  Representation of Imagery and States of Mind in History
History of mentality?
· Historical works have different approaches and aims, and may focus on events of long, middle and short period relating to society, ideas, economy, etc, from Sima Qian 司马迁 to Herodotus. Among the aims of the historian extremely interesting is the reconstruction of the representation of reality, especially inner reality in a certain period and society. This is what roughly refers to mentality.  

· 历史作品有着不同的路径和目标，可以着重于事件、社会、观念、经济等等。历史学家的目标中极为有趣的是现实表现的重建，尤其是一个社会特定时期下的内在现实。
· 这就大致涉及到 MENTALITY。 
· For mental structure I intend the complex system of various cognitive and practical aspects of the ‘world of mind and body’ in a certain civilisation. They are reflected in the common manner people classify and judge, inside and beyond the rational and conscious theories: the perception of the self, the sense of responsibility, health and illness concepts, belief systems, and the ladder of values, especially the imagery and representation of the inner reality, states of mind and sensations, which regulate the immediate perceptions of social subjects. 


· 对于心态结构，我打算做一个特定文化里有关“思想和身体的世界”的各种认知和实践方面的复杂体系。它们反映在人们分类和评判的通常方式中，超出了理性和意识的理论：自我洞察，责任感，健康和疾病概念,信仰体系（还有价值层次，尤其是那些规定着社会主体的即刻知觉的，并且是来源于他们对未知决定的无意识吸收的内在现实的意象和表述、思想和感觉状态
Imagery and memory play an important role in this mental structure. Collective memory is understood as a social process in response to social ruptures, the legacy of the past. It is clearly related to the personal and collective identity. It is also related to the more or less manipulated rewriting of the past, individual remembrance, collective memory, and narrative history.  Nora (1984) has extended the concept of collective memory to a cultural legacy of symbols, values, rites, and local traditions. Thus the cultural memory can be understood in a broader meaning, a social  understanding of events that is represented as memory, constructed by sharing with others sets of images that have been passed down through the media of memory, and the transmission of meanings and values. Imagery is not intended only under an aesthetic perspective in literary studies, but as the accumulated notions and images at the background of any specific culture. Such notions and images are shared by most members of that society, and belong to a structured system of signifiers, whose internal networks of relationships are used to 'map' the structure of other sets of relationships: the figurative representations of belief systems, that explain the inner and outer phenomena, cultural conventions and representations of inner reality, psychological or symbolical notions of truth unrelated to materialist or objectivist notions
意象和记忆在心态结构中扮演了重要的角色。集体回忆被理解为开发过去的一种社会过程，从而减少紧张和促使群体团结，但也是一种对社会失和、过去遗留下的传统、对社区中激起紧张关系的创伤性过去干扰的反应的社会过程。它明显跟个人和集体认同有关。尽管回忆这个词照惯例适用于那些有关过去的口头的、仪式的和身体的实践的集体记忆（Connerton 1989），事实上它包含了关于“集体回忆”的非正式和非制度化的知识。它也跟或多或少被操纵的关于过去的重写、个体记忆、集体回忆、叙事性的历史有关，它们作为被构造和重构、被更新和创造的过去的互相影响的不同版本（说法）而互相作用着（Halbwachs 1980; Hobsbawm, Ranger, eds., 1983; Le Goff 1992）。皮埃尔·诺哈（1984）扩展集体记忆的概念为一个关于象征、价值、仪式、“记忆的场所”和当地传统的文化遗产。于是文化记忆能在一个更广阔的意义中被理解，表现为记忆的关于事件的社会理解，通过和其他人分享一系列通过记忆媒介传递下来的影像，和意义与价值的传输来建构。
意象不仅被用在一种文学研究的美学观点下，而且表示在任何特定文化背景下被积聚的观念和影像的意思。这些观念和影像被那个社会的大多数成员所共享，属于示意者的结构性体系，他们的内部关系网络常常被用来“绘制”其他一系列关系的结构：信仰体系的象征性表达，解释了内在和外在现象，文化惯例和内在现实、无关于唯物主义者或客观主义者观念的关于事实的心理或象征性观念的表现。

· Thus, histories of "tears", or of “smells”, of “mourning” and “fear” have been already elaborated for European history and thought. 

