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Abstract

[A] JOHANNES ADRIANUS HENDRA SUTEDJA. S.J.

(0150108509)
[B] THE ROOT OF REN, YI, AND LI - AN INVESTIGATION
INTO THE PHILOSOPHY OF KONGZI IN THE LUNYU.

[C] xvi + 406 pages; Appendix 1, 2, 3, 4; Bibliography.
[D] Keywords: 4= rén, % yi, it Ii, & dé, 4 xué ¥ xi, and X tian.

[E] This dissertation deals with three important notions of 3L+
kongzi’s teaching in the % & linyii, namely the 4= rén, % yi, and 4%
li. The fact that 5L¥ kongzi discovered 4= rén and # yi and relating
those two notions and the # i, in his attempt to revitalize and
therefore perpetuate the 4 Ii, demonstrates that the relation of 4= rén,
# yiand 4 Ii is indeed very important. The objective of this
research is related to those notions, namely to discover the root of
those three notions and define the philosophical system of the
relation of those three notions in performing the i li.

Since the text analyses arc not adequate, I apply two other
approaches, which are the cultural approach and the analyses of the
ancient Chinese script of # dé, % xué, & xi, and 4= rén. By
analyzing the old script of £ dé, which appears in L+ Kongzi’s
statement: “ £ 4 &7 7 tian shéng dé yi yii (Heaven produced the
virtue that is in me),” which for me suggesting the necessary relation
between £ tian and the # dé, I have been able to demonstrate the
inner-structure or the constitutive elements of the # dé and its
relations. And simultancously I have been able to identify the
relation of 4= rén and % yi, which is a very important factor of the

vi

inner-system of the moral conduct according to iL-F kdngzi’s
teaching. Hence, those uninterrupted inner-heart structure and
relations between the X tian, the 4= rén and # yi, become the self-
awareness and the inner-energy to perform a genuine action of # li.
Through the analyses of the character of # dé I arrive into
conclusion that the root of the 4= rén, 4 yi, and #¢ Ii is the “. xin
(heart).”

My attempt to define the philosophical system of 4= rén, & yi
and 7% Ii, and therefore the basic teaching of 3L+ kongzi, will offer a
new contribution to the learning of 3L kongzi’s teaching in the #

3 linyi.

[F] Bibliography 77 (ca 2™ century A.D. - 2015)
[G] Promoters: Prof. Dr. M. Sastrapratedja, S.J.;
Prof. Dr. A. Sudiarja, S.J.; Dr. Matius Ali.
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THE ROOT OF REN, Y1, AND LI
AN INVESTIGATION INTO
THE PHILOSOPHY OF KONGZI
IN THE LUNYU

Johannes Adrianus Hendra Sutedja, S.J.
(0150108509)

1. Introduction

It is evident that 5LF kéngzi's' main concern is perpetuating the
il zhduli (the ritual of the Zhou Dynasty) by transmitting it. He said:
“ik f F4F shu ér buzud,” which means, “I am not creating, | am
transmitting” (it @ shu ér, #1), and what he transmitted was the
antiquity, the culture of Zhou, which was the 8 % zhduli. By
transmitting it, 5L kongzl eventually discovered 4= rén and % yi as
the inner-heart source and its power to drive the action of i I1. (Luo,
2006, 14)

In the %38 hinyi, 3L+ kongzi extensively discussed 4= rén, & yi,
and 4# Ii, and pointed out the relation of 4= rén and i If; “A @ f4=
rén ér bu rén (if a man is not humane), 4o # 47 i I1 hé (what can he
do with rituals)? A # 4= rén ér bu rén (If a man is not humane), 4o
417 ri yue hé (what can he do with music)?” He also mentioned the
relation of f I and & yi: “& F £ X 4% junzl yi yiwéi zhi (a 8 +
junzi” considers righteousness his major principle), i w447 2 1Tyl

