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Abstract

Shuihu Zhuan, a work of fiction with a perverse narrative of atrocities, has been criticized as a
novel with serious ethical demerits. Yet, this novel remains widely appreciated within Chinese
society, with many holding its morals in high esteem. This presents an apparent paradox when
juxtaposed against the ethical criticisms directed at the novel. Understanding the forming of the
ethical evaluation is pivotal, especially given the significant role of ethical references in literary
commentary—a backdrop further intensified by traditional Chinese literary theory, which is
deeply influenced by Confucian moral teachings. Since interpretations of Shuihu Zhuan should
consider its context, this article analyzes the forming of ethical evaluation about the work from
the perspective of guanxi culture and its emphasis on bao and ging principles.In this light, the
characters can be viewed as moral exemplars. Although the novel’s many protagonists seem
cruel, in the guanxi-oriented Chinese society, readers’ attention is caught by their bao and
qing rather than their crimes. Since Shuihu Zhuan is a knight errant fiction in the first cult
of the ging movement in Chinese literary history, bao and ging principles are basic criteria
for the ethical evaluation of this work. The specific cultural and historical context generates a
paradoxical impression of the work: a novel with both a highly ethical evaluation and a perverse
narrative about atrocities.
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INTRODUCTION

The ethical value of literature is emphasized by both traditional Chinese and
Western literary theories. The Chinese aphorism “wen er ming dao” (3 1MHBA3E)
in Liu Xie’s Wenxin Diaolong (Dragon-Carving and the Literary Mind, S0\ Rt 5E)
suggests that literature should indoctrinate moral rules (13). In the Western world,
Aristotle never separated aesthetics and moral values in literary works (Grube xxii;
Smithson 17). In his Nicomachean Ethics, Aristotle states that “[e]very art and every
inquiry, and similarly every action and pursuit, is thought to aim at some good” (37).

Ethical references have constituted the starting point for most literary
commentary for roughly 2,500 years, and are still a primary concern for literary
criticism (Gregory 273). In his On Moral Fiction, John Gardner argues that moral
affirmation was the most basic artistic value in literary creation: “true art treats
ideals, affirming and clarifying the Good, the True, and the Beautiful. Ideals are art’s
ends; the rest is mere methodology” (101). Tzvetan Todorov also remarks that “the
relation to values is inherent in literature, not only because it is impossible to speak
of existence without referring to that relation, but also because the act of writing
is an act of communication, which implies the possibility of understanding, in the
name of common values” (164). Berys Gaut’s remarks on ethical concerns affirm
the importance of ethical literary criticism: “[T]he ethical assessment of attitudes
manifested by works of art is a legitimate aspect of the aesthetic evaluation of
those works, such that, if a work manifests ethically reprehensible attitudes, it is to
that extent aesthetically defective, and if a work manifests ethically commendable
attitudes, it is to that extent aesthetically meritorious” (182). In addition, Zhenzhao
Nie states that literature served as the recording of human being’s moral experience
and a manifestation of the ethical order, and pointed out that moral enlightenment
and education are the primary function of literature (“Towards an Ethical Literary
Criticism” 83).

However, in discussions of Shuihu Zhuan (in English translated as Outlaws
of the Marsh, All Men Are Brothers, or Water Margin 7K3t&), China’s earliest
full-length knight errant novel in vernacular prose created in the Ming dynasty
(1368—1644), some researchers argue that the novel should be negatively evaluated
due to its ethics. Liu Zaifu denounced the novel as “the gate to hell” for the Chinese
people because it poisons their hearts and minds despite its wide readership in
Chinese society (56, 18). Liu Zaifu’s assessment of the novel stands in contrast to
the common understanding about the novel among general readers; the popularity
of Shuihu Zhuan in China indicates that people hold its morals in positive regard.

This then raises the question: How does its ethical evaluation come into being?

As literature is the product of ethical choices in a certain historical period (Nie,
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“Towards an Ethical Literary Criticism” 83; “Interdisciplinary Reflection” 428), this
article aims to address the ethical evaluation from the perspective of the work’s
context. Before proceeding to address the ethical criticism of Shuihu Zhuan, the
next section examines the novel’s premise and plot.

THE SCENARIO OF SHUIHU ZHUAN AND ITS SOCIAL NETWORK

Against the backdrop of the closing years of the Song dynasty (960—1279), Shuihu
Zhuan tells the story of the development, climax, decline, and disintegration of the
social network of 108 heroes. The opening episode gives a legendary explanation of
the heroes: they are 108 spirits released intentionally from a palace. In the secular
world, they are common people who do not recognize themselves as spirits except
when they are inspired by special conditions, such as dreams.

As most of them are in low social strata, the heroes are often bullied, wronged,
despised, and even persecuted in a world full of injustice. Then, one by one, they
meet and unify with each other for different reasons, such as being introduced by
others, or due to harassment or recruitment (Wu 259). Ultimately, they occupy
and gather on Mount Liang, where the 108 heroes hold a grand ceremony to swear
brotherhood and resolve to revolt against the government.

After establishing an armed organization on Mount Liang, the heroes are
invincible and defeat the government’s suppression many times. Seeing that the
organization cannot be conquered, the court grants them amnesty and enlists
them. Then they are ordered to suppress other revolts and defeat foreign invaders.
Eventually they win but pay their price. Many of them sacrifice their lives in combat.
Additionally, many of them are murdered, commit suicide, or withdraw. Only a few
members of the network lead peaceful lives after the military activities.

Some researchers have commented that the work has a loose narrative structure.
For example, Richard Irwin remarked that it was “merely a collection of tales” (23),
and Peter Li claimed that the first 70 chapters comprised 8o story circles, each
having its own plot (80). Their opinions are mainly based on Aristotle’s definitions
of plot and character. In his Poetics, Aristotle stated that plot and character are the
two most important narrative elements. According to his theory, there is usually a
protagonist or focal character—a character present in the plots of Western fictional
narratives. This notion of the Western narrative relates to individualism, which
Ian Watt stresses in his The Rise of the Novel as the basis of modern European
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fiction (60). However, there is no such focus in the Aristotelian sense in premodern
Chinese fiction.

The literary mode in premodern Chinese fiction relates to the Chinese cultural
context. Chinese society is neither collectivist nor individualist, but rather
relation-oriented (Hwang 961). In this context, premodern Chinese fiction writers
rarely advocate individualism in fictional narratives (Hightower 168). Accordingly,
there is no Aristotelian character in premodern Chinese fiction. Hence, in the
perspective of the Western literary theory, there is no coherent narrative structure
in premodern Chinese fiction.

Since Chinese society is relation-oriented, the Chinese novel focuses on social
network—which can be seen in Shuihu Zhuan. The novel’s narrative structure
parallels Freytag’s pyramid which suggests that a plot must have an exposition, a
rising action, a climax, a falling action, and a denouement (Freytag 192—95); the
plight of the social network in the novel aligns with this logic. Therefore, the social
network is critical in understanding Shuihu Zhuan.

GUANXI AND ITS INGREDIENTS

Guanxi is the concept used to describe a social network in Chinese culture. Guanxi
is so ubiquitous and quotidian in China that, without it, nothing can be done (Ju
231). Yanjie Bian defines it as “a dyadic, particular, and sentimental tie that has
the potential of facilitating favor exchange between the parties connected by the
tie” (“Guanxi” 312). Jack Barbalet describes guanxi as “a form of asymmetrical
exchange of favors between persons on the basis of enduring sentimental ties in
which enhancement of public reputation is the aspirational outcome” (3). Due to
its importance in Chinese society, guanxi has often been researched in fields such
as sociology, anthropology, and management. However, guanxi has rarely been
addressed in the field of literary criticism, although it is an archetype in Chinese
fiction (Han, “Guanxi as Literary Archetype” 265).