· Barthes Roland, Fragments d’un discours amoreux Paris, Seuil, 1977, pp. 159-61

· Jean Delumeau (Delumeau, Sin and Fear) adds fear to the heady brew: he sees the sea, the night, strangers, women, witches, God, plague, famine, Turks, papal schism, and war as sources of intense fear in the fourteenth through eighteenth centuries. In addition, for Delumeau, there are other fears, which grow directly out of church teaching. They represent not the passions of primitive minds but rather the transferral and broadening out of the emotional climate of the monastery: the monastic contemptus mundi (contempt for the world) was picked up by the friars and transmitted to the masses. Only then did a "European guilt mentality" develop.

· 于是，欧洲历史的那些关于“眼泪”，或者关于“哀痛”和“恐惧”的“气息”的的历史记录已经被详细阐述。但是尤其是在欧洲中世纪和现代历史的编年史范围内做出了研究后，尽管MENTALITY史已经是种被认可的学科分支，然而对于中国来说我们需要重新检查原始资料，并且准备这个方向里还没有做的资料和工具。 

· Marc Bloch, Les Rois thaumaturges, Strasbourg: 1924,  deals with the belief on the prodigious power of  the French and English Kings to recover the scrofula with the touch of the hands. 

· Georges Lefebvre, La Grande Peur de 1789, Paris: Armand Colin, 1932 deals with the period July 20-August 5, 1789 of panic and riots caused by the rumours spread, without ground, among the peasantry « complot aristocratique ». . 

· Lucien Febvre focuses on ‘sensitivity’ or  ‘mental’ ‘tools',  ‘habits’ and ‘needs’,  and in his  Problème de l'incroyance au XVIe siècle: Religion de Rabelais (Paris: Albin Michel,1942), he makes an inventory of the conceptual categories which are the different supports for thinking: language, with its lexicon and syntactic particularities, the tools and the languages available in the operations of knowledge, and finally the value attributed to each sense. 

· Robert Mandrou (Mandrou R.,  Introduction à la France moderne. Essay de psychologie historique, Paris: Albin Michel, 1961), moves further, and  combines the study of the mental tools with that of sensations, and passions which make up the mentality. 

· Jacques Le Goff (La nouvelle histoire, Paris 1979) defines the history of mentalities by stressing the elements of routine, unconscious that regulate the immediate perceptions of social subjects, the collective and common manner of classifying and judging. Also focusing on the ‘currents of the deep’ which govern the ‘collective unconscious’ of the members of a society, without their awareness, 

· Philippe Ariès’ contribution aims at the analysis of ‘common feelings’ or ‘general feelings’ as the unconscious expression of collective sensitivity  (Ariès, Philippe, Essay sur l’histoire de la mort en occident du moyen age à nos jours,  Paris: Seuil, 1975). 

· Alphonse Dupront’s concept of  historical  psychology –  ‘the history of values, mentalities, forms, symbolics, myths’ – emphasizes the connections between intellectual history and ‘mentality’ (Dupront Alphonse, “L’histoire après Freud”, Revue de l’Enseignement supérieur, 44-45, 1969, pp. 27-63).

How did the Chinese represent their private vices and public virtues in the late imperial period?

The so called “private history” reminds us the school of les Annales for European history. 

· How is it possible to apply an anthropological method to the study of Asian countries? 

· Such researches involve not only historical enquiry, but also linguistic, literary and philosophical tools. 

· The interdisciplinary approach and comparative implications thus are the main feature of this work, whose object is mental states and emotions, collective imagery and their representations.
· We should consider the ideological and intellectual resources, and other historical elements of that society, but finally we have to utilize sources in a different direction from usual historical research

· How we represent inner/outer reality?

· Is that event true? Is that source reliable?

· But although history of mentality is already an accepted sub-discipline, especially after the studies done in the ambit of Les Annales for European Medieval and modern history,  for China however we need to re-examine sources, and to prepare materials and tools which have not been done in this direction.