4% kongz1 is the short form of 1L & kong 21" means “Master Kong.™ Those were actually an
honorific appellation, which around the end of the Ming Dynasty was translitcrated by the Jesuits into
Latin as “Confucius " In this dissertation | use the short form in Chinese version. (Rule, 1986, 2)

* & janzi lterally means "a king’s son.” Toward the end of the * & # chingiushidii (Spring and
Autumn Period) (722-481 B.C.E.)," is used 10 call “a man of talent and virtue." In the % # linyi, 1L+
Kbng1 used it in several different meanings: “men of talent and virtue,” “member of nobility or
officialdom,” “emperor or the prince of a state.” (Huang, 1997: 33)



xing zhi (he practices it in accordance with the rituals).”

The relation of 4= rén, % yi and 4% Ii, in 5LF kongzi’s mind is
obviously important and it makes the ## Ii he transmitted somehow
different to the old “/4 #4 zhouli.”

However, from jLF kongzi did not mention the relativuship of 4=
rén and % yi, nor did he systematically offer an claborate meaning of
those three terminologies and their relations.

Since 3L-F kongzi did not say much about the meaning and the
relation, some scholars have attempted to explain the meaning of
each notion and its relations. In my research, I brought up the study
of Luo Hao,® Tu Weiming," Kwong-loi Shun,” and Lao Siguang.”

Luo Hao brought the issue of “# dé” to the context of the relation of
4= rén and ¥ 1i. He pointed out that “4= rén,” in some sense, is
related to “#% dé.” “#& dé” as “i& #= daodé,” or “virtue” is rooted in
the “ A rénxin” or “human heart.” Luo Hao did not elaborate what
is “t& dé.”

Tu Weiming stated that **4= rén” is in essence identical with the
cosmic mind, which in Cheng Chung Ying’s statement is the implicit
principle of potential vitality and life-giving powers. (Cheng, 2001:
498) Tu also confirmed that 4= rén and 4 yi are related in a dynamic

3 “Luo Hao ¥ " is the name of the chief editor of the book * [ £ 5 # Zhonggué gidai
Zhéxuéshi (History of Ancient Chinese Philosophy)” published by the * 1.2 x # 4 £ # M4 ¥ &5 &
4 Fudan dixué zhéaué xi zhonggué zhéxué jidoyanshi biin (The research center of the Ancient
Chinese Philosophy of the Department of Philosophy of Fudan University).”

* “Tu Weiming 44 #9" is a recognized modern 4 % rijia scholar (Confucianist scholar). He is trained
in the classics of the 4 ri school (Confucianism). His contribution s (0 reassess the teaching of the Ri
4 school as a tradition of spiritual development and moral grow: with profound meaning for modemn

man.
5 Kwong-loi Shun specializes in Chinese philosophy and moral psychology. He published a number of
textual and ical studies as well as 14 of themes in Confucian ethics.

© Lao Siguang #.2 4. is a well-known modem Chinese scholar. His publication The History of Chinese
Philosophy, is recognized by many as masterpiece

relation; 4= rén resides within a human being and ## I is its outward
expression through one’s conduct.

Shun attempted to reconcile some passages of the # & /unyi on the
relation of 4= rén and ## li, which seems contradictory. Shun might
be able to bridge the two interpretations that were not able to
reconcile the contradictory passages, but his solution remained in
describing the relation of 4= rén and 74 i in the practical surface. In
other words, his research did not answer the radical question, “What
is 4= rén and % 1i?” and “What is the nature of the relation between
4=rénand 3¢ Ii 2"

Lao perceived that £ yi is the source of “the “ & ## A& zijué zhi
yishi,” which means the social and political order that was produced
and maintained by human consciousness. After defining the meaning
of # yi as “i+4 zhengdang” he moved forward to uncover the *2
«& gongxin” or “universal mind” as the essence of 4= rén. “/
gdngxin” is totally the outcome of the action of pure of human
awareness. By indicating the relation of # yi and 4= rén, Lao was
able to define the relation of 4 li, & yi and 4= rén, but his theory
remains in the operational level of those notions. He did not enter
into the philosophical root of those notions.

