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ABSTRACT

The moral vision of the Analects notably includes among our moral responsibilities the need to style behavior such that the propriety of one’s dispositions is evident in one’s manner and demeanor.  While the sage effortlessly fulfills this responsibility, the moral learner must actively strive to shape her demeanor and manner.  This essay considers her resources for doing so where becoming effortlessly sagely is a distant, if not unreachable, possibility.  While the Analects clearly proffers the li as the principal mechanism for developing an appropriate style, the models provided by Zigong and Zilu, two of the text’s most vividly depicted moral learners, demonstrate what improvement in the domain of style requires and significantly indicate an account of moral style in which formal propriety must be vouchsafed by the personally revelatory.  
‘Ascending the Hall’:  Style and Moral Improvement in the Analects


One distinctive feature of Confucius’ moral reasoning is his concern about the appropriate styling of moral actions.  In its most general formulation, this amounts to a concern not only about what is done, but about how it is done.
  Indeed, for Confucius, it appears that judgments about the correctness of an action must wed attention to the gross dimensions of the act with sensitivity to subtler aspects of its performance, what I call the action’s “style.”  As Confucius describes it, virtue demands that one match demeanor to the ostensible meaning of one’s act, crafting the tonal elements of one’s performance – elements that can range from posture, to voice, to facial expression – to convey an accord between one’s behavior and dispositions.  Confucius advocates, in short, a species of virtue that demands not only appropriate action, but that actions exhibit a fitting “look and feel.”
  In what follows, I wish to take Confucius’ commitment to style as a given and consider, from the posture of the moral learner, what is required where one takes developing style as an element in moral cultivation.  I wish to suggest that while the conventions that constitute the li, or rites, are the most obvious strategy Confucius offers for developing appropriate style, Confucius’ students – the moral learners depicted in the Analects – offer models that significantly undermine the apparent simplicity and economy of this strategy.  The rites guide but cannot govern, and this stems from the function of style as Confucius conceives it.

The manner in which we perform actions – moral or nonmoral – is closely connected to the attitudes and emotions we bring to the actions.  While we need not go so far as to identify style with testimony to attitudinal and emotive dispositions,
 how we feel about what we do will importantly shape the grace, or lack thereof, with which we perform.  Thus a concern with the style of actions seems to necessitate an assiduous management of these dispositions.  A key task for the moral learner, then, is to school her emotions and attitudes, to cultivate patterns of thinking that will promote appropriate dispositions and do so in the context of whatever temperamental or circumstantial obstacles present themselves.  Confucius, it is clear, believes that we can so shape ourselves and offers a number of strategies for doing so.


While achieving appropriate dispositions presumably goes a long way toward achieving well-styled moral actions, these alone cannot account for those actions we would judge most successful.  The best, or optimally, styled moral actions meet two additional conditions:  the performer is effective at conveying her dispositions in the medium of her demeanor, and her demeanor is received by relevant witnesses as appropriate and well-styled.  An action may well arise from perfectly fitting “feelings” about what is done and yet utterly fail in its styling and thus appear ill-fitting or even wrong.  Perhaps an anecdotal example will illustrate.  My four year old daughter is possessed of a rather quiet temperament.  One of the more socially peculiar manifestations of this is her manner of receiving gifts.  When she receives a gift that she likes, she becomes utterly still, solemn, and grave.  Indeed, the more she likes the gift, the more pronounced is this reaction.  Because of this, we might say that she is a poor performer of appropriate gratitude.  She feels gratitude, will murmur “thank you,” but she will appear glum, bereft of the more typical markers of joy we generally take to indicate sincere appreciation.  While those who know her may recognize her response as a rather idiosyncratic display of gratitude, a less familiar observer is more likely to suspect want of appreciation or even sullen ingratitude.  In short, one may perform an appropriate action with an appropriate disposition and yet, where style is wanting, appear inappropriate.


Where we assign significant value to style in a program for moral cultivation, we must ask what we are to make of such cases or, more particularly, how we might advise a moral learner about her responsibilities regarding demeanor and manner.  That is, if we assume that the moral learner is performing appropriate actions and possessed of appropriate dispositions, what, if anything, must she do beyond this to provision her actions with a fitting style?  What must she do to ensure that being good looks good or, more modestly, avoids looking bad?  As cases such as my daughter’s gratitude illustrate,
 we cannot assume that having appropriate dispositions will result in the seamless and natural performance of appropriate actions.  Temperament, personality, and simple clumsiness may present obstacles that good intentions cannot readily overcome.  If style (rather than motivations simpliciter) is to constitute a focus for moral development, the moral learner needs some strategy for crafting and shaping her appearance.

The Sage

The ambitious vision of style offered by the Analects is personified in the figure of the sage.  The sage, perhaps best captured in the text’s portrait of Confucius himself, appears to achieve an utterly natural accord between disposition, action, and demeanor.
  His performance of correct action is graceful, his virtue manifest in the merest gesture.
  Like a virtuoso, he appears effortlessly, indeed almost magically, to achieve seamless performances .
  The sage  “can give [his] heart-and-mind free rein without overstepping the boundaries.”
  When one becomes a sage, the text suggests, one is at home in virtue, as the virtuoso is with her instrument, striking just the right note out of a fullness of skill.  Emulating the sagely is one possible route to achieving such skill.  To pursue this strategy would entail making a study of a variety of sagely figures, discovering governing elements in their demeanors, and cultivating these in oneself.  While this is of course the most prominent of the strategies evident in the Analects, it is not the strategy I wish to pursue here.  Indeed, there may be important reasons to look beyond the sage’s considerable and authoritative grace for guidance.
  


The sage presents his skill as an accomplished fact.  The work of self-cultivation – the work the moral learner must pursue – is done.  Certainly, the sage must devote himself to preserving his skill, but such is perhaps a significantly different endeavor from acquiring skill.  This difference, moreover, may generate more frustration than inspiration for the learner.  To the extent that the performance of the sage appears magical, it will likely appear opaque.  Its magic issues from a mastery that renders style natural to the sage, but to the moral learner, for whom appropriate style may feel deeply unnatural, the “magic” may be inaccessible.  Her own “natural” promptings are untrustworthy and do not produce the effects of the sage any more than do the untutored notes of the novice pianist echo those of the virtuoso.  Moreover, the obstacles facing the learner, such as an incompletely governed temperament, are not in evidence in the figure of the sage.  If the sage yet struggles with himself, he largely suppresses such struggles and effectively hides them from view.  For these and other reasons,
 the moral learner, unsteady in her skill, may go quite wrong in seeking to follow the sage.  