Guanxi has three internal ingredients, ganging, renqing, and mianzi (Hwang
946; Yen et al. 97), and three external ingredients, namely banquet, gift, and favor
(M. Yang 6). Banquet, gift, and favor are three operational ways to nurture the
affective tie between participants and hence to facilitate their exchange in guanxi.
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Gangqing, renqing, and mianzi are the three ingredients that describe the intrinsic
characteristic of guanxi. Ganging, translated in English as “affection,” “emotion,’
or “sentiment,” refers to “the degree of emotional understanding, connections
and the sharing of feelings of happiness and fears alike. Additionally, it refers to
a sense of loyalty and solidarity, the willingness to take care of each other under
all circumstances” (Chen and Chen 314). It is essential and more valuable than
monetary value in guanxi (Wang 82). Renging, translated as “obligation,” is “the
bond of reciprocity and mutual aid between two people, based on emotional
attachment or the sense of obligation and indebtedness” (M. Yang 68). It is both
expressive and instrumental. Sympathy, favor, and help can be deemed as renging
(Shi et al. 497—498; Luo 53). Mianzi, translated in English as “face;” is one’s social
status, dignity, and prestige (Qi 283). Hence, it is crucial to establish and maintain
guanxi, especially since “in Chinese culture, gaining and losing face is connected
closely with issues of social pride, honor, dignity, insult, shame, disgrace, humility,
trust, mistrust, respect, and prestige” (Gao and Ting-Toomey 54).

All three internal ingredients are both sentimental and instrumental (Bian,
“Comparative Significance” 265). On the one hand, they are affective in that
they involve emotion, affection, feeling, or sentiment; on the other hand, they
are instrumental in procuring resources in social exchange on the basis of the
established emotions complex (Barbalet 934).

BAO AND QING PRINCIPLES

It can be concluded from the instrumentality and sentimentality of guanxi that
two elements, reciprocity and sentiment, are the core in the structure of guanxi. In
the Chinese language, bao (¥§) and ging (15) are the concepts for reciprocity and
sentiment, respectively. The two concepts are principles of guanxi.

Bao in English can be translated as “retribution,” “recompensation,” “reciprocity;,’
“reward,” “retaliation,” or “revenge” depending on the context. In this sense, bao has
two aspects of meaning: baoen (¥), which is “recompensation,” “reciprocity,” or
“reward”; and baochou (¥1/), which is “retaliation,” or “revenge Lien-sheng Yang
argued that bao is most deep-running and pervasive for Chinese human relations
and is the basis of Chinese social relationships (291). Kao stated that bao is a code
governing ethical, social, familial, and political conduct and interaction (“Bao and

Baoying” 120). Its popularity in Chinese society is attributed to three Chinese
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traditions, namely the rules of receiving and returning in communication, Chinese
Buddhism, and “knight errant” codes (L. Yang 291—99).

In the realm of guanxi, bao essentially means “recompensation,” “reciprocity,’
or “reward” Bao, as a requital of a favor, operates on the emotional foundation
of gratitude, which fosters a bond of interaction, distinct from legal constitutions
and the enforcement of equivalence (Simmel 387). Gratitude is a moral virtue as
well as an emotion (Tudge et al. 281). Emmons highlights gratitude as the “queen
of virtues” by contrasting it to ingratitude as the “king of the vices” (149). Cicero’s
characterization of gratitude as “not only the greatest [virtue], but also the parent
of all the other virtues” has been widely cited (qtd. in McCullough and Tsang 123).

Alongside the emotion of gratitude, bao is regarded as moral grammar and
therefore determines the narrative frame of all stories on moral themes since
premodern Chinese writers regarded the universe as morally active and justice as
ethical law (Hanan 26). Bao is the external motivation and narrative causality in
Chinese fiction (Kao, “Bao and Baoying” 137-138). The theme of bao has existed
widely and for a long time in the Chinese literary tradition (Xing Meng & 26);
for example, Chinese folklore contains many stories about animals’ requital of
favors to human beings with a view to indoctrinating the reader with ethical value
(Chen Jiayi PR1EZ 235; Wang Shengbo T B5K and Li Xin 3% 39).

Bao narrative has existed in particular in Chinese knight errant stories since the
Ming dynasty. Belonging to the tradition of knight errant stories, Shuihu Zhuan
describes the bao among the 108 heroes. In the guanxi-oriented world depicted
in Shuihu Zhuan, bao is a basic moral code (Han, “Guanxi as Literary Archetype’
271—272).

?

Another principle of guanxi, ging, which has no direct equivalent in English,
can be translated as “affection,” “emotion,” “passion,” “feeling,” or “sentiment” In
the Western world, reason and emotion are at odds and even contradict each
other, while in the Chinese tradition, they operate in harmony and may be said
to share the same ontological source (Santangelo, “Evaluation of Emotions” 417).
Early Chinese thinkers, not distinguishing between reason and emotion, believe
that emotional and cognitive processes were integrated (Virag).

Qing is also bonded with ethical evaluation in Chinese tradition. Early
Chinese thinkers such as Mencius, Xunzi, and Laozi, proponents of dominant
ethical thinking in Chinese tradition, share the conviction that a meaningful life
is impossible without affective thinking (Virdg). In Confucian tradition, ging is
imbued in the Chinese ethical judging criterion, in contrast to the Western judging
criterion, which deems reason as the rule (Huang Yushun = EJIE 13).
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Confucianism’s emphasis on the function of ging for moral judgement is
represented by its understanding of the five cardinal relationships in human
society. Confucianism divides human relationships into five cardinal relationships:
between emperor and minister, father and son, brothers, husband and wife, and
friends. It regards the five types of ging, which are loyalty, filial piety, love and
respect, tolerance, and benevolence, as the ethical principles for relationships. In
other words, the ethical judgement of human relationships in the relation-oriented
Chinese society is based more on ging and less on reason. The judging model even
exceeds the legal judgement in the Western sense, for example, as Confucius said
in his Analects when he commented on a case in which a father stole a sheep: “The
father conceals the misconduct of the son, and the son conceals the misconduct of
the father. Uprightness is to be found in this” (X B FE - FRXE HEHT
%) (134). To Confucius, according to the ging principle, which is filial piety in this
case, if the son had reported his father as a thief, the son would not have been an
upright man.

Although g¢ing is crucial in Chinese culture, there is an inevitable
misunderstanding of ging in the Western world. For example, due to the different
cultural ways of expressing emotion in literary narrative, Western readers cannot
easily fully understand the emotions in Chinese fiction (Klineberg 519—520).
Another reason for the difficulty in understanding emotions in Chinese culture is
that, in Chinese society, emotional expression is carefully regulated out of concern
that it may disrupt status hierarchy and group harmony (Bond, Beyond the Chinese
Face 90; “Emotions” 245). With regard to ging in Chinese literature, Bishop argues
that Chinese fictional narrative had few hints of emotion (246).

However, an emphasis on ging exists in Chinese literary tradition. Both Chinese
Confucian aesthetic ethics and ethical aesthetics are ging-oriented (Y. Liu 70).
Chinese literature, in contrast to the mimetic-representational orientation of
Western literature, is affective-expressive oriented (Kao, “Comparative Literature”
5). Therefore, ging is central to traditional Chinese literary criticism (Cai 64). The
qing tradition in Chinese literary history is so important that, in the last millennium,
the “cult of ging” movement occurred three times: the first was at the end of the
Ming until the Qing dynasty; the second was at the beginning of the twentieth
century; and the third time was in the 1980s.