Their studies, apparently did not arrive in defining the uninterrupted
relation of 1= rén, % yi, and # Ii, and constructing the philosophical
root of those three notions. The reason is because they depend, most
of all to the text analyses. By having that approach, they neglected
other important factors in their work, namely the cultural context.
For me the cultural back ground of 7L ¥ kdngzi’s teachings is very
important. Regarding my approach, I will describe it again later.

2. The aim of this research

The objective of this research is to define the philosophical root of 1=
rén, # yi, and #4 Ii.
4



According to me, the relation between 4= rén, # yi and ## li should
be uninterrupted. The fact that in the 335 /Zinyi 3L kongzi did not
define the relation of 4= rén and # yi, makes such relation
interrupted. It is therefore impossible to define a unified structure
and system of jL-¥ kongzi’s thought in 4= rén, # Vi, »nd i Ii. In
order to define 5LF kongzi’s philosophical system of the 4= rén, &
yi, and 4 Ii, I have to clarify first the uninterrupted relation of those
notions. Once it is done I will to be able construct the structure of 4=
rén, % yi, and #¢ Ii, and define the meaning of each of those notions.

How can the relation of 4= rén and & yi be defined? In the text of the
%35 hinyi 3L+ kongzi mentioned that % tian gives f£ dé to him (X
4 f£ - tianshéng dé yu yu). But what is the relation between £ dé
and, 4= rén and % yi? Based on 4L kongzi’s statement, I attempt to
explore the elements and the inner-structure of the character of £ dé,
and from there I will analyze if there is any relation between 4= rén

and # yi.
3. My Hypothesis

My assumption is that 4= rén and « xin (human heart) are actually
one, albeit in two different realms. ~ xin is the only place where the
encounter of the X tian and man would most likely take place,
because = x1n,” in Chinese way of thinking is the center of mind

and affection, and is often translated as “‘heart-mind.” (Lai, 2008: 38).

Because of that, according to me, - xin is the root of 4= rén, & yi,
and ¢ Ii.

4. The Approach and Method
1 will apply three different methods for this research. First, 1 will
analyze the texts of the #3& linyi, which are related to 4= rén, 4 yi,

and 4 Ii. In this part I will use different commentaries from different
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eras. However, considering the nature of analects—not a book of
systematic teaching, but rather a book of guidelines for the disciples
to achieve the stage of a & ¥ jiinz, in which the chapters are hardly
related to each other—mere text analyses will not be sufficient.
Therefore, secondly, I will also apply the cultural approach. With
this approach I will use the elements of the “farmer’s culture” to read
and to understand the 4= rén, & yi, and 4% Ii. Thirdly, related to the
second, I will do some dissecting works on the crucial characters of
4= rén, 4 dé, 4 xué and ¥ xi. These dissecting works will all serve
as a help to see from within the symbols the anthropological
structure of 3L kongzi's 4= rén, & yi, and #¢ Ii.

5. The Structure of the Dissertation

The aim of this research is to unveil the philosophical root of 4= rén,
# yl, and #¢ Ii, and the significant meaning of the relations of the
three notions in observing the 42 Ii.

I start with the investigation of the ¢ 1i, and then I move to explore
the 4= rén and the % yi.

In chapter two I describe the farmer’s culture as the cultural
background for the birth of the 7% Ii. In that chapter I elaborate the
evolutions of the 4% Ii since its emergence until 5L-F kongzi's time
and how iL-F kongzi discovered the “inner-heart foundation™ of ## Ii,
which is the 4= rén.” This chapter is important, because it not only
gives the cultural context of the ## II, but it also gives the string of
the development of the spirit of i# 1i across the millennia. After
giving the cultural background of the it Ii, [ move to investigate the
three important notions to this research, 4= rén, & yi, and #% Ii. [
shall analyze those notions as far as they are used in the # 35 lunyir.
In chapter three 1 analyze the i Ii. I have to start with the 1,
because it Ii is the starting point of jLF kdngzi’s movement. He
made the responsibility of perpetuating the /] ¢ zhouli, his personal

6



task.