Even if these difficulties are resolved, I have an additional reason for wishing to shift focus away from the sage.  Simply put, we may not all be capable of becoming sages.  One need not deny the theoretical possibility of any person becoming a sage to recognize the reality that many of us have little reasonable hope of doing so.  Confucius acknowledges this much when he observes the rarity of sages in the world.
  To focus exclusively on the sage may risk eliding the more modest, yet still worthy, aspiration:  the aspiration to be better.  The Analects clearly offers a vision of moral mastery in its sagely figures, but I wish to attend to its perhaps less obvious vision of moral improvement, or moral progress along a path that one will never completely traverse.  While I do not wish to suggest an unwarranted divide between improvement and mastery – one must, after all, engage in the former to achieve the latter – adopting improvement as a deliberate focus may hold out promise for those of us who find our characters or circumstances less tractable than we would wish.  If I despair of ever becoming a sage, if I feel acutely the gap between my own efforts and the effortless skill of the sage, I may find effective help in that which shows me how to be better than I am.


The case for approaching style in this modest way, it should be emphasized, is not a defeatist posture.  Quite the contrary, I aim here for an approach that honors the optimistic therapeutic impulse that so shapes the Analects.  Moreover, as Sherri Irvin argues, moral improvement has significant advantages as a domain of ethical inquiry.
  Moral aspiration, she observes, is framed within the narrative of a life.  The more mature this life, the farther along we are in years and acquired commitments, the less margin we have for dramatic change.  The mature learner will find, among her established projects and commitments, much that competes with moral cultivation for her energies and attention.  In addition to these, she will have habits of mind and action, patterns of value and personality, that will resist wholesale alteration.  Sustained moral change, like change in diet, is thus more likely to succeed where it is incremental and modest, where its aims are brought into accord with the facts of our lives as we have lived them thus far.
  Such is, I believe, deeply consonant with Confucius’ own approach.  While Confucius proffers the sage as a model, he also notably addresses his interlocutors with sensitivity to their circumstances and established characters.
   He answers them where they are and with an eye toward where they may hope to go.

The Case for Improvement

Once we appreciate the competing demands that face a mature moral learner, it may be tempting to discount the need to cultivate a morally worthy style and so it is important to assess briefly just what is at stake here.  Why should style command attention as an important domain that deserves some measure of our finite energies?  While a poorly styled demeanor may not produce the best display of virtue, is there anything wrong with it?  If one’s actions and dispositions are proper for the circumstances in which they are situated, does a failure in style constitute an ethical failure?  I believe that Confucius would claim that it does, that in some measure appearing inappropriate is inappropriate and that we have some burden to avoid the semblance of impropriety.
  

Confucius’ most explicit treatment of the intersection of substance and style occurs in Analects 2.8 where Confucius claims that filiality requires managing the face.  Confucius, it seems clear, targets the dispositions as a necessary element of self-cultivation.  Children who serve their parents without the attitudinal and emotive dispositions that inform the virtue of filiality cannot properly be called filial.  Yet while the dispositions must be cultivated, it is their appearance in one’s countenance that Confucius here emphasizes.  It matters to Confucius that parents know their children to be willing performers of filial actions and this is known through the demeanor, the “look and feel” of what children do.  Moreover, where we consider the foundation and aims of Confucius’ broader ethical vision, it seems clear that we have some obligation to notify others of the propriety of our dispositional states, to give them reasons to recognize our actions as sincere.


The appearance of virtue is particularly important where one of the aims of virtue is the fostering and preservation of robust moral communities.  As Julia Driver observes, an otherwise moral action that bears a resemblance to the immoral is easily prey to misconstrual by others for whom one’s actions may operate as a model.  My appearing less than virtuous may encourage others to be less than virtuous or, more subtly, may reduce the “pressure” in the community to be virtuous.
  Where we adopt providing a good example as one of our moral responsibilities – and Confucius does see this as a responsibility – we must take care to avoid the appearance of impropriety.  More immediately, quite apart from where we may lead others is a concern with where inappropriate style may lead us.  Confucius privileges roles and relationships in the formation of personal identity and consequently assigns significant emphasis to conducting oneself in ways that promote robust and thriving relationships, particularly with one’s family and intimates.  Losing the good opinion of relevant others thus matters more here than it would in a more individualistic account of the person.  There is far less consolation available for a stubbornly purist or private self-satisfaction in knowing myself to be good while others mistakenly believe me to be bad.
  While such an outcome is perhaps sometimes unavoidable, I have an interest in avoiding it where I can.  Where I fail to promote flourishing relations or, more severely, prompt alienation from others, my own potential for realizing myself within the community is damaged.  To return to my example, where poorly expressed gratitude is taken as sullenness, those who extend their affection through gifts will find less incentive to extend themselves, in this or other ways, and the landscape of the relation and who we can become within it is altered for the worse.  Indeed, we may even say that the world has altered for the worse.


As William James observes, there is a “certain class of questions of fact, questions concerning personal relations, states of mind between one man and another” that find answer in broadly negotiable realities.
  The answers to such questions reside in “truths dependent on personal action”
 and, I would add, personal style.  As James explains, if I operate as though you like me, adopting behavior and demeanor that assume your favorable disposition toward me, I may prompt that “liking” into existence.  James’ focus here is on the power of “precursive faith” to bring felicitous realities into being.
  What I wish to suggest is that our capacity to well style our actions is an indispensable element of this phenomenon.  Where I wish to secure the goodwill of others, I must not only assume it, I must convey that assumption in my manner for it is in the subtleties of manner that our assurances to others reside.  I do not announce that you like me; I smile and meet your eye when we pass on the street.  My command of such modest and delicate signals importantly shapes the world I inhabit.  Even if my intentions are good, where I am inept or careless in manner, I risk creating a world less friendly and accommodating than it need be, a world in which, not insignificantly, my ethical aims will be more difficult to accomplish.  While Confucius never explicitly makes this case, such is implicit in his account of the power that resides in the charisma of the virtuous.  The virtuous ruler, for example, moves others as wind moves the grass (12.19).  World-making power is located not in the explicit and forceful, but in the subtle ability to steer the motivations and responses of others.  While one may never become a sage, becoming more effective in conveying one’s virtuous dispositions will in turn make these dispositions easier to achieve.  When I lead others to like me, I will find it easier to like them.  Improving her ability to engineer a friendly world is arguably more important for the learner than the sage, for the learner will likely lack the stamina and devotion to virtue that can sustain an individual when the world does not meet her efforts well.

