracticality of Confucianism in modern times. conceding that while Confucianism
might have been right for ancient times it could not be compatible with the demands of
modern times. For Fukuzawa. for example. Confucianism was reduced to the ideology
of the past that was incompatible with the needs of modern times. In Y1 Kwang-su's
critique of Confucianism. we see another tactical response. in his saving that he

intended to critique only Korean Confucianism and its practice. not the whole svstem

D Hsich. Yu-wel. "The Status of the Individual in Chinese Ethics". in C. A. Moore The
( hinese Mind (Honolulu: The University of Hawaii Press. 1977). 307-308

6. Derk Bodde. "Harmony and Conflict in Chinese Philosophv". in Studies in Chinese
Thought. ed. Arthur F. Wright (Chicago: The University of Chicago. 1967). 50-31.

7 Quoted from Chow Tse-tsung. "The Anti-Confucian Movement in Early Republican

Chma®. m 7he Confucian Persuasion. 298. Original source: K'ang Yu-wei. "Chung-
kuo hsuich-hur pao t'i-tz'an" (Introduction to the Journal of the Societv for Chinese
Studics). Pujen, No 2 (March 1913). "Chiao-shuo." 2-3
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of Confucianism. Confucianism was a historical product. and history changed so
earlicr forms of Confucianism had become redundant.

However, a selective critique of Confucianism raises two practical problems: the
selection of which elements are not to be attacked. and the danger of weakening the
overall effect of criticism of Confucianism. by admitting that Confucianism has
survived. 1 part at least, for the good. This was why. at other times. anti-
Confucianists argued that the Confucian ideal itself is a deception. For example.
Fukuzawa claimed that the Confucian concept of benevolent government based on jin
(humanity) was nothing but despotism. Unlike Yi Kwang-su. who at first took the view
that Confucianism was despotism. but later accepted some Confucian principles
(harmony). Fukuzawa never wavered in his belief that Confucianism was the source of
despotism.

Of all the Confucianists who have ever been in Japan. those who enjoved a reputation as

most talented and most capable were the greatest experts on absolutism. and the greatest
tools of the government. In regard to absolutism. then. the Confucianists were the

teachers and the government was the pupil.8

T he components of Confucianism

What are the general features of Confucianism? Definitions of Confucianism by anti-
Confucianists are mseparably linked to their line of attack on Confucianism.

Fukuzawa's view of the major distinctive features of Confucianism can be summed
up 1 tour principles: 1) respect for ancient tradition. 2) supremacy of morality over
law. 3) class rule or imbalance of power. 4) discrimination against women. In
Fukuzawa's eves. the primary defect of Confucianism was "the vice of attachment to
antiquity."” Fukuzawa stressed that Confucianism was incompatible with modern
demands since Confucianism stuck to old principles which were created in ancient
times and did not allow for change according to time and place. Fukuzawa's view was
clearly expressed in the sentence "It is indeed regrettable that it [Confucianism| does
not know the meaning of change and progress".

[n his "Sinsaenghwal-non" [Treatise on the New Ways of Life]. Yi Kwang-su
designated 10 points as the distinctive features of Confucianism: (1) its idea of filial
picty. (2) 1ts 1dea of class. (3) its reverence for the past and its respect for China. (4) its

neglect of economy. (3) its formalism. (6) its subjection of women. (7) its effeminacy

8. Fukuzawa Yukichi. . {n Outline of a Theory o Civilization. 151
9 [hid
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(the neglect of the military arts). (8) its fatalism. (9) its neglect of science, (10) its lack
of vitality !¢

According to a neutral observer. Arthur F. Wright. Confucianism's operating
principles can be summed up as: (1) submissiveness to authority — parents. elders.
and supcriors. (2) submissiveness to the mores and the norms (Li). (3) reverence for
the past and respect for history. (4) love of traditional learning. (3) esteem for the force
of example. (6) primacy of broad moral cultivation over specialised competence. (7)
pretcrence for non-violent moral reform in state and society. (8) prudence. caution.
preference for a middle course. (9) noncompetitiveness. (10) courage and sense of
responsibility for a great tradition. (11) self-respect (with some permissible self-pity) in
adversity. (12) exclusiveness and fastidiousness in moral and cultural matters. (13)
punctiliousness in treatment of others. !