Since ## I and 4= rén seem to be closely related, in chapter four I
investigate the notion of 4= rén, in terms of how 3L kongzi used it
in the 338 linyi.

In chapter five, I focus myself to analyze the term # yi. By
analyzing those three notions exhaustively in the respective chapter, I
give special attention to the possibility of discovering the implicit
elements of the 4 Ii, 4= rén, and # yi. This will bccome the
indication of internal relation of the notions, especially the 4= rén and
the % yi, by which I will be able to define the philosophical root of
the notions and define the relation of the notions.

In chapter six I analyze each word embedded in the # dé which iL F
kdngzi used in the % 3& lunyii. Further on, in order to dig deeper into
the constitutive elements of that particular Chinese character # dé, I
also dissect that long-evolved character of # dé with the help of the
discoveries achieved by Fudan.” Unveiling the meaning of the £ dé
in that way will lead me further to eventually construct the
philosophical root of 4= rén, # yi, and it Ii.

Chapter seven is my last chapter, and that is the conclusion of my
research. In that chapter I prove my hypothesis that # dé is the root
of 4= rén, % yi, and 4t li. I also define the meaning of 4= rén, & yi,
and 7 1i, and the importance of the relations of those three notions in
performing the i Ii. Finally, I give my suggestion for further
research in the last section of this chapter.

6. The Evolution of the Character of De

The # dé is translated as “morality,” or “virtue,” or “moral

7 In this study, “Fudan” refers to the ancient character research center at Fudan University in

Shanghai
7

character,” but the translation does not reveal the rich element of the
character £ dé. The character of # dé, has undergone a long
evolution in terms of the meaning and form. “4£ 2 X % # + T#k & T
F# % ¢ fudan daxué chiti wénxian giwénzi yanji zhongxin
(The Fudan University of the research center of the archeological
findings of the ancient Chinese script)” describes the evolution of the
meaning and character # dé in three different stages. From the early
Shang Dynasty (1765 B.C.) until the Qin Dynasty (221 B.C.-206
B.C.). This means, from the eighteenth century B.C., until the third
century B.C.; more than a milleniea of evolution. My search for the
meaning of the # dé is based on the survey done by Fudan
University.

“P AL jiagiweén”  “A X jinwén” “%  zhuanwén,” “#¢ kdishd”
m ) 4 b 2& il
1*’1 1;2 -3 1@3 W > &, > Tev g

The first pairs (number 1 and 2) are the *“ 7 4 X jiagiiwén,” or
“bones (4 gu) and tortoise shells (P jia) script,” the second pairs
(number 3 and 4) are the 4 < jinwén,” or “inscriptions on ancient
bronze (4 jin) objects,” and the third character (number 5) is the “%
% zhuanwén,” or “seal script.”

The first dé w b of the ¥ F < jiaguwén (see: box). It had
already been around in the Shang Dynasty (ca. 1765 B.C. -

1123 B.C.). It is constructed by ideogram of * it Jor 47
xing” in today’s script, as the outer part of the character represents a
“crossroad.” The second and the third elements, which occupy the
inner part of the character is a pictograph of human eye (at the

bottom) * < with a vertical line attach to the eye. The straight line
indicates a standard of straightness or uprightness. The eyes are the
faculty that makes the decision and are supposed to follow the
straight line, and thus to keep the person move straight. Now, in the
modern script, the eyes and the straight line is written as the ** & zhi