Strategy  

 Once we grant that the moral learner has important reasons for cultivating style, we can consider her resources for doing so.  An exhaustive account of Confucius’ strategies for cultivating style is beyond the scope of this brief essay and so I wish to focus on the most obvious route suggested by the Analects: convention.  In convention demeanor is guided by forms widely accepted as corresponding to the attitudinal and emotive dispositions one wishes to display.  Acquaintance with, and employment of, established societal signs increases the likelihood of stimulating desirable consequences – both having one’s dispositions recognized and minimizing misunderstanding.  The use of convention also has considerable explanatory power regarding the development of efficacious style.  A lack of familiarity with conventional norms accounts for many of the incivilities of the young, such as my daughter’s poorly expressed gratitude, and education in the conventions of one’s society can be seen as a somewhat organic process that occurs naturally with observation and maturation.  


Confucius’ counsel for the moral learner clearly begins with convention.  However, the natural process by which we all develop some facility with societal norms is, in the Analects, transformed and elevated into a program of deliberate study.  The li, or rites, which function in the Analects “as a medium within which to talk about the entire body of the mores, or more precisely, of the authentic traditions and reasonable conventions of society,”
 are the principal mechanism by which the moral learner comes to know “where to stand” (16.13) and achieves membership in the community.  They lend recognizable contours to human interaction, providing models of behavior that capture both the rough outline of what we must do and the subtleties of manner that belong to these activities.  The rites are, for those who strive for grace, patterns of gracious action.  In them, I learn both what to do and how to do it.

Despite Confucius’ insistence on the foundational role played by ritualized forms in moral education, he also apprehends their limitations.  While convention may guide us toward a generally efficacious style, there are a number of obstacles that bar a simple equation between conventional norms and propriety of demeanor.  First, the interests that motivate concern with demeanor do not reside in an abstract conception of “right.”  The performer of appropriate action must maintain a flexibility that will preserve her ability to act responsively rather than programmatically, and this may on occasion entail violating a norm in order to honor its spirit.  One must, in Philip J. Ivanhoe’s phrase, take care “that one will run the rules and not be run by the rules.”
  Moreover, where we adhere to convention as a rigid or fixed formula for expression of our dispositions, we not only risk our capacity for responding to others we may undermine the efficacy of ritual itself.  For we risk collapsing the distinction between the inappropriate and the atypical.  As David Hall and Roger Ames observe, the vitality and utility of ritual require that creativity be enfolded into these social practices.
  Where unusual or novel manners of expressing virtue are prima facie discounted as inappropriate, the dynamism that saves ritual from empty formalism is lost.  


While I assume these challenges to a programmatic application of convention in what follows, I wish to focus more narrowly on the problems attached to this approach as it particularly bears on style and moral improvement.  Confucius clearly qualifies his endorsement of ritual with considerations such as these, but there is perhaps some question regarding the moral learner’s ability to operate in the manner they suggest.  The sage, it is clear, is possessed of superior judgment.  He thus may be trusted to “run the rules” and innovate upon them, but what of the moral learner whose judgment cannot vouchsafe such confidence?  The difficulty here is one that features in many domains of learning.  A musical virtuoso may depart from generally sound performance techniques and introduce novel variations upon her score to profoundly pleasing effect and thereby actively enlarge our sense of music.  The novice may do the same, but the result is rarely so pleasing or edifying.  Indeed, the beginning pianist who too early seeks to interpret creatively the pieces she plays may well undermine her own development and, not insignificantly, produce quite fantastic musical failures.  For the virtuoso or the sage, style often manifests in idiosyncratic features of performance, and these features importantly belong to the success of the performance.  However, such need not suggest an imperative for the learner.  It is something of a general truth that creative innovation in any number of endeavors is best left to those who know what they are doing.  For the moral learner who wishes to improve her style, then, a tension emerges.  She may well appreciate the role that practical judgment and creativity play in sustaining the efficacy of conventional forms, but what does it mean for her, for her thinking about the skills she seeks to develop?  How ought she approach convention?  

The Modest Models:  The Technician and the Clown

The Analects offers two particularly instructive models of moral learners struggling to navigate this territory, Confucius’ students Zigong and Zilu.  Zigong and Zilu are both presented as moral learners; neither may be said to be a sage.  Among the text’s depictions of Confucius’ students, its representations of Zigong and Zilu are among the more vivid and the men provide, in many respects, a study in contrasts.  Zigong is exceptionally proficient in the mechanics of ritual performance, well able to conform to convention’s apparent dictates.  He may be relied upon to aim at what, in summary description, is appropriate.  Yet his attention to form appears to interfere with the sensitivity to context necessary to secure well-styled moral performance.  Zilu is, unlike his peer, erratic in his performance of ritual.  He sometimes mis-judges what is appropriate and even where he avoids obvious mis-steps, his actions are likely to display his distinctively brash and incautious temperament.  Zilu may be relied upon to exhibit uncommon courage but he lacks the discipline that would reliably produce virtuous performances.  Confucius’ counsel to these students is clearly influenced by his reading of their characters:  he urges Zigong away from the programmatic application of ritual and Zilu toward greater caution.  Given the repetition of the counsel directed to Zigong and Zilu, we may well infer that both in some measure failed to heed Confucius’ advice.  However, while both Zigong and Zilu fall short, there are indications that Zilu, despite his rather pronounced shortcomings, is nearer the mark.  Taking measure of these two models may profit our understanding of conventional style and moral learning.


Despite the frequency with which Zigong appears in the Analects, his character proves difficult to sketch .
  What is clear is that, among Confucius’ students, Zigong is one of the most avid in pursuing refinement.  Zigong is an eager learner of the ritual traditions and literature that Confucius judges foundational in self-cultivation.  On one occasion, Zigong responds to Confucius’ teaching by reciting a passage from the Odes that richly amplifies Confucius’ claim, a response that leads Confucius to remark with pleasure that Zigong is just the sort of person with whom he can discuss the Odes (1.15).  When asked by a skeptical interlocutor to defend the need for refinement, Zigong likens the unrefined person to a tiger or leopard shorn of its distinctive and beautiful pelt (12.8), a vivid and compelling response that appears consonant with what Confucius himself avers about the rites providing “color” that adorns the basic dispositions (3.8).  Indeed, Zigong appears to be a keen student of Confucius’ manner, explaining Confucius’ behavior to others (1.10) and loyally defending Confucius to those skeptical of the master’s authority (9.6, 19.24).  As Roger Ames and Henry Rosemont observe, “much of the flattering profile of Confucius collected in the Analects is cast in the words of the eloquent Zigong.”
  In this, Zigong features as one who perceptively apprehends Confucius’ potency as a model and ably communicates it to others, his remarks on Confucius both highlighting and displaying the cultured dignity Confucius recommends.