In the Light of these varied explanations. in my view the major elements of
Confucianism can be summed up as: harmony. the rule of morality. the Confucian
concept of jen (humanity). filial piety. formality and the subjection of women.
Fukuzawa's emphasis on respect for tradition is reflected in these six ancient principles

of Confucianism. I will discuss each of these elements in turn.
2.2 Harmony: social harmony

Most scholars agree that harmony is the major principle of Confucianism. I would like
to confine myself to the idea of social harmony — 1.¢.. the conception of harmony
applied to society and politics. Arthur F. Wright raises a question: "What values did
the Confucian sage or worthy assert. and what institutions did he favour. as he
persisted. generation after generation. in his Sisvphean labours?" He answers:
Harmony. universal and unalloved. was perhaps the highest good. but in a less abstract
sense harmony meant the good society. And the good society was seen as a past utopia.
a golden age. the 1deally frictionless holistic order that had existed in remote antiquity.

That order was a hierarchy. State and society were fused into a seamless whole. and
every man knew his place and was content. 12

John C. H. Wu points out that in this respect Confucianism is a reflection of ancient
Chinese values. He maintains that "The most deep-rooted desire of the Chinese people
1s for harmony." He points out that Confucianism centres around the 1dea of harmony:

"Whether they are speaking of self-cultivation or dealing with the affairs of the world.

10, Y1 Kwang-su "Sin saenghwal-non" (Treatise on the New Wavs of Life)

1. Arthur F. Wnight. "Values. Roles. and Personalities” in Confucian Personalities. eds.
Arthur F Wright and Denis Twitchett (Stanford. California: Stanford University Press.
[978). 8

Arthur F Wnieht ed.. Confucianism and Chinese Civilization. viip



harmony is the kevnote of all their thinking." |5 Bodde also points out that harmony 1s

the integral element of traditional Chinese culture. According to him the central idea of

Chinese social harmony can be reduced to the conception of society as "a graded but

harmonious organism"

Society. in Chinese eyes. consists of a large number of small social units (the family. the
village. the guild. etc.). each of which consists in turn of individuals varving greatly 1in
their intellectual and physical capabilities. Because of these inequalities. it is inevitable
that class differences should exist. The social order. in other words. is a rationalisation
of existing human inequalities.

[t does not follow. however. that there should be conflict between social classes. On
the contrary. the welfare of the social organism as a whole depends upon harmonious
co-operation among all of its units and of the individuals who comprise these units.
This means that every individual. however high or low. has the obligation to perform to
the best of his ability those particular functions in which he is expert and which are
expected of him by society. !

As Bodde suggests. the distinctive feature of the Confucian conception of harmony is

that 1t takes a negative view of conflict. John C. H Wu perceptively explains the

distinctive difference between the East (Confucianism) and the West on the relation

between harmony and conflict.

We are inclined to think of it too exclusively in terms of concord or a succession of
concords. Whenever there is a discord. our harmony is disrupted. In other words. we
scldom if ever think of a discord as an opportunity for rising to a new concord. The
West 1s more adept in the art of resolution of discord. thus continuing the harmony
through the discordant interval. When confronted with such a discordant interval the
Chinese too often feel utterly at a loss as to what to do except to wait patiently for the
turming of the tide. and. when patience is exhausted. to burst out in uncontrollable

passion and emotion. We have much to learn from the West in the way of resolution of
discord. >

Confucianism does not acknowledge the value of conflict or competition in the way

that 1t 1s acknowledged by Western liberalism. In Western liberalism the existence of

contlict and competition between individuals in society is justified on grounds that they

contribute to the development of society by stimulation. In Western liberalism conflict

or competition 1s acknowledged as healthy. whereas in Confucianism conflict and

competition are regarded as unhealthy. Their affirmative view of conflict led Western

liberals to develop wavs of handling conflicting interests. e.g.. through contracts. By

contrast. their negative view of conflict led Confucianists to concentrate on wavs not of

mediating but of abolishing conflict in society. This is closely related to the Confucian