· In the analysis of a certain period and a certain civilization, we notice that there are some common elements that are accepted and understood by the members of a society, notwithstanding the different social positions and ideas. One of these elements is the emotional dimension. Emotion  is a “lived experience” 生命體驗, a personal, subjective, unique and the unrepeatable experience (Erlebnis),   Emotion is, however, also a kind of  “language”,  a language that transmits a series of affective codes 情感代碼, allowing for interaction with the external world, and at the same time a re-negotiation of reciprocal positions in interpersonal relations. As a language, its external manifestation and traces can be the object of analysis and evaluation, and can offer a basis for the understanding of the deep structures of a culture. It is “constructed”社會結構 on the symbolic rational and ethical elements, which are supplied by their cultural environment, and it is manifested through a language - a relatively coherent organization of concepts at the cognitive level  . 
· 
在一定时期和一定文化的分析里，我们注意到有一些共同的因素被一个社会的成员多接受和理解，虽然他们有不同的社会职位和观念。情感是这些因素之一。情感是一种“生命体验”（Erlebnis），一种个人的、主观的、独特的和不可重复的体验 (Dilthey 1992: 14-20, 75-100)）。情感尽管仍然是种可传达一系列情感代码，并和外部世界相互作用的“语言”，同时也是种人际关系中互惠状态的重新协商。作为一种语言，它的外部表现和迹象可以是分析和评价的对象，并且可以对一种文化的深层结构的理解提供基础。它被建构在由它们的文化环境供给的象征性的、理性的和种族性的因素上，它通过一种语言——一种在认知水平上相对连贯的概念组织来显示。 
· Hobbes and Hume: in human beings, besides  elementary drives and specific interests, + normative structures assumed from society , which are internalized as models and expectations. 

· Thus, the emotional dimension of human beings “is constructed” on the symbolic rational and ethical elements, which are supplied by their cultural environment. Moreover, language has a relatively coherent organization of concepts at the cognitive level  - even if it  is not isomorphe to the emotional experience - as mostly it resorts to useful instruments to the daily communication. 

· The manifestation and the representation of the emotions, the forms of myths and the symbols, although they belong to inner consciousness, are also a " social phenomenon " -- thus they are embedded in larger associate-cultural processes, and reflect and influence society and civilisations -- not only because they influence the collective life, in economic and political fields, but above all because they are themselves at the basis of  a system of interpersonal communications. 

· Thus, the understanding of this process means to trace back to the roots of a certain culture and society. 
· Thus, an interdisciplinary approach and its comparative implications are the main features of this work, whose objects are mental states and emotions, collective imagery and their representations. The object of this research is not the emotion itself, but the representation of specific emotions and states of mind, myths and symbols, observed through the medium of the ways of communications and the external descriptions which are available. Representations of states of mind offer hidden information on the concept of self, the ladder of values, the deep structures of mentality and imagery of a certain society. This means that by studying emotions and symbols, we study a society, and the inner structures of its cultural products.

· 影像和想象的力量在一种可信现实的建构中是众所周知的，因为它们比它们作为其中一个影像的它们的来源更加强大。这项研究的目标不仅是感情本身，也是通过交流的方法和可用的外部描述被观察到的特定感情和意识状态、神话和象征的表现。意识状态的表现给概念本身、价值层次、心态的深层结构和特定社会的表象提供了隐藏的信息。这意味着通过研究感情和象征，我们研究的是一个社会和它的文化产品的内在结构。
Sources 
· Any source are useful for this enquiry, both well known and new sources, but the method is different from other historical inquiry. Instead of evaluating sources’ reliability, aims and veraciousness, or their authorship, we focus on their circulation and significance in the period, and we should find all elements useful to know about the representation of emotions and inner reality, and the symbolic repertoire. In the analysis of the sources, we consider all elements and information that can be used to reconstruct the mentality and imagination of the time. 

· Owing to this specific research, most of the selected sources are literary, as they are the richest sources for the representation of reality and imagery : one of the transmission channels is artistic intuition in the form of the author’s creation and its re-creation by people who enjoy it. Ordinary historical documentation, whose contents and aims are consciously written, throws relatively little light on psychological aspects; therefore it is necessary to search behind these sources in order to grasp the apparent ‘silence of what we call the collective mentality’. 

· In fact, this approach offers new interpretative patterns in re-reading documents that have already been studied, and also allows the use of materials that have until now been regarded as territory of other disciplines - symbols and myths, iconography, songs, tales -  to be considered as historical sources. 

· This field of observation covers feeling and reacting, attitudes, desires and abhorrence, moral, religious and aesthetic sensitivity, and the world of the imagery: these elements form the mental sphere of a certain culture in a certain period, derive from the collective mentality but at the same time flow into it, modifying it. They are based on everyday habits, on individual behaviour and emotional attitude; this field concerns dreams and nightmares, illusions and fears, ways of perceiving oneself and the external reality. They are - as Huizinga observes - "the illusion in which the contemporaries lived is in itself a truth"
Medallion by Donatello, Museum of Bargello, Firenze 


“心猴意马 , popular Japanese print. This image is related to a Daoist metaphor which incorporates the idea of the impulses and states of mind that are not controlled, and that therefore disperse the will outside. It means the danger of the heart-mind for the passions and desires. The heart-Mind is represented on the body (the stick), and controls closely both the horse and the monkey. The difference between this metaphor and the Platonic myth: in the western myth, the driver, i.e. the reason, it is not the xin 心 ….  .. 