Shuihu Zhuan was created against the background of the first “cult of ging”
movement, a zeitgeist in which ging was unprecedently emphasized in Chinese
literary history. As ging is a criterion of moral judgement in Chinese culture, it is a
necessary criterion for both the literary creation and ethical criticism of this novel.
Thus, to investigate the evolution of the ethical evaluation of Shuihu Zhuan, the
qing tradition should be considered in the Chinese context.
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BAO AND QING PRINCIPLES IN SHUIHU ZHUAN

Bao and ging principles are embodied in guanxi narrative in Shuihu Zhuan. Given
that guanxi narrative exists in every episode of Shuihu Zhuan, it is impossible to
analyze all the episodes containing guanxi in the work. This article has selected a
representative episode for analysis. Among the episodes, the first meeting between
Song Jiang and Li Kui is representative because they are the most notable characters
in the novel. Their encounter in Chapter 38 of 100 has been selected to illuminate
bao and ging principles of guanxi narrative in the work.

The first encounter between Song Jiang and Li Kui takes place in a restaurant
when the former is drinking with Dai Zong, who introduces Li Kui to Song Jiang.
Seeing that Li Kui is short of money, Song Jiang gives ten taels of silver to the latter.
To reward Song Jiang, Li Kui gambles but loses all his money. He then grabs both
the lost money and another gambler’s money, and hence falls into conflict. Song
Jiang comes out and settles the dispute. After the altercation, when Song Jiang, Li
Kui, and Dai Zong sit down to eat, Li Kui is furious at the restaurant waiter because
he thinks he is humiliated when the waiter tells him there is only mutton in the
restaurant.’ Song Jiang calms Li Kui down by sending the waiter to get the mutton
that the latter wants. After eating for a while with Song Jiang complaining that the
fish soup on the table is not fresh, Li Kui volunteers to get some fresh fish to make
soup for Song Jiang. However, Li Kui clashes with fishermen and fights violently
with the head fisherman, Zhang Shun. As Li Kui is about to be drowned by Zhang
Shun, Song Jiang comes out and saves Li Kui again. After the conflicts have been
settled, the four of them: Song Jiang, Dai Zong, Li Kui, and Zhang Shun sit down
and enjoy the banquet.

The episode can be divided into four sections: the first section describes how
Song Jiang, upon learning that Li Kui needs money, lends him ten taels of silver;
the second section describes how Song Jiang defuses the violent gambling conflict
between Li Kui, who loses his money, and Xiao Zhangyi, another gambler; the third
section is about Song Jiang asking the waiter in the restaurant to serve mutton to Li
Kui; and the fourth section is how Song Jiang saves Li Kui when the latter is almost
drowned to death because of his conflict with a fisherman named Zhang Shun.
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BAO

The narrative of bao, or reciprocity, is clear in the relationship between Song Jiang
and Li Kui in the episode. Song Jiang is the one who initiates their reciprocity. For
example, he gives ten taels of silver to the latter; he helps Li Kui to resolve the
gambling conflict and Song Jiang saves Li Kui from being drowned; and Song Jiang
asks the waiter to give Li Kui a big bowl to drink from and orders mutton for Li Kui
when he is not satisfied.

For Li Kui to make amends with Song Jiang after receiving his money, Li Kui
soon gambles with the intention of winning some money with a view to repaying
him. Additionally, he volunteers to fetch some fish for Song Jiang when hearing
Song Jiang’s complaints about the fish soup in the restaurant. More importantly,
Li Kui becomes Song Jiang’s loyal follower from that point. Even Jin Shengtan
(1608-1661) commented that “buying the strong Li Kui for only ten taels of silver
is something Song Jiang is proud of for his whole life” (“AT+MiRE —#5F - RIL
—HBRZZE ¢ 7, my trans.; Jin Shengtan Pingdian Caizi Quanji =EEEFI T F
T5 683).

The gift and favor Song Jiang gives Li Kui is a type of renging. In the work,
Song Jiang is remarkably generous in giving him money. Li Zhi (1527-1602) (1987)
noted Song Jiang’s renown as a haohan (good fellow, #f)£) in the eyes of other
protagonists due to his generosity (Chen Xizhong FRI&#Zet al. 699). He remarked
that Song Jiang was different from other rich people who are not generous enough
to give out money, and hence are not good fellows. Jin Shengtan commented that
the pair of characters in the episode are in an ideal frame of giving and receiving:

“Song Jiang regards [lending] silver [to others] as an important matter, while Li
Kui borrows money as he first appears in the book” (“R)LERZIIRFHEE, K
ZAYASEZEE © 7 my trans.; LRI A F 22 [Jin Shengtan Pingdian
Cuaizi Quanji] 681). The narrative in the work defines the two in a frame of bao
initiated by renging. From the perspective of gift exchange theory, the reciprocity
created by a gift should be expected in the long run (Mauss 45—46). Additionally,
“[r]eciprocity is in any society a rule of life, and in some societies at least it is the
rule of life” (Noonan 3). This is especially the case in Chinese society, as renging is
a critical ingredient of guanxi.

Mianzi is another ingredient for the bao in this episode. In the meeting between
them, Song Jiang also gives Li Kui enough mianzi. For example, when Dai Zong
complains that Li Kui is making trouble, Song Jiang not only favors but also praises
Li Kui. Song Jiang’s manner enhances Li Kui’s mianzi, or the latter’s social status,
prestige, and face. This no doubt makes Li Kui feel more emotionally indebted in
his guanxi with Song Jiang.
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As the Chinese saying goes, “A drop of water shall be returned with a gushing
spring” (RIKZ R, E)BRMHE; my trans.), and Li Kui is willing to repay Song
Jiang with more benefits. Although there is no direct psychological description
of his intention to repay, his gratitude is revealed by his action: After getting the
silver from Song Jiang, Li Kui soon starts to gamble and anticipates winning money
to return to Song Jiang, and when he hears Song Jiang mention the fish soup, he
soon goes to fetch fresh fish. To a certain extent, his adherence to the bao principle
is reflected in his conflicts with others due to his eagerness to reciprocate. The
episode’s emphasis on the bao principle leads most readers to be oblivious to the
character’s uncouthness and hooliganism because of the guanxi context and the
common understanding of gratitude. His other atrocities in the frame of the bao
principle are thus unconsciously neglected in the work.

QING

The narrative of ging in the episode is demonstrated through the frame of guanxi. As
analyzed above, the three internal ingredients of guanxi, namely ganging, renging,
and mianzi, are imbued with emotion. In other words, ging is fundamental in the
three ingredients.

From the beginning of the encounter, the ging is nurtured through the external
ingredients of guanxi: banquet, gift, and favor. Song Jiang is active in nurturing the
qing through the ingredients, while Li Kui is passive. The banquet is all paid for
by Song Jiang, and the gift and favor are also presented by Song Jiang to Li Kui. In
guanxi, ging can be cultivated through material means, which are the three external
ingredients of guanxi (M. Yang 195). Moreover, Song Jiang also enhances the ging
through his showing of sympathy to Li Kui. As mentioned above, in contrast to Dai
Zong’s aversion to Li Kui’s inurbanity, Song Jiang constantly shows sympathy and
even praises Li Kui’s behaviors.