Confucius clearly judges Zigong to be capable of undertaking an official position (6.8), yet it is also apparent that he is troubled by Zigong’s failings.  While Zigong cultivates a learned and refined mien, there is some worry that he is too facile with surface appearances and inattentive to the substantive qualities of character that ought underlie them.  Confucius pronounces Zigong eloquent, but Zigong shares this distinction with Zaiwo (11.3), a student Confucius elsewhere compares to rotted wood and dried dung (5.10).  While Confucius nowhere makes such pointed remarks about Zigong, the concern he expresses about Zaiwo – that Zaiwo does not match his conduct to his fine speech, that appearance outpaces reality – must in some measure attach to Zigong as well.  Confucius urges Zigong to look beyond obvious appearances and reputation when evaluating others (5.15).  Moreover, while Confucius avers that one ought observe others in order to learn from their strengths and weaknesses (4.17), Zigong appears preoccupied with evaluating others.  On at least one occasion, Zigong considers another and responds with admirable humility (5.9), but Confucius is more generally dismayed with the energy Zigong devotes to criticizing others (14.29).  Zigong, Confucius suggests, thinks too well of himself and thus his scrutiny of others appears less an effort to learn than evidence of an unseemly competitive spirit.  In sum, Zigong is quite adept at styling his words and demeanor, at looking well, but in this he appears to risk an arrogance about his fine appearance and complacency about what lies beneath.

Zigong’s principal fault resides in his inability to apprehend the connection between efficacious ritual action and shu (恕), often translated as “sympathy” or “reciprocity.”  It is shu that enables us to measure our responses to others in imaginative acts of analogical extension wherein the formal abstract demands of a circumstance are tempered by, and adjusted to, the particular features of those to whom we would respond.  We imagine ourselves in the place of the other and thereby discover how to fit our behavior and demeanor to her.  On more than one occasion Confucius draws his discussion with Zigong into a consideration of shu
 and even when Zigong proffers what appears to be an insight into this virtue, Confucius is pointedly skeptical, observing that the insight seems “quite beyond” Zigong (5.12).  

Zigong’s want of shu, or sympathy, coupled with his studied attention to ritual, renders him capable of superficially impeccable performances that cannot ascend to the magical quality of genuine accord between persons.  He is, in short, a technician.  He will do what is formally appropriate and do so within the broad contours of the style generally expected of such performances, but the “perfection” he thereby achieves will appear mechanical, devoid of the subtle variations that assure others of our sincerity.
  Consequently, when Zigong asks Confucius to evaluate his character, Confucius deems Zigong a “vessel,” a term employed to denote objects or persons rather narrowly suited to limited and particular purposes (5.4).
  Zigong wishes to know more and asks, “What kind of vessel?”  Confucius replies that he thinks Zigong a hu or lian vessel.  Tellingly, the vessels Confucius names are what Slingerland describes as “archaic curiosities,” ritual vessels employed in past ages and even then only rarely.
  Zigong, Confucius implies, is akin to an object presumably finely designed and even aesthetically rich, but these same qualities render both the vessel and Zigong too narrow for general use.  Both notably yet superficially look good, and this cannot conceal their impoverished utility.

Perhaps one of the puzzles presented by Zigong is the matter of his intentions.  There seem to be at least two plausible readings of Zigong’s character.  A cynical reading, and one notably not excluded by the Analects, would suggest that Zigong is not genuinely motivated by a desire to be virtuous.  He is, rather, seduced by a desire for personal success and power.  Such a view appears to receive some support from Confucius’ observation that a chief impediment to Zigong’s development is his inability to let go a desire for material success (11.19).   His practice of the rites, on this view, consists in a manipulation of recognizable signs of learning, his proficiency with external indicators of refinement a play to gain purchase in the elaborately ceremonial court settings of his time.  Were this his aim, Zigong’s inability to style his actions with sympathy appears the product of a predictable, if disappointing, disinterest.  A more generous reading of Zigong’s character, and the interpretation I wish to adopt here, would hold that Zigong is generally well-meaning, but inept.  That is, he wishes to cultivate virtue but in his efforts, he mistakes his charge to be strict and elegant adherence to form and the extirpation of individual variation.  Confucius appears inclined toward this view of his student, at least insofar as his repeated attempts to instruct Zigong bespeak some confidence that his student is teachable.


In this more generous reading of Zigong resides an important lesson regarding the achievement of efficacious style.  Zigong is rule bound, apparently shaping himself and measuring others in accord with the perceived formal demands of ritual actions.  His manner and demeanor dutifully conform to convention but herein lies the problem.  At an obvious level, Zigong’s excessive formalism suggests that he will often fail to offer others tailored responses that acknowledge their particular identities and circumstances.  In this way, his failure registers in the effects of his style on others, their sense of passing unrecognized or being submerged in a uniform otherness that elides the delicate variations of their more particular claims upon Zigong’s energies.  More subtle is the effect of Zigong’s failure on himself.  If we assume that Zigong aims, albeit clumsily, to foster fruitful relations with others, his efforts are inept in a particularly pernicious way.  In his exercise of technical skill, he grants little access to himself.  That is, in Zigong, others may well feel that they have encountered a form, not a man.  He not only elides others, he conceals himself.  In consequence, he erects a barrier that impedes the ability of others to achieve sympathy with him.  Indeed, of the students portrayed in the Analects, I would venture that Zigong is one of the more difficult for the reader to like.  For the species of concealment attached to Zigong’s technical skill is one easily mistaken as revelatory.  A heightened facility with adopting formally appropriate style is prey to the suspicion of mere artifice, the individual possessed of this facility insincere.  Put simply, technical perfection can generate distrust.  