朱子語類 

· 未發之前，是心的本體，也就是天命之性；已發之際，是心的作用，也就是情．所以說：「性者心之理，情者性之動，心者性情之主．」(語類卷四)性是善的，情則有善有不善；流於不善，即受物欲的引誘與蒙蔽．本體的心，是天理的顯現，叫做道心；人心可善可不善，流於不善，即是人欲．人的目的，從心方面說，就是要使人心服從道心，存天理而滅人欲．

· 心有體用，未發之前是心之體，已發之際乃心之用， 。。惻隱之心已發乎中． 。。仁義禮智，是未發底道理，惻隱、羞惡、辭遜、是非，是已發底端倪． 。。問喜怒哀樂未發、已發之別．曰：「未發時無形影可見，但於已發時照見．謂如見孺子入井，而有怵惕惻隱之心，便照見得有仁在裏面； 。道心者，喜怒哀樂未發之時，所謂『寂然不動』者也；人心者，喜怒哀樂已發之時，所謂『感而遂通』者也．  

· “The mind of the universe corresponds to its creative and productive activity. At the time of birth, man and the other beings receive the mind of the universe as their own mind”. 天地以生物為心者也。 而人物之生又各得夫天地之心以為心者也 (Renshuo仁說 “Treatise on the virtue of humaneness”, Zhuzi wenji 朱子文集, 13:466, Zhuzi yulei 朱子語類, 95:2424; cf. also Chan Wing-tsit, “Chu Hsi on Tian” 1989, pp. 184-96).
………

“lived experience”  and “language” 

* a personal subjective unique and the unrepeatable experience (Erlebnis), important for the quality and meaning of our existence. 
* a language that transmits a series of affective codes, allowing an interaction with the external world, and at the same time a re-negotiation of reciprocal positions in interpersonal relations:
 
1) “lived experience”
2) abstractions of complex phenomena 
3) way of communication
4) social phenomenon


In a cross-cultural perspective, we do not find exact equivalents. 
· If an emotion concept of another culture is interpreted through categories existent in our own language, we are biased by the values and preconceptions entrenched in these categories, owing to the disparity between concepts across cultures .

· some examples: feeling—sentimento;
· Jīng 驚 (惊) may be used for ‘fright’ but also for ‘surprise’
· chóu 愁  may be ‘sadness’, but also ‘worry’ 

· yōu 憂 (忧) is usually ‘worry’, but sometimes can be rendered as ‘depression’ 

3) EMOTIONS ARE A WAY OF COMMUNICATION
· Within oneself: they inform the subject  on his/her own attitudes, expectations, needs at that moment, and in new situations. 

· Among human beings: an affective long-lasting experience to be communicated through symbolic means.
Why we want to communicate emotions?

· According to Rimé, “Recalling” is a powerful need of verbal communication and verification, expressed in confessions, rituals, looking for others’ comfort, communication through art and writing, translating confused inner perceptions into words, to communicate our emotions to other, “Social sharing”.  
· Such motivations, studied in the West in psychological, artistic and aesthetic functions, can be noticed also in Chinese literature and historiography: from Sima Qian’s 司馬遷  indignation (fen 憤) to Han Yu’s 韓愈 dissatisfaction (buping 不平 up to Liu E 劉鶚 who writes for those who “will weep with me and be sad with me”. 
Evidence and ‘mediator’
· Language constitutes evidence of an emotive reality (a key to read affective experiences), plays a creative and educational role in the emotional sphere (a vehicle of social learning of how they are lived). 

· Language mirrors emotions and their representation, but it also contributes to their understanding and to their creation ("the magic of words"). René Girard’s theory.
EMOTION-LANGUAGE
· System of communication extremely important in interpersonal relations and personal growth.

· Way to re-negotiate social roles and positions. 

· Language governed by social rituals and norms of communication, learned by the SENTIMENTAL EDUCATION.
· SENTIMENTAL EDUCATION

· Il y a des gens qui n’auraient jamais été amoreux s’ils n’avaient entendu parler de l’amour” – La Rochefoucauld 
· 小说 in traditional China, denouncing it as subversive and immoral (xieshu 邪書, huiyin zhishu 誨淫之書. 