John C. H. Wu, "Chinese Legal and Political Philosophyv". in Moore ed.. op. cit. 227.
Derk Bodde. "Harmony and Conflict in Chinese Philosophy". 46.
John C. H. Wu. "Chinesc Legal and Political Philosophy”. in Moore ed.. op. cit. 232-
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superiority of morality over law.!® This brings me to the role of morality in

Confucianism

2.3 Role of morality

One of the most distinctive features of Confucianism is that mind 1s a more decisively
important factor in social affairs than matter. Lin Yu-sheng explains this as follows.
One of the most important characteristics of Confucian modes of thinking or categories

of analysis 1s the stress placed on the function of the inward moral and/or ntcllectual
experience of the mind. 17

He calls it the monistic intellectualistic way of thinking.!® which placed more stress on
the human factor (or agent) than on institutions. The stress on morality as the most
important factor in politics 1s dertved from this Confucian tendency. In Confucianism.
politics starts with the individual's moral cultivation. Politics has four stages. with the
discipline of the self as the first stage. the management of the family as the second
stage. the government of the nation as the third stage. and the pacification of the world
as the last stage. In this wayv of thinking. moral self-cultivation is regarded as the
fundamental means of ruling the people.

Esscentially this places morality higher than law. Rule by morality 1s regarded as one
of major features of Confucianism which distinguishes it from Western political
theory. To understand the rule of morality in Confucianism more clearly. it 1s helpful
to make a comparison between Confucianmism and Legalism. In the application to state
admmustration. Charles O. Hucker helpfully  distinguishes between Legalist and

Confucian doctrines. According to him. the Legalist's position may be summed up as

follows:

. Man 1s amorally self-seeking.

2. The people exist for the sake of the state and its ruler.

3. The people must therefore be coerced into obedience by rewards and harsh
punishments.

4. Law is a supreme. state-determined. amoral standard of conduct and must be enforced
inflexibly.

Officials must be obedient instruments of the ruler's will. accountable to him alone.

'

16.  In this context Y1 Kwang-su argued: "East Asian people [1n Confucian society| did not
know the word for conflict before the advance of Western 1deas to East Asia.” Y1 1S
himself a good example of the strong influence of the Confucian principle ot harmony.
Though renowned for his antipathy towards Confucianism. he succumbed to the power
of the Confucian principle of harmonv 1n later life. His surrender to the principle of
harmony led to the collapse of his anti-Confucianism. as will be discussed 1n detail 1n
the final chapter of this thesis.

17.  Lin. Yu-sheng The Crisis of Chinese Consciousness: Radical Anti-traditionalism in
the Mav Fourth Era (Madison: University of Wisconsin. 1979). 41.

18 [hid . 26-28
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6. Expediency must be the basis for all state policy and all state service.
7. The state can prosper only if it is organized for prompt and efficient implementation of
the ruler's will 19

In contrast to the Legalist position the Confucians maintain that:

. Man is morally perfectible.

2. The state and 1ts ruler exist for the sake of the people.

3. The people must therefore be encouraged toward goodness by education and virtuous
cxample.

4. Law is a necessary but necessarily fallible handmaiden of the natural moral order and

must be enforced flexibly.

Officials must be morally superior men. loval to the ruler but accountable primarily and

In the last resort to Heaven

6. Morality — specifically. the doctrines of good government expounded in the classics
and manifested in the acts of worthy men of the past — must be the basis for all state
policy and all state service.

/.. The state can prosper only if its people possess the morale that comes from confidence
in the ruler's virtue 4!