Song Jiang’s manner inspires Li Kui’s gratitude. After Li Kui receives Song
Jiang’s favor and becomes indebted to Song Jiang, Li Kui becomes loyal to his
benefactor Song Jiang throughout the rest of his life because of gratitude. In his
inner thoughts he exclaims: “What a marvel! Brother Song Jiang lends me ten taels
of silver although he has not communicated with me for a long time. He is surely
generous in aiding the needy, and deserves his reputation!” (“2#15 | KIS X
ABMIORR - BEFHTMIRF - RANERY - BAESE | 7 my trans; Luo
Guanzhong #& & H459).
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It should be noted that direct psychological description in premodern Chinese
fiction is scant; thus, the only psychological monology in the episode highlights Li
Kui’s degree of gratitude. However, in the episode, the narrative of Li Kui’s ging is
highlighted while Song Jiang’s ging is mostly concealed. Li Kui tends to show his
emotion and affection in an extremely direct way. For example, his table manners
show his psychological activities: When they begin to drink together, he says: “I
need the big bowl to drink wine. I can’t bear the little cup” (VB ARHBEAKED - A
YB/NZ(ENZ - ”; my trans.; Luo Guanzhong Z& & 7 461). When Li Kui is not satisfied
with the fish in his own bowl, he grabs the fish in Song Jiang and Dai Zong’s bowls,
and when Li Kui hears that the waiter says there is no beef but only mutton in the
restaurant, he becomes abruptly furious and splashes the fish soup onto the waiter,
believing that he has been offended. His rude and raw table manners demonstrate
that he directly expresses his emotions and desires without pretensions. The most
surprising demonstration of his ging to Song Jiang is his willingness to drink the
poisonous wine from Song Jiang, who wants his death to avoid his possible revolt.

The contrast of Song Jiang’s concealment of his ging and Li Kui’s direct exposition
of ging induces Jin Shengtan and Li Zhi’s positive evaluation of Li Kui. Li Zhi
commented about Li Kui that he was “[a]n interesting man! An interesting man! He
is so transcendent that he is genuinely reincarnated from a living Buddha” (“%> A %)
A - BARYSN - EZ5EFHETH - 7, my trans.; Chen Xizhong FREE#Zet al. 925). Jin
Shengtan regarded Li Kui as being “full of naivety and brilliance” (“— A X E &2
B|J&”; my trans.; “58 58 17 F &% [Du Diwu Caizi Shufa]” 20). In his commentary
in Chapter 25, Jin Shengtan stated that Li Kui was a “genuine man”?

Jin Shengtan commented about Song Jiang’s behavior that “Song Jiang
demonstrates all his craftiness when meeting Li Kui” (““R/ LR ZEZE - ELHEFE
27, my trans.; Jin Shengtan =222, L EERF A F 2 & [Jin Shengtan Pingdian
Caizi Quanji] 690). Li Zhi remarks that Song Jiang is “a fake moralist who was a
robber at heart” (“lBREZ HR%”; my trans.; qtd. in Shi and Guanzhong 486). Both
commenters regarded Song Jiang as a hypocrite.

It should be noted that Li Kui’s atrocious behavior is remarkable. For example, in
Chapter 40, in saving Song Jiang from execution, Li Kui kills anyone he encounters—
including innocents; in Chapter 50, he not only kills those who surrender but also
slaughters innocent people in the Manor of Hu and burns their houses.

The positive commentaries about Li Kui originated from the cultural
understanding of ging. Qing has the same ontological source as rationality and
became a criterion for judgement in Chinese culture (Santangelo, “Evaluation
of Emotions” 417). Qing is often identified with morality (Tang et al. 413). The
emphasis on ging was unprecedented especially during the Ming and Qing dynasty;,
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the period in which Shuihu Zhuan was created and spread and when the cult of
qing flourished. From the episode narrative, we find that Li Kui’s actions and speech
are decided by his ging. In contrast, Song Jiang’s behavior is suspected to have
come from pure calculation because there is scant description of his intentions
especially in the condition that guanxi is both sentimental and instrumental (Bian,
“Comparative Significance” 265). The impression of Li Kui’s morality and Song Jiang’s
hypocrisy is aggravated because Shuihu Zhuan is a knight errant fiction created
during the cult of ging movement. The next section will address the influence of the
knight errant fiction genre and ging zeitgeist on Shuihu Zhuan.

AWORK OF KNIGHT ERRANT FICTION IN Q/NG ZEITGEIST

Knight errant stories in China can be traced to the Warring States period (403—221
B.C.) in China, which was recorded in ##{%%|/{& [Biographies of Knights Errant]
in S85C [Records of the Historiographer] by Sima Qian (145-90 B.C.). The initial
prosperity of knight errant fiction was during the latter half of the Tang dynasty
(618—907), when knight errant fiction narrating knight errantry and swordsmanship
appeared in {527 (“tales of the extraordinary”; my trans.).

As a work of knight errant fiction, Shuihu Zhuan slowly took shape from the
Song dynasty to the Ming dynasty in a form of 554N (“prompt book”; my trans.) for
storytellers (Ma 278-80). During the process, in the Yuan dynasty (1271-1368), the
central characters, Song Jiang and Li Kui, received dramatic treatment (J. Liu 39).
The earliest edition of Shuihu Zhuan is attributed to Shi Nai’an in the fourteenth
century and Luo Guanzhong (1330-1400) and was circulated in print around 1500
(Altenburger 5), a period witnessing the prosperities of knight errant literature.

Knight errantry is a kind of behavior but not a profession. It is not like the
Japanese samurai, which is a caste, nor the European knights, who were members
of a religious order. Yi (“righteousness,” &), or to be exact—being upright, sincere,
and undaunted— was the moral requirement for a knight errant from the beginning

of knight errantry in Chinese history.

After the Ming and Qing dynasties, a consciousness of bao appeared and
became popular in knight errant fiction. According to the bao consciousness, a
knight errant will reward any favor, including every meal served in kind; therefore,
“knight errant” codes are key to the popularity of bao consciousness in Chinese
society (Lien-sheng Yang 294).
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The roots of the bao theme in knight errant fiction can be traced to the Chungiu
period (770-476 BC), when it became a critical ethic for warriors. Chinese knight
errant inherited the spirit, which was fortified by many Confucian scholars such
as Dong Zhongshu (Z{1'&¥ 179-104 BC), Liu Xiang (£I[a 79-8 BC), and Xun Yue
(115 148-209) (Zhao 84). Advocated by prominent scholars, the bao theme was
a pervasive subject in folkloric literature. The pervasiveness of the literature laid
foundation for the creation of bao theme in knight errant fiction.

It should be noted, however, that the bao consciousness in knight errant fiction
was only popular during the rise of guanxi in the Ming fiction narrative, a basic
feature of which is that it is a social exchange based on sentimental ties (Han,
“Guanxi as Literary Archetype” 270; Han, “Why Was It the Ming Dynasty” 444-47).
Since the Ming dynasty, the bao theme became a principle in knight errant fiction.
The social exchange theme is reinforced in Shuihu Zhuan as it narrates the social
bonds and interactions of the heroes, who have a strong desire to bond with each
other, differing from previous works of knight errant fiction such as those in Tang
chuangi, where the heroes tend to be aloof and asocial (Altenburger 4). The bao
notion is stressed in the social exchange of guanxi in Shuihu Zhuan. Eventually
it becomes an essential moral requirement for the heroes in the context of the
guanxi-oriented Chinese society.