Confucius remarks on this phenomenon on a number of occasions, most pointedly in Analects 1.3 where he avers, “It is a rare thing for glib speech and an insinuating appearance to accompany authoritative conduct (ren).”
  While Confucius prizes naturalness and an ability to be at home in the rites, he also recognizes that a manner too finely conformed to formal ritual dictates can appear to parody the purpose of the rites.  Rather than promoting an accord between persons, the too proficient performance can appear as manipulation or self-aggrandizement, the performer cynically mastering form as a means to further his own aims or satisfy his own self-conception.  In his mastery of form, Zigong thus risks inviting the more cynical interpretation of his character.  Because he is effectively hidden behind form, others cannot know him.  They may, however, believe that they do, seeing his devotion to form as belonging to a particularly unsympathetic type.  If we assume the generous reading of Zigong’s character, he is, in an inversion of Mencius’ formula, a cultivated plant easily taken for a weed, a person on the path of virtue easily taken as a village worthy.
  

In his close adherence to convention, Zigong perhaps avoids obvious flaws in style only to achieve a higher order flaw.  Zigong is ineffective at conveying his dispositions and the nature of his failure is such that it encourages others to incline away from generosity in their reception of him.  While we cannot engineer the reception others will give our style, perhaps we can avoid courting such perverse results and give others grounds for generosity, even where we are less than effective in manner.  In Zilu, the Analects offers an alternative model of moral learning, a model that markedly emphasizes the way in which style makes us known to others.

What is remarkable in the interaction between Confucius and Zilu is not the repetition of Confucius’ cautions to his student to temper his impetuosity, but the gentle humor and affection in which these injunctions are framed.  While Zilu must be understood to be less tractable and teachable than at least some of Confucius’ other students, he summons from Confucius some of the most affectionate responses offered by the text.  When Zilu makes a rather brash and too confident statement about his aspirations, Confucius’ “rebuke” is but a smile (11.26).  When Confucius is ill and Zilu organizes Confucius’ students to pose as retainers so that visitors will appreciate the importance of their ailing teacher, Confucius criticizes this crude masquerade (9.12).  Yet despite how dramatically ill-conceived Zilu’s ruse, Confucius’ critical response includes an affirmation of the men’s friendship:  “Wouldn’t I rather die in the arms of my disciples than in the arms of some retainers?” Confucius asks.  In contrast to Zigong, Zilu’s failures are in many ways more spectacular, yet it is clear that Zilu has endeared himself to his teacher in a way that Zigong has not.  While it is possible that the reasons for Confucius’ generous responses to Zilu issue from qualities of the relation beyond our reach, to the extent that we as readers share Confucius’ sensibility and find the Analects’ depictions of Zilu arousing good humored sympathy, we can query the source of these responses in Zilu’s character as we understand it.  What about Zilu endears him to others, particularly to a perceptive other such as Confucius?  Before proposing an answer to this, a brief sketch of Zilu’s manner and character is necessary.

The Analects’ portrait of Zilu is richly colored with what appear to be rather pronounced flaws and foibles.  Zilu’s manner is, for the Analects, unusual in its raw physicality.  He is bold in posture and ready to rush in where strength is required.  This manifests even in intellectual matters where he is often depicted as adopting a challenging bearing.  Rather than await explanation, where he is puzzled by Confucius’ claims or behavior, he assertively challenges or even criticizes his teacher.
  He is steady to a fault where courage is required, but rather unsteady in his acquisition and application of learning.  Where learning requires patience or careful timing, he is likely to be eager to the point of impatience (5.14).  He is decisive (12.12), but his determination to follow a planned course of action is often untempered by careful consideration that would vouchsafe his pursuits to be worthy of his efforts (5.7).  From Confucius, Zilu receives both praise and criticism.  To the former, Zilu proudly clings (9.27); the latter he greets with apparent aplomb.
  

Rather than rehearse the many accounts of Zilu from which I draw this portrait, I wish to attend to two particularly telling passages that poignantly evoke Zilu’s style and Confucius’ response to it.  In Analects 11.13, we are presented with a simple scene.  Four of his students stand in attendance to Confucius.  Each man’s posture is briefly remarked: Min Ziqian “was straightforward yet respectful, Zilu was intent, and Ranyou and Zigong were congenial.”  The occasion described is apparently unexceptional, a rather ordinary moment of repose among men well familiar with each other.  Yet the suggestion is that each man’s physical posture betrays something of his character, that bearing bespeaks temperament, perhaps particularly because they are unguarded and easy with each other.  While we know nothing of Confucius’ estimation of his other students at this moment, Zilu’s physical posture is for him pregnant with meaning and elicits a sense of foreboding.  Confucius remarks it by predicting that Zilu will not live out his natural span but will die violently.
  

In Confucius’ response to Zilu’s posture, it is evident that he judges Zilu’s manner to be deeply revelatory.  Zilu is, we are told elsewhere, “rough and rude” (11.18) and even a quiet scene between friends displays this quality.  While there is no suggestion that Zilu’s posture is formally inappropriate, it presumably accords with convention in a way that rather markedly announces Zilu’s temperament and character.  Zilu’s assertive bearing makes him known to others.  He is transparent and one need not wonder what he is about.  While this persistent bravura engenders Confucius’ concern for Zilu’s future, it also renders him curiously reliable.  Thus Confucius wryly remarks that if he should abandon his pursuits and take to the sea on a raft, he could count on Zilu to accompany him (5.7).  We may not trust Zilu’s judgment, but we may trust him or, more precisely, trust that we know him.  In his transparency, Zilu provides assurance to others that they know where he stands, that his motivations and character are unhidden and available.  For Zilu, form does not conceal, it reveals.  Consequently, even where Zilu fails, his failures, unlike Zigong’s, find ready explanation and thus have greater potential to evoke sympathy rather than condemnation.  Something like this dynamic appears to be in play in Analects 11.15, where Confucius both criticizes and praises Zilu.  

Analects 11.15 opens with Confucius protesting Zilu’s playing of the zither.  Traditional interpretation of this encounter suggests that Zilu is likely indulging his taste for the martial, playing music that is rather aggressive and not at all to Confucius’ more refined taste.
  When Confucius wryly remarks on this by wondering what Zilu is doing in his school, some of Confucius’ students receive this critique as a sanction to show Zilu disrespect.  Confucius not only rebukes his students for this, he emphatically praises Zilu, noting that while Zilu is no sage and “has not yet entered the inner chamber,” he has nonetheless “ascended the hall.”  

While there is of course a rather clear general lesson in Confucius’ rebuke – that one ought not find in others’ faults permission to treat them poorly – I wish to focus on what the passage offers about Zilu specifically.  Confucius here takes Zilu’s measure and, despite his displeasure at Zilu’s musical performance, commends him as one who is significantly on his way.  While Confucius has little hope that Zilu will become a sage,
 he judges him to have made estimable and worthy progress.  Because Confucius does not elaborate, we cannot ascertain just what strengths of Zilu produce this judgment.  However, I wish to suggest that Zilu’s transparency of demeanor is one plausible candidate.