'

He sums up the major difference between Confucianism and Legalism: "classical
Confucianism stands for the claim of the people against the state. for the supremacy of
morality. At the other hand. Legalism stands for the supremacy of the state and its
inflexible law "1 This stress on morality 1s exemplified by Chu Hsi1 who "always
Insists that the reform of socicty begins with the moral reformation of ruler and court.
that 1t will then spread to officialdom. then out to communitics and individuals who
will be moved to rectitude by the combined forces of example and persuasion. 22
Fukuzawa Yukichi also saw as one central feature of Confucianism the moralistic
nature of Confuciamism. He distinguished four categories: private virtue. public virtue.

private knowledge and public knowledge.

Morality and intelligence are in turn each divided into two types. Firstly you have what
may be called private virtue: fidelity. puritv. modesty. integrity. and the like — things
that pertain to an individual's own heart. Secondly vou have the sense of shame. justice.
straight-forwardness. courage. and the like. which appear in men's dealings with others
and 1n social relationship: these may be called public virtue. Thirdly you have the
capacity to fathom the principles of things and respond to them: this may be called
privatc knowledge. Fourthly vou have the ability to evaluate men and events. to give
weightier and greater things priority. and to judge their proper times and places: this
may be called public knowledge. Private knowledge can perhaps be called the lesser
knowledge 7o_‘”f know-how. while public knowledge can be called the greater knowledge
of wisdom <~

Fukuzawa himsclf put the highest stress on public knowledge.

9. Charles O. Hucker. "Confucianism and the Chinese Censorial Svstem". in Arthur F
Wright ed.. Confucianism and Chinese Civilizarion (New York: Athencum. 1964). 51

20, Ibid

21 Ihid

22 Wrnight. "Values. Roles. and Personalities". 17-18.

23 Fukuzawa Yukichi An Qutline of a Theory of Civilization, trans. David A. Dilworth

and Umevo Hirano (Tokvo: Sophia University. 1969). 77,
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Without wisdom. private virtue and private knowledge cannot devclop into their public
counterparts. or the public and the private functions can end up at odds with each other.
There has never before been a clear discussion of these four. but by examining the views
of scholars and what people commonly say one can see that they are aware of these
distinctions. 24

But according to Fukuzawa. Confucianism put the highest stress on private virtue —

1.C.. passive receptivity.

Because the function of wisdom is to regulate knowledge and virtue. when speaking
about morality wc should really call it the supreme virtue. However. because we are
here using terms according to the popular understanding of them. wisdom should not be
Called a virtue. In ancient Japan the term 'morality’ referred principally to an
individual's private virtue. It was expressed in such phrases as 'be gentle. modest. and
deferring to others'. or 'rule by inactions'. or 'the holy man does not have ambition'. or
the gentleman of the highest virtue is like a fool'. or 'the benevolent man is like a solid
mountain’. These all refer to inner states which in the West would be described as
merely 'passive’. For the word described an attitude of passive receptivity. rather than
one of aggressive initiative, virtue was conceived only in terms of liberation of a man's
iner heart. The Chinese Classics. of course. do not teach only this kind of passivc
virtue. Some few passages imply a more dvnamic frame of mind. However. the spirit
which breathes throughout those works stirs up in people an attitude of patient
endurance and servility. Shinto and Buddhism are practically the same as the Chinese
Classics when 1t comes to their teachings on the cultivation of virtue. Because we
Japanese have been reared according to such teachings. the popular understanding of
the concept of virtue is extremely narrow: the term does not include the function of
wisdom 2>

2.4 Concept of jen

Jen means reciprocity — mutual fair conduct. The importance of jen in Confucian
cthics 1s very clearly explained by Y. P. Met
Jen 1s. of course. the cornerstone of Confucianism. and it mav be assumed that
reciprocity. or the Golden Rule. is an expression of jen. and that it is just as proper to

regard jen as the one unifying principle of all of Confucius' teachings. Historically. jer
1s a distinct Confucian concept. a concept that was little used before his time. 20

There are four cardinal virtues recognised by the Confucian founders: namely. jen
[lhumanity]. yi [righteousness|. /i [proprietv], and chih [wisdom]. To these. later
Confucianists added a fifth virtue. Asin [constancy]. All of these virtues are applied to
the evervday life of the Chinese people. Jen is the heart of the moral life of a man and
vi1s the norm of human conduct in relation to government. Both jen and yi are intrinsic

values springing from the nature of man. Li 1s concerned with the forms of manifesting

24 Thid

25 [bid.. pp. /8-79.