The bao notion not only includes reward and reciprocation but also vengeance
and retaliation. A haohan (“good fellow,” #F%)* must reward abundantly for a
received favor; similarly, the multiplied degrees of revenge were approved or even
praised. Therefore, in Shuihu Zhuan, the favor must be reciprocated and the wrong
action must be retaliated. Based on the ethical requirement, as regards the haohan’s
vengeance, the popular attitude toward blood revenge is overwhelmingly positive,
no matter what the actual circumstances of the case are (Cheng 30). However,
compared to its vengeance aspect, the reward aspect of bao permeates the work
since guanxi is the basic theme and literary archetype of the fiction because of the
dominant narrative of banquet, gift, and favor (Han, “Guanxi as Literary Archetype”
265). Thus, the bao in guanxi is more essential than the bao of vengeance.

The bao ethics and morals are essential in the moral code of the heroes in
Shuihu Zhuan. In the work, although there are many over-retributions, the knight
errant fiction narrative does not portray the actions in a derogatory manner. In
contrast, the affection and sentiment aroused or related in the social exchange of
guanxi, or the bao actions, is stressed and detailed. Accordingly, the morals of bao
in guanxi are emphasized. Li Kui is remarkably noted as an exemplar of morals. In
the narrative of the work, he is portrayed as conforming to the bao principle even
though he is rude and raw. He is willing to repay a benefactor, as seen when he
meets Song Jiang for the first time. Thus, his bloodthirst is neglected or forgotten.
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Since the bao in guanxi is based on sentiment and emotion, or ging in Chinese
culture, the next section discusses the forming of ethical evaluation of Shuihu
Zhuan in the perspective of the ging zeitgeist.

THE Q/ING ZEITGEIST

The cult of the ging movement in the Ming and Qing dynasty also contributes to
the justification of knight errant behaviors. In the movement, writers promoted
qing as a paramount human value in their works of fiction and drama. Zhenging
(“genuine feelings, E15) encapsulates the valorization of ging in the movement
(Wai-yee Li 32; Huang 164).

The notion of zhenging was especially reflected in the works of Li Zhi. In his
“On the Childlike Mind” (Tongxin Shuo, E/0:&%), Li Zhi denounced hypocrisy and
falsehood and praised authentic and genuine ging (“E/I0\ER” 92-93). He commented
that Xixiang Ji (Romance of the Western Chamber, P f5C) and Shuihu Zhuan were
two supreme works in the world because they narrated the genuine and authentic
gings In his = K& (San Dashi Xiang Yi), he wrote: “Buddha is genuine. There
are genuine Buddhas because there are genuine people (zhenren, EA)” (“f2—
BEE  MHBEA  ZREMBEMH - 7, my trans,; Li Zhi, “= K& 137). Li
Zhi’s enthusiastic championing of “authenticity” and “genuineness” seemed to have
been a criticism of jia ({&), a fashion of “falsehood” and “hypocrisy” (Huang 164).

The emphasis on authentic ging can be traced to the Wei-Jin period (220-420),
when many literati were inspired by human nature and released their passions
and emotions (“Z M {E15”); the writers’ intentions and manners were righteous—
hence they are above social or political sanctions. The justification of this focus on
genuine ging is based on Confucianism: the Confucian classics on bamboo slips
unearthed in Guodian in 1993 contain the comment: “dao begins in ging” (“BYA
IR1E”). Dao can be translated as norms of social conduct or logos in philosophy.
The words demonstrate the importance of ging in moral cultivation (Chan 226).
Under the influence of Confucianism, Chinese society is ging-oriented, and this
ethos reached a climax for the first time in the cult of ging movement of the Ming
and Qing dynasties. The Qing scholar Huang Zongxi (1610-1695) describes how Li
Zhi’s doctrines were so popular that many literati followed and practiced Li Zhi’s
style of a childlike mind (tongxin, E/\) _(66). The popularity of Shuihu Zhuan is
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a response to the cult of ging movement. Li Zhi’s comments on Shuihu Zhuan are
not only the embodiment of his own doctrine, but are also reflective of the cult
of ging zeitgeist of the Ming dynasty. Compared to Jin Shengtan’s comments on
Shuihu Zhuan, which primarily consider the novel’s rhetoric techniques, Li Zhi’s
comments represent his contemporary cultural sentiment (Chen Caixun &~ 3l
154).

To Li Zhi, the heroes of Shuihu Zhuan were the embodiment of a childlike mind
or zhengqing, and their emotions were genuine without any hypocrisy. For example,
although Li Kui is rude and raw, he is never hypocritical. Li Zhi also eulogized
another protagonist Wang Ying, a man with an aggressive sexual appetite, in the
conservative Confucianism culture regarding sex in China. To Li Zhi, Wang Ying
is by no means a villain but:

a sage with a strong character. He is indeed lustful but he never conceals that, even when
his life is threatened. He is only following his instinct. If a Confucian moralist had the
same lust, he would try every means to conceal it, with his words inconsistent with his
actions. Alas, what benefit will that produce? In contrast, Wang Aihu (Wang Ying) is
honest about his lust for women. And Hu Sanniang (Yizhangqing) finally agrees to marry
him just because of his sincerity” (‘FZEEZEM ZHNEA - BERHE - Al ANER -
ElEmAEs 2 - REXREME - ERESKE  EAREERERNMAE - O
RITWROCR - B | EXUmm | AETRRER®  BSE—XEsMEZF1 - 3
[RIZBEEM ZH ° ”; my trans.; Chen Xizhong FRIEE#E et al. 897)

The cult of ging in the Ming and Qing dynasties is not only a romantic literary
movement in Chinese history, but also an embodiment of the sentiment and
thinking mode rooted in Chinese culture and philosophy. It is “a conveyer of basic
Chinese social values,” in which ging was identified with morality (Santangelo,
“Reconsidering ‘Cult of Qing” 156). The cultural understanding of ging constituted
a positive ethical judgement of Shuihu Zhuan in the zeitgeist and even in Chinese
history.

CONCLUSION

Ethical judgement is a basis for the evaluation of fiction. Shuihu Zhuan has received
negative interpretations from critics due to the perverse narrative of the characters’
atrocities. However, it is paradoxical that Shuihu Zhuan gives a positive ethical
impression among the common Chinese readers.
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As Chinese society is relation-oriented, the interpretation of the novel should
be in the perspective of guanxi. In guanxi, there are two basic criteria for ethical
judgement: bao and ging. According to the bao principle, the protagonists are
straightforward in enacting retribution or reciprocation. According to the ging
principle, the heroes are affectionate toward their sworn brothers and genuinely
express their emotions without any hypocrisy. Therefore, despite the heroes’ over-
retribution, wanton killing, and even cannibalism, they are not denounced in the
guanxi-oriented society. The reader’s attention is drawn more to the novel’s bao,
qing, and guanxi, while the brutality is forgotten.

The positive ethical judgement of Shuihu Zhuan is reinforced by its context:
it is a work of knight errant fiction created in the cult of ging movement. The
fundamental ethical requirement of knights errant since the Ming dynasty in stories
about them is that they should follow the bao principle. The protagonists of Shuihu
Zhuan are clear exemplars of the bao principle. They are therefore regarded as
ideal haohan in the knight errant narrative. The cult of ging movement in the Ming
and Qing dynasties, rooted in Chinese culture and philosophy, further enhances
the positive ethical judgement, because the movement is especially embodied in
the narrative literature. The authenticity of ging is especially stressed in the ging
zeitgeist. Confirming this requirement, the heroes of Shuihu Zhuan are further
positively ethically judged.

The investigation of the forming of ethical evaluation must consider its social,
cultural, and historical context; Shuihu Zhuan is no exception. The specific context
of Shuihu Zhuan decides its status in Chinese literary history. However, we should
also bear in mind that there are much perverse narratives about atrocities in the
work according to its universal value.
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Notes

5.