Where our aim is to promote thriving relations with others, we cannot simply be formally proper, we must be available.  While neither Zigong nor Zilu can be understood to achieve a happy balance of propriety and availability, the nature of Zilu’s failings is more endearing and one is more likely to forgive them because they present as well and sincerely motivated, issuing from a character we can know and understand.  This interpretation is sustained by what Confucius claims elsewhere about species of excess.  The juxtaposition I here make between Zilu and Zigong may be understood to correspond to the juxtaposition Confucius makes between grief and mourning.  Where we understand grief to be the raw, immediate, and spontaneous emotive response to loss, and mourning to be the affected, formal, and public expression of sorrow, Confucius avers that it is better to err on the side of an excess of grief than an excess of mourning (3.4).  It is the real human sorrow of grief that motivates mourning and while mourning should regulate our sorrow, it is no substitute, nor should the gestures of mourning supplant the priority of earnest emotion.  So too general formal conventions that govern demeanor should organize the expression of temperament and character, they should facilitate knowing, and being known by, others, but they cannot be an end in their own right.  Zigong’s failure consists in treating them thus.  Zilu, in contrast, has “ascended the hall” not because he does not err, but because he errs in the right direction.
  Whatever we may make of the occasional impropriety of his demeanor, we are unlikely to imagine that we do not know him or to suspect that he is false with us.  Like the rawness of grief, Zilu has about him the quality of immediacy and presence that vouchsafe formal expressions, even where they are clumsy or inept, as sincere.

The portrait I offer of Zilu may perhaps be criticized as too generous.  I here highlight the way in which he makes himself known to others and, in his characteristic demeanor, provides a kind of surety that builds trust and promotes generosity.  It cannot, however, be denied that if Zigong is overdetermined by convention, Zilu is overdetermined by temperament.  As such, he demonstrates what might be counted another species of inflexibility.  Like Zigong, the nature of his weakness inhibits his facility in responding to circumstances.  Rather than being shaped by the needs of an occasion, his posture is, in significant ways, likely to display a sameness.  He is insistently himself come what may, and in this he does err.  Indeed, I think it fair to say that in some measure Zilu features as a bit of a clown, a figure whose dogged singularity in manner may render his univocal performances comedic and thus invite ridicule or disrespect.  To return to my earlier music analogy, Zilu is akin to the musician who will play the love melody with much the same style he plays a funeral dirge.  Despite this clear shortcoming, however, I wish to maintain that the clown bests the technician, and that this directly issues from the way in which Confucius conceives appropriate style.

Product and Process

With the models of Zigong and Zilu in mind, I wish to draw back from these figures to locate the sense of style I believe implicit in Confucius’ responses to them and describe its import for the moral learner.  The account of style I find here bears important affinities to the theory of artistic style articulated by Kendall Walton.  Walton maintains that the style we perceive as belonging to a work of art attaches less to the product – the actual object or performance we experience – than to our apprehension of the process by which we believe the product to be created.  We are mistaken, he claims, when we direct “attention too exclusively on the work of art, the ‘object itself,’ and not enough on the activity of making it.”
  We should attend to the way in which a musical performance, for example, stylistically succeeds when the “appreciation of the audience involves some sort of empathy with the act of making the sounds.”
  As physical creatures, even where we have little acquaintance with the making of music, for example, we know what it is to employ the body to generate a variety of sounds and thus can, through imaginative extension, apprehend something of how the skilled musician’s performance comes about.  Indeed, the language we use to characterize musical performance often implicitly connects the sounds we hear to the gestures we ascribe to their creation:  “we describe melodies or passages of music as tender, nervous, raging, flowing or energetic.”
  While we may well be mistaken in these impressions of the process, what we take as the relevant features of the process informs our response to the product, and these features will be rooted in experience.  Our own experiences of the gentle touch or forceful blow register in how we imagine the musician to manipulate her own body and instrument.  This empathetic and imaginative connection to the process of the artist grounds our capacity to apprehend and appreciate her skill.

My aim here is not to assess how well Walton’s view corresponds to artistic style but to leverage his analysis to understand Confucius’ account of moral style.  Confucius assigns significance to the styling of our conduct because demeanor and manner appear to display how our actions come about.  Such is evident in his enjoining the filial to attend to the countenance:  we convey respect and affection in the features of our faces.  Our witnesses, as fellow practitioners of the smile, the modulated voice, or the directed gaze, locate our intentions with reference to their own experiences and the meanings attached to them.  They interpret the “product” through an empathetic apprehension of the “process.”  This capacity for empathy is informed by conventional norms – my experiences of my own body and its gestures are not, of course, created in a vacuum but are shaped by cultural meanings – yet clearly more than this is required.  We might say that convention operates as the instrument and score; it falls to the performer to play it.  She must craft her demeanor in ways that foster the exercise of empathy in others, inviting them to find in her something like the features they find, and perhaps even prize, in themselves.  This is evident when we consider the function of style.

The principal function of style is to build trust and accord between persons.  While style may not always matter,
 in the wide domain of ordinary life, it is an indispensable element of our interactions with others.  We need only consider the multiple ways in which one may utter the phrase, “I apologize,” to apprehend the significance of manner and demeanor.  The fact that I apologize matters little where the way I apologize is, for example, belligerent, reluctant, or otherwise bereft of gestures of contrition.  Indeed, there is some doubt as to whether an apology delivered through gritted teeth reasonably counts as an apology.  Where the focus of our ethical energies resides not simply in doing right by others, but in cultivating flourishing relations, actions speak louder than words, and the style of our actions may often speak loudest of all.  
When we consider, however, what style can “say,” it is evident that the trust fostered by appropriate style emerges from the effective communication of the person producing the act, her dispositions, certainly, but also her temperament, habits of mind, and quirks of character as these inform and feature in the manner she adopts.  To trust that another is sincerely and well motivated in the actions she performs requires that I apprehend those actions as a made thing, as activities that both betray a maker and elicit my identification with her.  Appropriate style thus requires, in broad strokes, that the performer appear to endorse in attitude and emotion, the acts she undertakes.  Such features find ready representation in conventional form.  The expressive power of style, however, issues from the details, the way in which the endorsement appears as a personal endorsement, issuing from an individual with definite and distinctive qualities that are displayed in her subtle variations of manner.  Appropriate style assures others that while my action and manner correspond to established form, they are nonetheless both made by me and made for you.  