26 Y P. Mcr "The Basis of Social. Ethical. and Spiritual Values in Chinese Philosophyv".
in Moore ed.. op. cit. 152
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the intrinsic virtues i.e.. with the proper behaviour of man. Chih 1s the grasp of these
virtues achieved through the educational programme in Confucian China. Hsin 1s the
trust to be maintained between man and man in their social relations
Jen and yi constitute the intrinsic and deeper "content" of motivation. forming the
substance of human action. Li [propriety] is the outward expression of the intrinsic
virtues. It prescribes the "form" of human action. Li can be translated variouslv into
politeness. etiquette. ritual and courtesy. Its original meaning was "to sacrifice." but
this meaning was extended first to the ritual in sacrifice. then to all forms of ceremony
and courtesy. and finally to the proper conduct in human relations. Li. being the
cssence of the Chinese wav of life. constitutes the substance of Chinese customs and
traditions. including social order. class, distinction. manner of speech, timeliness.
punctiliousness of behaviour, pride and even some degree of hypocrisy. The practice of
/i 1s also responsible for the Chinese temperament and behaviour pattern. as Creel
points out 1n the following passage:
Balance. poise. is the hallmark of the Chinese who has been reared in the tradition of
his nation's culture ... Where does it come from? Not just from moral maxims: this is
not merely a way of thought but a wav of life. And that wav of life comes in part from

the practice of /i. which Confucius taught twenty-five hundred years ago and the
Chinese have continued to cultivate to our own century.27

The Chinese motto of moral cultivation is often stated as "Sageliness within and
Kingliness without." where the former represents jen and the latter signifies /7.

In Contucian cves. jen 1s intrinsic to human nature and the goal of moral cultivation,
The difficulty of defining this fundamental Confucian concept is illustrated by the
existence of various translations of it as follows: "magnanimity". "benevolence".
"perfect virtue" (James Legge): "moral life". "moral character" (Ku Hung-ming): "true
manhood". "compassion" (Lin Yu-tang): "human-heartedness" (Derk Bodde): and
"man-to-manness” (E. R. Hughes) 28 Y. P. Mei proposed the use of the transliteration
“Jen” rather than a translation of "jen" since any English translation of "jen" fails to
convey the exact Confucian concept of "jen". Confucius declared that "jen 1s to love
men."?” Jen is also defined as chung which means to know other men's desires by one's
own desires and also means that because I do not desire. I know what others do not
desire. Thus. jen 1s the Golden Rule of Confucianism. Mencius described jen as "the
cxpression of the human heart."3" The Chung-Yung. one of the Confucian Four

(‘lassic Books. states that jen 1s manhood.

nFL—

27. H.G. Creel. Chinese Thought from Confucius to Mao Tse-Tung (New York: New
American Library. 1960). 209

8. Y. P Mel op. cit. 132

29 The Analects. 1222

30, 1he Horks of Mencius. VI A
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Now jen i1s a verv general and abstract concept which designates the cardimnal
clements of Confucian ethics. The ethics of jen is said to be expressed in terms of five

particular social relations into which the Chinese man enters. These five social

relations are succinctly given in the writings of Mencius:

Between father and son there should be affection: between ruler and minister.
righteousness: between husband and wife. attention to their separate function: between
old and young. a proper order. and between friends. good faith !

It 1s true that these five social relations are carried over from the existing social order
of ancient China. but what i1s unique in Confucian ecthics is that jen. as a general
intrinsic virtuc. 1s concretely manifested in these five social relations.

The 1dea of jen exercised strong and profound influence on the formation of
Confucian political ideas. as will be seen later in this section. Even critics of

Confucianism acknowledged the value of Confucian jen.
2.5 Filial piety
Ihe meaning of filial piety

Anti-Confucianists regarded filial pietv as a central principle of Confucianism. It
cannot be overstated that to anti-Confucianists. an attack on filial piety 1s equivalent to
an attack on Confucianism as a whole. Their major ground for cnticising
Contfucianism 1s that 1t supported despotism. Confucian filial piety justified slavish
subservience to authority and a hierarchical system of human relationships. The lack of
freedom and equality in Confucian society 1s attributed to filial piety.