Kritika Kultura 42 (2023): 72—077

. In the Song dynasty, the setting of the novel, mutton was regarded as a

delicacy—expensive and only enjoyed by rich aristocracy. Therefore, when the
waiter implies there is nothing relatively cheaper than mutton in the restaurant,
Li Kui believes that the waiter assumes he is impoverished and cannot pay for
the mutton. This provokes Li Kui who then splashes fish soup onto the waiter
(Chen Xizhong FREEDH 127-128).

Li Zhi thought that Song Jiang was so generous that he was a haohan (¥ %), as
he commented: “It is really true that one cannot become a good fellow without
money, but the one having money is reluctant to be a good fellow. Alas!” (“

Xizhong FRI& iEet al. 699).

. “How about Li Kui?” “He is a genuine man” (£ : "FZE@NAL?" H: "B

A < ”; my trans.) (Jin Shengtan &= 222X, Jin Shengtan Pingdian Caizi Quanji<z
BRI FRE. 472).

. Membership in the 108 heroes in Shuihu Zhuan is mainly based on only one

criterion: whether he or she is considered as a haohan (Altenburger 7).
In an article, Li Zhi remarks on the importance of a childlike mind for ethics:
“If one loses one’s childlike heart-mind, one loses the genuine heart-mind.
Losing the genuine mind is losing the genuine self. A person who is not genuine
will never regain that with which he began” (“&X&1&E L - BERAIED ; K
AEL - BRAEAN - AMIFE - ZAEEHIZE ) (A Book to Burn 111). He
also stressed the significance in literary creation that: “[a]ll the most exquisite
literature in the world flows directly from the childlike heart-mind. As long
as the childlike heart-mind is preserved, the Principles of the Way will not
be endlessly perpetuated, what one hears and sees will have no authority, no
period will lack great literature, no person will lack literary talent, and not a
single pattern, genre or word will fail to be genuine!” (“X N ZZEX - KA AL
RELKEN - BSELERE - AEEAT  BRAL - BEAX  BAAX
m—ix BRI MIESLE - 7; Li Zhi, A Book to Burn 108).

<https://ajol.ateneo.edu/kk>

© Ateneo de Manila University



Han / The Forming of Ethical Evaluation of Shuihu Zhuan 73

Works Cited

Altenburger, Roland. “The Knight-Errant and the Good Fellow in Chinese Narrative: Water
Margin and the Xia (Hero) Tradition” A Companion to World Literature, 2019, pp. 1-11.
Wiley Online Library, https://doi.org/10.1002/9781118635193.ctwlo119.

Aristotle. The Nicomachean Ethics. Oxford UP, 1998.

Barbalet, Jack. “Guanxi as Social Exchange: Emotions, Power, and Corruption”

Sociology, vol. 52, no. 5, Oct. 2018, pp. 934—49. Sage Journals, https://doi.
0rg/10.1177/0038038517692511.

Bian, Yanjie. “Guanxi” International Encyclopedia of Economic Sociology, edited by Jens
Beckert and Milan Zafirovski, Routledge, 2006, pp. 312-14.

——— “The Comparative Significance of Guanxi” Management and Organization
Review, vol. 13, no. 2, Jun. 2017, pp. 261—67. Cambridge Core, https://doi.org/10.1017/
MOr.2017.20.

Bishop, John L. “Some Limitations of Chinese Fiction” The Far Eastern Quarterly, vol. 15,
no. 2, Feb. 1956, pp. 239—47. JSTOR, https://doi.org/10.2307/2941769.

Bond, Michael Harris. Beyond the Chinese Face: Insights from Psychology. Oxford UP, 1991.

——— “Emotions and Their Expression in Chinese Culture” Journal of Nonverbal Behavior,
vol. 17, no. 4, pp. 245—62. Springer Link, https://doi.org/10.1007/BF00987240.

Cai Zongqi. “The Rethinking of Emotion: The Transformation of Traditional Literary
Criticism in the Late Qing Era” Monumenta Serica, vol. 45, no. 1, pp. 63—100. Taylor &
Francis Online, https://doi.org/10.1080/02549948.1997.11731301.

Chan, Shirley. “Xing * and Qing 15: Human Nature and Moral Cultivation in the Guodian
Text Xing Zi Ming Chu Bt (Nature Derives from Endowment).” Dao Companion
to the Excavated Guodian Bamboo Manuscripts, edited by Shirley Chan, Springer, vol.
10, 2019, pp. 213—37. Springer Link, https://doi.org/10.1007/978-3-030-04633-0_12.

Chen Caixun PR Il ‘8= 8 (KEFHE) TR X/EAES [Lun Lizhi shuihu zhuan
pingdian de shidai wenhua yiyi] "B 7227 [Xueshu jiaoliu], no. 11, 2018, pp. 154—58.

Chen Jiayi FR1EE. “PREINE 'EYHRE SENEHREEE [Zhongguo wenxue
‘dongwu bao’en’ muti de dangdai xushi jiangou]”Z E L &R E [Ningxia shehui kexue),
no. 1, 2016, pp. 235—41.

Chen, Xiao-Ping, and Chao C. Chen. “On the Intricacies of the Chinese Guanxi: A Process
Model of Guanxi Development” Asia Pacific Journal of Management, no. 21, Sept.
2004, pp. 305—24. Springer Link, https://doi.org/10.1023/B:APJM.0000036465.19102.d5.

Chen Xizhong Ffi&#2, Hou Zhongyi {£8 2, and Lu Yuchuan B E)I1, eds. 1987. KFHEE
& A [Shuihu Zhuan Huiping Ben]. Beijing daxue chubanshe, 1987.

Chen Xizhong FRER TR “FZE DI CDEREBE R T ——8 (KFHE) 247 [Li Kui weihe
xiang jiubao po yuzhi: du shuihu zhuan lingzha)” X 2 #1&8 [ Wenshi zhishi], no. 8, 2021,
pp. 126—28.

Cheng, Anne. “Filial Piety With a Vengeance.” Filial Piety in Chinese Thought and History,
edited by Alan Kam-leung Chan, Routledge, 2004, pp. 29—43.

Confucius. “Confucian Analects” The Chinese Classics: Vol. 1: Confucian Analects, the
Great Learning, and the Doctrine of the Mean, translated by James Legge, Triibner &
Co, 1861, pp. 1—213.

Kritika Kultura 42 (2023): 73—-077 © Ateneo de Manila University
<https://ajol.ateneo.edu/kk>


https://doi.org/10.1177/0038038517692511
https://doi.org/10.1177/0038038517692511
https://doi.org/10.1017/mor.2017.20
https://doi.org/10.1017/mor.2017.20
https://doi.org/10.2307/2941769
https://doi.org/10.1007/BF00987240
https://doi.org/10.1080/02549948.1997.11731301
https://doi.org/10.1007/978-3-030-04633-0_12
https://doi.org/10.1023/B:APJM.0000036465.19102.d5

Han / The Forming of Ethical Evaluation of Shuihu Zhuan 74

Emmons, Robert A. “Is Gratitude Queen of the Virtues and Ingratitude King of the Vices?”
Perspectives on Gratitude: An Interdisciplinary Approach, Routledge, 2016, pp. 141—53.

Freytag, Gustav. Freytag’s Technique of the Drama: An Exposition of Dramatic Composition
and Art. Translated by Elias J. MacEwan. Scott, Foresman and Company, 1900.

Gao, Ge, and Stella Ting-Toomey. Communicating Effectively With the Chinese. Sage, 1998.

Gardner, John. On Moral Fiction. Basic Books, 1978.

Gaut, Berys. “The Ethical Criticism of Art” Aesthetics and Ethics, edited by Jerrold
Levinson, Cambridge UP, 1998, pp. 182—203.