· J.J.Rousseau: Jamais fille chaste n’a lu de romans [...]”. 
· Mme Lambert to her daughter :”Les femmes apprennent volontiers l’Italien, qui me paroît dangereux, c’est la langue de l’Amour…”

By studying emotions, we study a society, and the inner structures of its cultural products. 

We can verify for instance the difference between Western ‘conscience’, as individual’s moment of truth, and liangxin 良心, more concerning ‘face’ and reciprocating cautiousness; or how much eros is de-romanticized by Chinese culture, as it is treated as a mere biological and social need.

· Representation of emotions and states of mind offer hidden information on the concept of self, the ladder of values, the deep structures of mentality and imagery of a certain society.
Double target: 

· The private life during the late Chinese Empire and modern China

· Re-discovering the rich treasure of refined emotional world, elaborated in the advanced civilization of cosmopolitan Jiangnan in the transitional centuries between the end of the Ming and beginning of Qing dynasties. 

· Many implications not only towards the knowledge of the past, but also the contemporary: for instance, any serious market research cannot avoid an analysis of occurrence, use and context of emotional expressions in the mass media.
a)  TEXTUAL BASIS


· Research on emotions has to rely on outer social signs and evidence, as emotions as such are inner and inductive phenomena.
· As objects of historical studies, emotions are accessible only through the record of their manifestations. 
· Our purpose is not properly linguistic, but mainly the reconstruction of the devices and tools used by a certain culture to represent emotions and states of mind. Therefore our main concern is to collect all terms and expressions that may give useful information on that special state of mind. Thus we prepared a database in order to standardize as much as possible the method of work (selection and interpretation of data), reduce subjective influences, asking the researcher to select and adduce reasons for the choice. We start from a text. The selection is done twice by two different researchers in order to avoid mistakes and bias. Furthermore we have a list of terms that can be used for checking dubious cases or control if some terms have been dropped. The ratio of the database is embedded in the compilation of different categories which include not only pure emotion terms or words directly related to states of mind. 
· METHODS  FOR  A  TEXTUAL ANALYSIS 

· We also have considered a hierarchy of categories, in three levels: 

· the more general classifies items according to an edonic/evaluative criterion.

·  This is followed by the second level  (families of relative states of mind). 

· The third level consists of specific emotion or state of mind.
The upper level is defined comparing the basic emotions in the Chinese and the Western tradition
	Synoptic table of basic categories selected from lists of  emotions in traditional Chinese texts 

            Groups elaborated on the
                            basis of English
                                      terms (
Traditional
sequences of                        
Chinese ‘basic’ emotions ↓
	Satisfactory affects (joy-pride)
	Positive expectations and interactions (love-interest-desire-hope) 
	Negative projections (fear-fright-suspicion-worry)
	Unsatisfactory affects (sadness-regret-shame)
	Aggressive-opposing emotions (anger-aversion-disgust)

	Liji, Daxue7-8 忿懥恐懼好樂憂患親愛賤惡畏敬敖惰
	樂–
	–好, 親–愛
	(敬–畏, 恐–懼
	(憂–患, 哀–矜
	敖–惰, 忿–懥, 賤–惡

	Gujin tushu jicheng, Minglun, renshi         
喜怒,憂樂[愁] ,悲 歡; 恐懼; 疑惑;悔悟; 志願
	喜–樂   
	歡–志願   
	恐懼–疑惑
	(憂 [愁] –悲–悔悟
	怒

	Xi Kang嵇康, Sheng wuaile lun聲無哀樂論 (八情): 喜怒哀樂愛憎慚懼 
	喜–樂
	愛
	懼
	哀–慚
	怒–憎 

	Huainanzi, 1:喜怒好憎憂悲嗜欲 
	喜
	好–嗜–欲
	 
	(憂  –悲
	怒–憎

	Xunzi, 16 Zhengming喜怒哀樂愛惡欲 
	喜–樂
	愛–欲
	 
	哀
	怒–惡

	Liji, Liyun (人情): 喜怒哀懼愛惡欲
	喜
	愛–欲
	懼
	哀
	怒–惡

	Liu Wansu (七情): 喜怒哀懼好愛惡
	喜
	愛–好
	懼
	哀
	怒–惡

	Late traditional medicine texts   (七情):  喜怒憂思悲恐驚
	喜
	思(
	 恐
	(憂  –悲
	怒

	Xunzi, 11 Tianlun (天情) Xunzi, 16 Jiebi (情); Zuozhuan, Zhao 25 (六情), Guanzi, 26  (六氣):  好惡喜怒哀樂
	喜–樂
	好  
	 