Where we understand appropriate style to require that evidence of the process appear in the product, that my deployment of shared conventional norms of manner issue from personal qualities that manifest in my performance, we can more formally address the ways in which the technically impeccable performance falls short.
  Where ritual performance is too finely conformed to conventional norms, it appears manufactured rather than made.  Its fluency promotes suspicion of an artifice that alienates and frustrates our attempts at empathy.  In the arts, “many of us have a distaste for what seems too perfect, too much under the control of the artist.”
  Similarly, where demeanor is too fluent and smooth in its correspondence to shared conventional norms, we suspect a control out of keeping with the spontaneity of the genuinely responsive gesture.  Gratitude “faultlessly” expressed, for example, gives no measure of the recipient’s response to a gift on a personal index of pleasure.  Consequently, the giver is offered little that indicates any particular effect.  We doubt the sincerity of gratitude too elegantly expressed for its fluidity and ease appear not to reflect a process motivated by the gift, but a gesture scripted and duly performed.  

If style is to foster trust, then insofar as technically “flawed” style reflects a process with which we can achieve empathy, it is preferable to the technically impeccable.  We appreciate musical performance based on identification with “familiar mechanical actions such as scraping, banging, blowing, and so forth.”
  We appreciate the styling of demeanor in similar fashion, locating in gesture and voice the familiar “banging” and “blowing” of emotion, attitude, and disposition as they register the impact of particular experiences.  Trust finds its motivation not in fineness of expression alone, but in the correspondence of the product to a recognizable process.  Apparent imperfections and idiosyncrasies of style, like those evident in live musical performances, enliven our sense of their maker and the process by which she arrives at the activity she presents to us.  The too proficient performance, in contrast, is likely to frustrate our efforts to discern the process in the product.  As my analysis of Zigong displays, the absence of telling variations may well awaken distrust.  If Zigong is indeed just inept, his mastery of form issuing from some insecurity regarding his personal command of virtue, we would do better to see evidence of this insecurity.

Confucius’ concern with crafting demeanor includes a corresponding worry.  An interest in cultivating a capacity to “look good” may, particularly for the moral learner, overtake the more basic demand that one be good.
  The seductive power of appearance is part of its appeal as an arena for cultivation.  The fineness of the expressions and demeanor of the sage yield a charisma to which others respond in desirable ways.  Yet for such to constitute a moral charisma, it must generally be supported by underlying features of character.  Without these, well crafted style operates as but a semblance of virtue.  While this makes a focus on style vulnerable to abuse by the cynical, my concern here is less with the deliberate use of style for self-serving or even vicious ends than with a perhaps understandable confusion to which the moral learner may be prey.  For Confucius, surface and substance are fused in the person of the sage, but where one is unsteady in comprehension and skill, one may seek recourse in the obvious, in the way that elegance of form can command attention and response.  Where one is unsure of oneself, one may seek refuge, or even concealment, in the relative clarity of conventional manners.  However, while Confucius endorses conventional manners of expression, this endorsement is significantly qualified by an underlying sensibility about what one finally aims to do when crafting appearance.  The learner clearly lacks the full refinement of character that informs the sage’s performances.  She cannot wholly trust herself, but she is clearly enjoined to seek the trust of others through her manner and demeanor.    What Confucius suggests, however, is that we do better to retain something of ourselves, and perhaps even of our clumsiness, as we aim at improving our style.  We are clearly enjoined to craft appearance, to aim at looking good, but there is such a thing as looking too “good.”  
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� I am grateful to Garret Olberding, Joel Kupperman, and Sherri Irvin for reading earlier versions of this essay and providing helpful comments.  


� Joel Kupperman provides a more detailed examination of this distinction in his essay on naturalness.  See Kupperman, “Naturalness Revisited,” in Confucius and the “Analects”:  New Essays, ed. Bryan Van Norden (New York:  Oxford University Press, 2002).


� I borrow this phrase from Nancy Sherman’s work on virtue and appearances in Seneca.  See Sherman, “The Look and Feel of Virtue,” in Virtue, Norms, and Objectivity:  Issues in Ancient and Modern Ethics, ed. Christopher Gill (New York:  Oxford University Press, 2005).


� A complete account of the role of style in Confucius’ reasoning would also include, e.g., the aesthetic purposes served by style and the implicit connection between the moral and aesthetic.


� What I propose here, it should be acknowledged, bears some affinity with what Julia Driver terms “mimetically immoral” actions, or acts that bear some relevant resemblance to immoral acts and thus may be easily mistaken for such.  See Driver, “Caesar’s Wife:  On the Moral Signficance of Appearing Good,” Journal of Philosophy 89:331-343).  While this study is influenced by, and has profited from, Driver’s work, I wish to focus more narrowly on the relation of style to appearances of impropriety. 


� While my example concerns a child, I maintain that adults will also exhibit the sort of clumsiness or ineptitude I describe.  While adults will be more versed in social expectations, they remain prey to the features of personality, temperament, and habit that may produce poorly styled demeanor.


� Confucius’ own style is particularly evident in the descriptions of his actions and manner given in Book 10 of the Analects.


� Xunzi eloquently captures the pervasive harmony of the sage’s comportment:  “The learning of the gentleman enters through the ear, is stored in the mind, spreads through the four limbs, and is visible in his activity and repose.  In his softest word and slightest movement, in one and all, the gentleman can be taken as a model and pattern.”  Xunzi:  A Translation and Study of the Complete Works,  vol. I, trans. John Knoblock (Stanford:  Stanford University Press, 1988), 1.9.


� For a discussion of the “magical” quality that attaches to well-performed ritual, see Herbert Fingarette, Confucius:  the Secular as Sacred (New York:  HarperCollins Publishers, 1972), esp. chapter 1.


� Quotations from the Analects are from Ames’ and Rosemont’s translation, The Analects of Confucius, trans. Roger T. Ames and Henry Rosemont, Jr. (New York:  Ballantine Books, 1998), 2.4.


� To be clear, I do not here wish to discount the signal importance of the sage as a model for the moral learner.  I wish, rather, to see what, if any, supplements to the sage’s image may be found in the Analects.  The sage, it is clear, exercises a wholly unmatched role in the moral vision of the text and my setting aside of the sage is for the heuristic purposes given.  A complete account of moral learning would of course include the sage.   