Gregory, Marshall W. “Redefining Ethical Criticism: The Old vs. the New.” Popular Culture,
special issue of Journal of Literary Theory, vol. 4, no. 2, 2011, pp. 273—302. De Gruyter,
https://doi.org/10.1515/JLT.2010.017.

Grube, George. “Editor’s Introduction. "Aristotle On Poetry and Styl, translated by G.M.A.
Grube, Bobbs-Merrill Company, 1958, pp. ix-xxx

Han, Ruihui. “Guanxi as a Literary Archetype in Chinese Fiction” Neohelicon, no. 47, Jun.
2020, pp. 265—84. Springer Link, https://doi.org/10.1007/511059-020-00517-2.

—— “Why Was It the Ming Dynasty That Engendered the Guanxi Motif in Fiction?”
Current State of Literary Theory, Research and Criticism in (Non-“Centric”) National
Cultures, special issue of Interlitteraria, vol. 25, no. 2, 2020, pp. 443—57. University of
Tartu Library, https://doi.org/10.12697/1L.2020.25.2.15.

Hanan, Patrick. The Chinese Vernacular Story. Harvard UP, 1981.

Hightower, James R. “Individualism in Chinese Literature”” Journal of the History of Ideas,
vol. 22, no. 2, Apr.-Jun. 1961, pp. 159—68. JSTOR, https://doi.org/10.2307/2707830.

Huang, Martin W. “Sentiments of Desire: Thoughts on the Cult of Qing in Ming-Qing
Literature” Chinese Literature: Essays, Articles, Reviews, vol. 20, Dec. 1998, pp. 153—84.
JSTOR, https://doi.org/10.2307/495268.

Huang Yushun =R, “BRAFEKIEEBEE——EEFEKPEIEZRVIBEER
= [Qinggan yu cunzai ji zhengyi wenti: shenghuo ruxue ji zhongguo zhengyi lun de
qinggan guannian]” & & & [Dangdai ruxue], no. 2, 2014, pp. 1-15.

Huang Zongxi E5R2. ARfEE S [Ming Ruxue an). Zhejiang guji chubanshe, 2005.

Hwang, Kwang-kuo. “Face and Favor: The Chinese Power Game.” American Journal of
Sociology, vol. 92, no. 4, Jan. 1987, pp. 944—74. The University of Chicago Press Journals,
https://doi.org/10.1086/228588.

Irwin, Richard Gregg. The Evolution of a Chinese Novel: Shui-Hu-Chuan. Harvard UP, 1953.

Jin Shengtan S£E2ER. “FEEE L F& /A [Du Diwu Caizi Shufa)” £E2EZE£E [Jin Shengtan
Quanji; Complete Works of Jin Shengtan] vol. 1, Jiangsu guji chubanshe, 1985, pp. 19—22.

. BRI F 2 [Jin Shengtan Pingdian Caizi Quanji]. Guangming Daily, 1997.

Ju, Yanan. “Communicating Change in China” Communicating Organizational Change: A
Management Perspective, edited by Donald Peter Cushman and Sarah Sanderson King,
State U of New York P, 1995, pp. 227—49.

Kao, Karl S.Y. “Bao and Baoying: Narrative Causality and External Motivations in Chinese
Fiction” Chinese Literature: Essays, Articles, Reviews, vol. 11, Dec. 1989, pp. 115—38.
JSTOR, https://doi.org/10.2307/495528.

——— “Comparative Literature and the Ideology of Metaphor, East and West” CLCWeb:

Comparative Literature and Culture, vol. 2, no. 4, 2000, pp. 1—9, https://doi.
0rg/10.7771/1481-4374.1086.

Kritika Kultura 42 (2023): 74—077 © Ateneo de Manila University
<https://ajol.ateneo.edu/kk>


https://doi.org/10.1515/JLT.2010.017
https://doi.org/10.1007/s11059-020-00517-2
https://doi.org/10.12697/IL.2020.25.2.15
https://doi.org/10.2307/2707830
https://doi.org/10.2307/495268
https://doi.org/10.1086/228588
https://doi.org/10.2307/495528
https://doi.org/10.7771/1481-4374.1086
https://doi.org/10.7771/1481-4374.1086

Han / The Forming of Ethical Evaluation of Shuihu Zhuan

75

Klineberg, Otto. “Emotional Expression in Chinese Literature” The Journal of Abnormal
and Social Psychology, vol. 33, no. 4, 1938, pp. 517—20. APA PsycNet, https://doi.
org/10.1037/ho057105.

Li, Peter. “Narrative Patterns in San-Kuo and Shui-Hu” Chinese Narrative: Critical and
Theoretical Essays, edited by Andrew H. Plaks, Princeton UP, 1977, pp. 73—84.

Li, Wai-yee. “The Rheotoric of Spontaneity in Late-Ming Literature” Ming
Studies, vol. 1995, no. 1, 1995, pp. 32—52. Taylor & Francis Online, https://doi.
0rg/10.1179/014703795789004466.

Li Zhi. “= K+ Li Zhi Wen Ji, edited by Jianye Zhang and Yousheng Liu, Di 1 juan,
She hui ke xue wen xian chu ban she, 2000, pp. 135-37.

. “B/0&R” Li Zhi Wen Ji, edited by Jianye Zhang and Yousheng Liu, Di 1 juan, She hui

ke xue wen xian chu ban she, 2000, pp. 91-3.
——— A Book to Burn and a Book to Keep (Hidden): Selected Writings. Translated by Rivi
Handler-Spitz, Pauline C. Lee, and Haun Saussy, Columbia UP, 2016.
Liu, James J. Y. “The Knight Errant in Chinese Literature: A Lecture Delivered on January

23,1961 Journal of the Hong Kong Branch of the Royal Asiatic Society vol. 1, 1960-61, pp.

30—41. JSTOR, https://www.jstor.org/stable/23881289.

Liu Xie 2I#8. SUOBEFE [Wenxin diaolong]. Edited by Wang Zhibin 5. Beijing Book
Co., 2012.

Liu, Yuedi. “Wittgenstein, Dewey and Confucianism on Aesthetic Ethics or Ethical
Aesthetics” Journal of East-West Thought, vol. 3, no. 2, 2012, pp. 61—74. California State
University, http://hdl.handle.net/10211.3/132302.

Liu Zaifu 2|5 E. € HALH): HAHEM =BIER N EREH [Shuangdian Pipan: Dui
Shuihu Zhuan He Sanguo Yanyi de Wenhua Pipan; Criticism on Two Classics: The
Cultural Criticism on Shuihu Zhuan and Sanguo Yanyi]. Sanlian Bookstore, 2010.

Luo Guanzhong ZEE B KEFHEIRA [Shuihu Zhuan Yuanben] &M AR L ARFL [Guizhou
renmin chubanshe], 1989.

Luo, Yadong. “Guanxi and Performance of Foreign-Invested Enterprises in China: An
Empirical Inquiry” MIR: Management International Review, vol. 37, no. 1, 1997, pp.
51—70. JSTOR, https://www.jstor.org/stable/40228387.

Ma, Y. W f54138. “The Knight-Errant in ‘Hua-Pen’ Stories” T'oung Pao, vol. 61, no. 4/s,
1975, pp. 266—300. JSTOR, https://www.jstor.org/stable/4528037.

Mauss, Marcel. The Gift: Forms and Functions of Exchange in Archaic Society. Translated
by W.D. Halls, Routledge, 1990.

McCullough, Michael E., and Jo-Ann Tsang. “Parent of the Virtues? The Prosocial
Contours of Gratitude” The Psychology of Gratitude, edited by R. A. Emmons and M. E.
McCullough, Oxford UP, 2004, pp. 123—441.