[ would like to base my discussion of filial piety on Hsiech Yu-wel's pro-Confucian
discussion. In "Filial Pietv and Chinese Society". Hiseh provides a stereotypical
Confucian position on filial piety. arguing that it 1s inseparably combined with
benevolence. According to Hiseh. anti-Confucianists did not properly understand the
Confucian conception of filial pietv. and their view that filial piety 1s despotic 1s
derived from therr lack of recognition that benevolence and filial piety are combined.

Why should benevolence and filial piety be joined? And why should the latter serve as
the foundation of all benevolent actions? This point may be generally overlooked or
misundcrstood. not only by Western Sinologists. but also by many Chinese students.
Somec intellectuals in the New Cultural Movement 1n the early vears of the Chinesc
Republic went so far as to vow against filial piety. Such a radical campaign

demonstrated that in modern China there are many literati who are i1gnorant of the
mecaning of thus traditional virtue. In fact. the tenet of filial piety has alwavs held the

31, Ihid 1l A 4
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most important place in Chinese ethics and also 1n the Chinese cultural tradition as a
whole. 2

The other reason that Confucian filial piety is a central idea in Confucianism is that
filial piety has universal application to every aspect of life in Confucian society. Filial
picty 1s the departure point for all Confucian doctrines: indeed all Confucian ethics and
political 1deas are nothing more than an extension of filial piety'

Filial piety along with the Chinese family system is one of the outstanding featurcs
which charactenise Chinese life throughout centuries of her civilisation. According to
Confucianism, Confucianists were interested in discovering the root of jen, and they
found this in filial piety. Confucius confirmed this by saving: "filial piety and fraternal
submussion: Are thev not the root of all benevolent actions?">? Mencius also observed
that the most natural demonstration of jen (humanity) is lovalty to parents which to
Mencius was the greatest of all virtues. He said:

The ability possessed by men without having been acquired by learning is their
“intuitive ability." and the knowledge possessed by them without the exercise of thought

1s their "intuitive knowledge." Children carried in arms all know to love their parents
and when they are grown up. they all know to respect their older brothers.>*

Men's love towards their parents is an innate feeling and the moral obligation toward
parents 1s expressed in terms of filial piety. Jen teaches that one should love all men:
but where does one begin? One should love one's parents to start with. Thus filial piety
Is the starting point of one's practice of benevolence (jen). Tseng-Tzu. the chief
exponent of the Confucian doctrine of filial piety. said:

Those who lack propriety in private life. loyalty in serving the sovereign. seriousness in

discharging official duties. faithfulness in treating friends or bravery in waging war. are
all found wanting in filial piety. 3>

Thus all virtues derive from filial piety and they are all contained within the full
development of filial piety. This notion is crystallised in the Hsiao Ching (the Classic
of Fihal Piety). which was compiled at the end of the Warring States Period. for it

reads:

Therefore to be without love of parents and to love other men (in their place) means to
be a "rebel against virtue: "to be without reverence for parents and to have reverence for
other men" means to be a "rebel against sacred custom.">©

32, Hsich Yu-wct. op. cit. 169-170.
33 The Analects. 102

34, The Works of Mencius. V1T A 15
35 The Book of Rites. V11 24

30 Hsiao Ching. IX

1 O



What is the meaning of filial piety and what are its practical implications” The basic
meaning of filial piety is first to serve parents — 1.¢.. to follow and obey the commands
of parents. Secondly. it means to take care of one's parents. To carry out these duties.
In addition to natural affection. there must be a moral effort on the part of the children.

for filial piety 1s an ethical obligation to undertake moral conduct for its own sake.
rilial piety and ancestor worship