� E.g., the sage may well deviate from accepted norms and not all such deviations recommend themselves for emulation.  For a discussion of this, see Amy Olberding, “The Educative Function of Personal Style in the Analects,” Philosophy East and West 57:3 (2007):357-374.


� See, e.g., Analects 4.6, 5.19, 6.7, 6.29, 7.26.


� Sherri Irvin, “Moral Self-Improvement,” unpublished manuscript


� Mencius provides a memorable example of the damage of overreaching.  The person who overestimates her moral capabilities may be likened to the farmer who encourages the growth of his plants by tugging at their stalks and thereby killing them.  See Mencius 2A2.


� See, e.g., Analects 11.22, where Confucius answers the same question in different ways in sensitivity to the needs of his interlocutors.   


� It should be acknowledged that the appearance of impropriety is of course not entirely in the agent’s control.  How witnesses receive and interpret her actions may resist management and thus there seems inevitably to be an element of moral luck here.  While Julia Driver addresses this in general fashion (Driver, esp. pp. 342-343) and Joel Kupperman briefly alludes to the elements of luck in Confucius’ work specifically (Kupperman, pp. 48-49), this dimension of Confucius’ moral reasoning needs exploration.  As it is outside the scope of this essay, however, I simply wish to suggest that Confucius clearly does enjoin us to attempt to manage our appearance and leave aside the way in which luck might shape our success in such attempts.


� Driver, p. 334.


� While Confucius does allow for some private satisfaction in being good while one is believed to be otherwise (see, e.g., 14.30, 14.35, 15.19), these passages typically refer to a virtuous individual who inhabits a corrupt or morally insensitive climate where the recognition of goodness is unlikely or faces unusual obstacles.  Moreover, Confucius typically frames such claims in terms of public stature and success.  While the virtuous person should be sanguine about lacking widespread recognition, it is less clear that she should be so if her friends and intimates do not recognize her goodness.  I here wish to focus on more prosaic cases where the community is comprised of more immediate others and may be understood to have no special difficulties in recognizing goodness.


� William James, The Will to Believe (New York:  Dover Publications, 1956), p. 23.


� James, p. 25.


� James, p. 24.


� Fingarette, p. 6


� Philip J. Ivanhoe, “Reweaving the ‘one thread’ of the Analects,” Philosophy East and West 40 (January 1990): 27.


� David Hall and Roger Ames, Thinking Through Confucius (New York:  State University of New York Press, 1987), especially pp. 83-110.


� While Zigong features prominently in Book 19, this section of the Analects is widely believed to be a later interpolation.  I thus employ passages from this section only where their depiction of Zigong is sustained elsewhere in the text.


� Ames and Rosemont, p.231 n.12.


� See Analects  6.30, 15.3, 15.24.   


� Implicit in this is a distinction between what is “formally appropriate” and what is, more ambitiously, “ritually appropriate.”  Where the former may be understood to fulfill the “letter” of ritual, achieving the latter requires a successful wedding of both the “letter” and “spirit” of ritual norms.  In short, the “formally appropriate” should not be conflated with the “ritually appropriate” for just the same reason that a musical performance does not achieve virtuosity simply by the pianist’s having struck the correct notes.


� This passage is typically understood in light of the observation that Confucius makes in Analects 2.12, where he avers that “the exemplary person (junzi) is not a vessel.” 


� Slingerland, 40.


� We cannot of course treat the repetition of Confucius’ counsel to Zigong as decisive evidence for this as it is still possible that Zigong is a hopeless case and Confucius persists in his advice in order to discourage others from following Zigong’s example. 


� See also Analects  5.5 and 16.4


� Mencius 7B37.


� See, e.g., Analects  6.28, 11.25, 13.3, 17.5, 17.7.


� This seems evident from the general persistence Zilu shows.  Despite Confucius’ injunctions that Zilu ought temper himself, Zilu continues, apparently cheerfully, to exhibit his characteristic impetuosity.


� This prediction apparently did prove true.  The Zuozhuan reports that Zilu died a heroic death while in service in the state of Wei.  Notably, as he is struck down, Zilu performs a final act of bravado, retying his cap so that it will not fall to the ground and he may die properly attired.  See The Ch’un Ts’ew with the Tso Chuen, trans. James Legge (Hong Kong:  Hong Kong University Press, 1960), p. 843.


� Slingerland provides a helpful summary of this commentarial tradition, pp. 116-117.


� I infer this from Confucius’ suspicion that Zilu die early.  Presumably, if Confucius felt it were reasonable to expect Zilu to moderate his incautious tendencies, he would not make so dire a prediction.


� It should perhaps be reinforced here that in asserting a preference for Zilu’s species of error, I do not thereby wish to suggest that it is preferable to avoiding error altogether.  Avoiding error altogether by achieving an harmonious balance between formal propriety and availability is of course the route suggested by the Analects’ depictions of the sage.


� Kendall Walton, “Style and the Products and Processes of Art,” in The Concept of Style, ed. Berel Lang (Ithaca:  Cornell University Press, 1987), p. 75.


� Walton, p. 78.


� Walton, p. 84.


� As Kupperman observes, our interest in style markedly and reasonably recedes in certain dramatic or urgent contexts.  Where I rush to save a drowning child, the role of my demeanor in evaluating the moral quality of my action is negligible, if not utterly irrelevant (Kupperman, pp. 49-50).


� While my focus here is not the sage, it is perhaps necessary to clarify what I here assume about the sage.  An extension of this analysis into the domain of the sage’s skill would, I contend, reveal that the sage’s abilities track along the lines I suggest such that his performances will similarly evince idiosyncratic features that belong especially to him.  What distinguishes the sage from the learner in this is that the sage successfully draws his personal qualities into seamless accord with the formal demands of ritual.  Confucius himself is perhaps the best example.  As other scholars have observed, the image of Confucius in the Analects rather markedly displays qualities both sagely and idiosyncratic, his personality and character rendered available even as he conforms to ritual norms.  See, e.g., Christoph Harbsmeier, “Confucius Ridens:  Humor in the “Analects.”  Harvard Journal of Asiatic Studies 50(1990):131-161 and Robert Eno, The Confucian Creation of Heaven (New York:  State University of New York Press,   ), pp. 74-75. 


� Walton, p. 92.


� Walton, p. 84.


� See, e.g., Confucius’ statements of a marked suspicion of eloquence in speech:  1.3, 5.5, 12.3, 16.4.
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