Nie, Zhenzhao. “Towards an Ethical Literary Criticism.” Arcadia, vol. 50, no. 1, 2015, pp.
83—101. De Gruyter, https://doi.org/10.1515/arcadia-2015-0006.

—— “Interdisciplinary Reflection on Ethical Literary Criticism and Literary Theory
Framework” UNITAS 100: Where Scholarship Stands the Test of Time, special issue of
UNITAS, vol. 95, no. 2, July 2022, pp. 413—32, https://doi.org/10.31944/2022950215.

Noonan, John Thomas. Bribes. Macmillan, 1984.

Qi, Xiaoying. “Face: A Chinese Concept in a Global Sociology” Journal of Sociology, vol. 47,
no. 3, 2011, pp. 279—95. Sage Journals, https://doi.org/10.1177/1440783311407692.

Kritika Kultura 42 (2023): 75—077 © Ateneo de Manila University

<https://ajol.ateneo.edu/kk>


https://doi.org/10.1037/h0057105
https://doi.org/10.1037/h0057105
https://doi.org/10.1179/014703795789004466
https://doi.org/10.1179/014703795789004466
https://www.jstor.org/stable/23881289
http://hdl.handle.net/10211.3/132302
https://www.jstor.org/stable/40228387
https://www.jstor.org/stable/4528037
https://doi.org/10.1515/arcadia-2015-0006
https://doi.org/10.31944/2022950215
https://doi.org/10.1177/1440783311407692

Han / The Forming of Ethical Evaluation of Shuihu Zhuan 76

Santangelo, Paolo. “Evaluation of Emotions in European and Chinese Traditions:
Differences and Analogies.” Fascination and Understanding: The Spirit of the Occident
and the Spirit of China in Reciprocity, special issue of Monumenta Serica, vol. 53, no. 1,
2005, pp. 401—27. Taylor &Francis Online, https://doi.org/10.1179/mon.2005.53.1.013.

. “Reconsidering the ‘Cult of Qing’ in Late Imperial China: A ‘Romantic Movement’
or a Conveyer of Social Values?” Ming Qing Yanjiu, vol. 14, no. 1, 2006, pp. 133—63. Brill,
https://doi.org/10.1163/24684791-01401006.

Shi, Guicheng, et al. “The Role of Renqging in Mediating Customer Relationship
Investment and Relationship Commitment in China” B2B Marketing in a Guanxi
Context: Theoretical Development and Practices, special issue of Industrial Marketing
Management, vol. 40, no. 4, May 2011, pp. 496—502. ScienceDirect, https://doi.
org/10.1016/j.indmarman.2010.12.005

Shi Nai'an Wiy &. Shui hu zhuan II: Song Jiang Shang Shan. Edited by Penggao Zhang,
Hao du chu ban you xian gong si, 2009.

——— Shui hu zhuan 1I: Ti Tian Xing Dao. Edited by Penggao Zhang, Hao du chu ban you
xian gong si, 20009.

Shi Nai'an fifi i &, and Luo Guanzhong Z&& F. /K5t & [Shuihu Zhuan). Edited by Li
Zhuowu Z £ &, Shanghai Guji Chubanshe, 1988.

Simmel, Georg. The Sociology of Georg Simmel. Edited by K. H. Wolf, The Free Press, 1950.

Smithson, Isaiah. “The Moral View of Aristotle’s Poetics.” Journal of the History of Ideas,
vol. 44, no. 1, Jan.-Mar. 1983, pp. 3—17. JSTOR, https://doi.org/10.2307/2709301.

Tang, Yijie, et al. “Emotion in Pre-Qin Ruist Moral Theory: An Explanation of ‘Dao Begins
in Qing” Philosophy East and West, vol. 53, no. 2, Apr. 2003, pp. 271—81. Project MUSE,
https://doi.org/10.1353/pew.2003.0018.

Todorov, Tzvetan. Literature and Its Theorists: A Personal View of Twentieth-century
Criticism. Translated by C. Porter, Cornell UP, 1987.

Tudge, Jonathan R. H,, et al. “The Virtue of Gratitude: A Developmental and Cultural
Approach” Human Development, vol. 58, no. 4-5, Apr. 2016, pp. 281—300. Karger,

https://doi.org/10.1159/00044.4308.

Virdg, Curie. “The Intelligence of Emotions? Debates Over the Structure of Moral Life in
Early China.” Histoire Intellectuelle des Emotions, de lAntiquité a nos Jours, special
issue of LAtelier Du Centre de Recherches Historiques, no. 16, 2016. OpenEdition
Journals, https://doi.org/10.4000/acrh.6721.

Wang, Cheng Lu. “Guanxi vs. Relationship Marketing: Exploring Underlying Differences”
Industrial Marketing Management, vol. 36, no. 1, 2007 pp. 81-6. ScienceDirect, https://
doi. org/10.1016/j.indmarman.2005.08.002.

Wang Shengbo F 5K, and Li Xin 2. “oh H R EEN )3 B E HEEAFF [Zhongri
minjian dongwu bao’en gushi duibi yanjiu] "> CBIFTEEEAN T [Wenhua chuangxin
bijiao yanjiu], vol. 2, no. 11, 2018, pp. 39—40.

Watt, lan P. The Rise of the Novel: Studies in Defoe, Richardson, and Fielding. U of
California P, 1957.

Wu, Hua Laura. “The Structuring of Fictional Worlds of Western and Chinese Romance”
Possible Worlds and Literary Fictions, special issue of Style, vol. 25, no. 2, 1991, pp.
251—64. JSTOR, https://www.jstor.org/stable/42945906

Kritika Kultura 42 (2023): 76—-077 © Ateneo de Manila University
<https://ajol.ateneo.edu/kk>


https://doi.org/10.1179/mon.2005.53.1.013
https://doi.org/10.1163/24684791-01401006
https://doi.org/10.1016/j.indmarman.2010.12.005
https://doi.org/10.1016/j.indmarman.2010.12.005
https://doi.org/10.2307/2709301
https://doi.org/10.1353/pew.2003.0018
https://doi.org/10.1159/000444308
https://doi.org/10.4000/acrh.6721
https://www.jstor.org/stable/42945906

Han / The Forming of Ethical Evaluation of Shuihu Zhuan 77

Xing Meng IB1&. “i (L 1E) WIS HIRIEETINAEE [Lun zuozhuan baoen xushi de
yuanli yu gongneng]” S5 [Wenyi pinglun], no. 11, 2016, pp. 26-32.

Yang, Lien-sheng. “The Concept of Pao as a Basis for Social Relations in China.” Chinese
Thought and Institutions, U of Chicago P, 1957, pp. 291-309.

Yang, Mayfair Mei-hui. Gifts, Favors, and Banquets: The Art of Social Relationships in
China. Cornell UP, 1994.

Yen, Dorothy A., et al. “The Measurement of Guanxi: Introducing the GRX Scale”
Industrial Marketing Management, vol. 40, no. 1, Jan. 2011, pp. 97—108. ScienceDirect,
https://doi.org/10.1016/j.indmarman.2010.09.014.

Zhao, Jian. “From History to Historical Romance: Xia Imagery in the Late Han Era” NUCB
Journal of Language, Culture, and Communication, vol. 5, no. 2, Nov. 2003, pp. 81-8.

Kritika Kultura 42 (2023): 77-077 © Ateneo de Manila University
<https://ajol.ateneo.edu/kk>


https://doi.org/10.1016/j.indmarman.2010.09.014