In the process of discussing Confucian filial piety we are bound to face the question
of why it exerted such strong influence for so long. Today Confucian filial piety has
lost most of the power which it enjoved in the past. but cven now basic elements of 1t
are still observable. In my view. the reason for Confucianism's lasting influence can be
tound in the fact that Confucian filial piety is interwoven with ancestor worship

The major distinctive feature of Confucian filial piety is that it is not confined to the
lifc time of parents: it is extended to the time after their death. For this reason. filial
picty includes all the ceremonial duties of the "three vears mourning” period after the
death of a parent and also elaborate rituals for ancestor worship. Confucius gave an
explanation of the "three years moumning” as follows: "It 1s not till a child is three vears
old that 1t 1s allowed to leave the arms of its parents. And the three years' mourning is
universally observed throughout the empire."?/ Ancestor worship is an extension of
filial piety. and offering sacrifices to deceased ancestors was regarded as the duty of
oftspring. The faithful observance of this duty is considered to be the cause of
blessings upon one's posterity. Ancestor worship 1s a commemoration of one's origins.
repaving the debt that one owes to one's ancestors. The rituals involve praying for
blessings with the expressed desire of avoiding calamity and obtaining purification
from sm. When facing some critical decision such as making war. ancient Chinese
cmperors or kings appealed to their ancestors for oracular revelations and blessings
The rehigious value of ancestor worship lies in its emotional consolation mvolving
death. the soul. rewards and punishment.

The mmportance of filial piety 1s related to the great famuly system of China.
developed for the purpose of controlling family life and of giving stability and
solidarity to members of the famulyv. Filial piety 1s the nucleus of the familyv svstem and
thc family 1s the foundation and the umit of society. Hsich Yu-wer points out the
inscparability of fihal piety from Chinese family systems:

Later, during the past half-century. since Western culture seeped into Chinese society

with some 11l effects. the former Chinese large-family svstem was gradually dissolved
and the virtue of hhal piety was also gradually relegated to obscurity. Nevertheless.

37.  The Analects. XV 21 (Translated by James Legge)
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most Chinese families still maintain reverential service to their elders as the Heaven-
ordained obligation of all children. In practically all Chinese households elderly parents
arc living with their married son or daughter in harmony. Such a condition mayv be
found less often in the Western world. This characteristic of the Chinese family systemn
unmista}l;ably demonstrates the practice of filial piety. which prevails in Chinese
SOCIEty .-

Filial prety can be divided nto three relationships: the relationship between husband
and wife. the relationship between siblings. and the relationship between the ruler and

the ruled. In the next section. I shall discuss each of these relationships.
ilial piety and spouses, siblings, and rulers and ruled

Confucian filial piety defines the marital relation. Marital relations in Confucianism
can be said to be evolved out of filial pietv. The main purpose of marriage 1s to
continue the blood Iine which is an important phase of filial piety. Marriage 1s based on
the concept of creating new life or lives so as to prolong those of one's ancestors.
including one's parents. Hsich Yu-wer gave us the three essential points governing
traditional Chinese marriage on the basis of filial piety as follows: (1) wedlock. once
formed. was not to be dissolved without adequate reasons strictly prescribed: (2) the
parents should see to 1t that their children were properly married, though not
nccessarily n terms of mutual love prior to the wedding: (3) the vounger couple had an
obligation to produce offspring. and bore the responsibility of getting their children
married when they became of marriageable age.”” These three points of the Confucian
conception of marriage based on filial piety by Hsich Yu-wei confirm that the primary
purposc of marriage in Confucianism 1s not for the individual spouses but for the
famuily. This naturally led to the development of arranged marriages. since individual
spouses were not allowed to express their opinion on their marriage partners.