	哀
	怒–惡

	Zhuangzi, Gengsang Chu 20a (六者): 惡欲喜怒   哀樂
	喜–樂
	欲  
	 
	哀
	怒–惡

	Baihutong, Qingxing (六情) 喜怒哀樂愛惡
	喜–樂
	愛  
	 
	哀
	怒–惡

	Huainanzi, 7(六情):悲樂喜怒好憎   
	喜–樂
	好   
	 
	悲
	怒–憎

	Zhuangzi, Keyi  4b:悲樂喜怒好惡   
	喜–樂
	好   
	 
	悲
	怒–惡

	Guanzi, 49  憂樂喜怒欲利  
	樂–喜
	欲–利 
	 
	(憂
	怒

	Liu Liang 劉良 (Tang commentary to Wenxuan 文選) (五情): 喜怒哀樂怨
	喜–樂
	 
	 
	哀
	怒–怨

	Mozi 47   喜怒樂悲愛
	喜–樂
	愛
	 
	悲
	怒

	Huangdi neijing Suwen 7 (五並): 喜悲憂畏恐
	喜
	 
	畏–恐
	(憂  –悲
	 

	Huangdi neijing Suwen 2 (A) (五情):  喜怒悲憂恐
	喜
	 
	恐
	(憂  –悲
	怒

	Huangdi neijing Suwen 2 (B) (五情):  怒喜思憂恐
	喜
	思(
	恐
	(憂
	怒

	medical works (according to A. Messner) (五情):  怒喜思悲恐   
	喜
	思 (
	恐
	悲
	怒

	Lüshi chunqiu 3 (五大): 喜怒憂恐哀 
	喜
	 
	恐
	(憂    哀
	怒

	Chunqiu fanlu, 44; Zhuangzi, Yufu, 8a: 好惡喜怒
	喜
	好
	 
	 
	惡–怒


	Liji, Zhongyong, 1:4; Chunqiu fanlu, 43;   Zhuangzi, Tian Zifang, 7a: 喜怒哀樂 
	喜–樂
	 
	 
	哀
	怒

	Guanzi, 49 ( 喜怒憂患) 
	喜
	 
	 
	(憂 –患
	怒

	Guanzi, 49  (憂悲喜怒) 
	喜–樂
	 
	 
	哀
	怒

	Zhuangzi, Qiwulun, 1b:  喜怒哀樂 [+ 慮歎變慹姚佚啓態]
	喜–樂 
	(變慹, 姚佚, 啓態)
	(慮)
	哀 (歎)
	怒

	Buddhist texts, according to Russel & Yik:  喜怒懼憂
	喜  
	 
	 懼
	(憂  
	怒

	General groups in Chinese
	喜 - 樂
	好 -愛 - 欲
	恐-  驚  
	(憂 哀-悲 
	惡 - 怒


Upper level categories

· 爱/欲 positive expectations and interactions

· 喜/乐 satisfactory affects

· 哀/悲/忧 unsatisfactory affects

· 恐/惊 negative projections

· 怒/恶  aggressive-opposing emotions
· 1) utilization of emotion terms in the context

· 2) other terms which are not directly emotion terms
· Some researches confirm our hypothesis that there are some terms and expressions that apparently do not refer directly to emotions, but that are necessary to be considered in order to understand the affective world of a certain society. 

· It is impossible to establish a complete list of such categories which can be used universally for the analysis of any kinds of texts and in any literature. Many words can have an “affective” relevance if related to a specific situation or to shared experiences. 

· However we can select specific categories of expressions that in general concern the affective sphere in an indirect way. They are what we call “manifestations”, “symbolic descriptions”,  “dispositions”, “set phrases ”, “appellations”, “epithets”, “interjections”, “bodily sensations”, “causative terms”. Their analysis contribute to understand the representation of emotions in a certain culture or by a specific author. 

Examples

· 大怒 Incensed

· 緣分  (predestined affinity), 
· 骨肉 (flesh and bones( kindred, blood relations)
· 赤顔 (with his face flushed)
· 嗚呼 Alas!

· 老蠢蟲! old idiot!  
· 可愛 (lovely, amanda)