The fact that the primary purpose of marriage 1s to perpetuate the family line leads
to the subjection of women. As Julia Ching remarks: "The obligation of providing a
male of the ancestral cult became woman's sacred dutv. to assure the continuation of
the ancestral cult "4 When the couple failed to produce a male descendant. it was
permusstble for the husband to divorce his wife. or for the husband to take one or more
concubines. Having no son who will continue the family line 1s regarded as unfilial. as
Mencius remarks: "There are three things which are unfilial. and having no posterity 1s

the greatest of them."*! A man's offspring are the continuation of his own and also of
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his ancestors' lives. With such continuation. his ancestors' lives are looked upon as
being immortal

Filial picty is also applied to the relations between brother and sisters. Within the
family. Confucian cthics calls for mutual respect between the clder and the vounger
brothers. The vounger brother (fi) i1s to respect his elder brother (Asiung) with
submission. whercas the elder must love and take good care of the vounger. The
fraternal duty 1s correlated with filial piety. for brothers are creatures of parents.

The outcome of the family svstem based on filial piety 1s the "cult of the old.™ The
oldcr person in age is always respected and revered by the vounger in any social
gathering. Hence the custom to ask the other's age when vou meet a stranger. and when
vou discover that the other person is older than vou are. yvou know that you have to
respect him.

The relationship between the ruler and the ruled 1s also defined in the structure of

filial picty: the ruler 1s regarded as parent and the ruled are regarded as children

2.6 Formalism

Anti-Confucianists castigated Confucianism as ritual teaching. Why has formalism or
propricty developed in Confucianism” It i1s derived from the religious aspect of
Confucianism: the ritual of the veneration of ancestors. According to etymological
analysis of the Chinese word for ritual (/7). it 1s related to "worship" and "sacrificial

vessel”. Julia Ching explains:

... the term has a much broader range of meanings in the Chinese context. straddling
the sacred and the profane spheres. Somewhat like the contemporary English term. 1t
came to include social practices. partaking even of the nature of law. as a means of
training in virtue and of avoiding evil. And going bevond the English term. 1t refers
also to propriety. that is. proper behaviour.™*

Rituals have taken up an important place in Confucius' teachings. Since much stress 1s
placed on ritual. 1t 1s not surprising that Confucianism has been understood as a school
of rituals. This is illustrated by the fact that the most serious criticisms of

Confucianism by Mo-tzu (479-38 1 B.C) are focused on the Confucian stress on rituals.

According to Mo-tzu. "the principles of the Confucianists ruin the whole world 1n four
wavs™: (1) The Confucianists do not believe in the existence of God or of spirits. "with
the result that God and the spirits are displeased." (2) The Confucianists insist on
claborate funerals and the practice of three vears of mourning on the death of a parent.
so that the wealth and energyv of the people are thereby wasted. (3) The Contucianists
layv stress on the practice of music. leading to an i1dentical result. (4) The Confucianists
believe 1n a predetermined fate. causing the people to be lazy and to resign themselves
to this fate (The Mo-tzu. Ch. 48)) In another chapter entitled "Anti-Confucianism.” the

42 Ching. op. cit.. 39-60.
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Mo-tzu also says: "Even those with long life cannot exhaust the learning required for
their [Confucianist] studies. Even people with the vigour of youth cannot perform all
the ceremonial duties. And even those who have amassed wealth cannot afford music.
They [the Confucianists] enhance the beauty of wicked arts and lead their sovereign
astray. Their doctrine cannot meet the needs of the age. nor can therr learning educate
the people." (Ch 39.)43

The reason for the stress on rituals is inherent in Confucian teachings which emphasise
the practical observance of their doctrine. The moral prescriptions for "proper
bechaviour” in family and society naturally lead to the development of proprietary
formalism. The development of ritualistic propriety is interwoven with the older cult of

veneration for ancestors, and the worship of Heaven. a formal cult practised by China's

imperial rulers.

- while the Book of Rites, with its elaborate instructions for correct deportment.
especially regarding mourning and funerals. became the backbone of Chinese societ_\'fM

But Confucianism did not value ritual for its own sake: ritual was to complement
virtue. not replace it. as Confucius put it.

T'he Master said. if a man be without the virtues proper to humanity. what has he to do

with the rites of propriety? If a man be without the virtues proper to humanity. what has
he to do with music??>

Moreover, Julia Ching pointed out that in early Confucianism the rigidity of
Confucianism was not severc. She maintained that "In Confucianism, early
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