8



(straight).” The pictograph suggesting that by fixing his eyes to that
straight line, a person moves accordingly through the crossroad.
[ J 1 | The ¥4 X jiaguwén’s £ dé, subsequently, evolved into a
‘L less complicated pictograph. It appears in the form of
|
L 2w The = L (crossroad), hast lost some of its
elements. The right part of the character is omitted. Instead of
“crossroad™ it is depicted as **+," or ** { chi” in the modem seript In
Chinese linguistic, as the “radical™ it is called *# & A shuang Ii rén”
or “double men standing.™ As radical * 1. it denotes “to walk” and
“to act.” The right part of the character retains the meaning. Thus,
both of the ¥ 4 X jidguwén's # dé express the idea of uprightness.
The first P 4 < jidgiwén’s # dé (box #1) underlines the ability of a
person to discern the straight path to follow, and the second (box #2)
highlights the movement, the ability to move forward to follow the
straight line. Thus, the ¥ 4 X jidgiwén’s # dé denotes the ability of
a man to make decision to walk the “right path™ in front of so many
possible choices. In negative expression, # dé means “to walk not
on the path of evil.” That is the idea of the £ dé in the time of
transformation from the Shang Dynasty to the Zhou Dynasty. This
concept of £ dé, however, does not mention the origin of the ability
of making such a decision.

The next modification happened during the Zhdu Dynasty
4 in these forms of compound ideogram e (pictograph #3)
1 3] and wign (#4). Those forms of Chinese ancient scripts are

known as “4 X_jin wén” or “bronze ritual vessels.” £ X
Jin wén is the script of the Zhou people.® During that period, the 4 %
Jin wén’s character of # dé underwent a slight but important
modification of its form. Under the “eye” is inserted a curved line,

8 Archeology has found a form of inscription in cast inscriptions on Chinese ritual bronzes made
during the Western Zhou Dynasty (c 1066-770 BC) and the Spring and Autumn Period (770-476
BC). This kind of writing is called & % jinwén "bronze inscription.”

and on top of the “eye,” a short straight line is added. Originally the
horizontal straight line appeared more as a dot, but in the course of
time, it became a horizontal straight line. The transformation of the
form, according to Fudan, expresses the wisdom of the ancient
Chinese. The straight and the curved line are symbols of two
different things; the curved line is not the straight line, the straight is
not the curved, but the curved depends to the straight for existence
and vice versa. Without the curved, the straight cannot be apparent,
and without the straight, the curved will not exist. On one hand, the
curved and the straight are contradictory, but on the other hand, they
require each other. That is the law of dynamic contradictory
movement, which creates and changes and expands things. That is
the “##3% 7% bianzhengfa,” which, according to modern scholars, is
similar to the western “dialectical” thinking.

b_ Another development happened to the 4 X jin wén's
1 character of & dé as the addition of the ideogram of ~; xin

"4 (heart) under the symbol of eye in the 4 X jidguwén’s

dé, “*% " The insertion of the ideogram - XIn has changed

not only the form of the script, but has radically changed the
meaning of the character. Fudan stated that the ? § X jiguiwén’s
dé expressed the standard of men’s conduct. The standard was the
straight line that was attached to the eye, but it does not reveal the
reason why the eye would follow the line. Fudan’s interpretation of
the £ £ Jin wén script answers the question. The - Xin, which in
Chinese represents human awareness, serves as the rationale of
human conduct. For Fudan, the £ % Jin wén script expressed that the
ancient Chinese who lived about the end of Shang and the beginning
of Zhou, had begun to understand the relation between thought and
action. Human mind is the motivation of action and at the same time
controls the action.

10



The last is the “ % s zhuanwén” or “the seal script (number
5).”° This kind of script appeared after Qin Shi Huangdi
unified China; this means during the Qin Dynasty. The #
dé of % X zhuanwén is the integration of all the elements
of the 7 % % jidggliweén and 4 < Jin wén. The shape of the
¥ % zhuanwén’s shape of £ dé “i% s very close to the
modern script “4& dé (number 6).”

>\

&

|w

[

i,

10N

Fudan concludes the analysis work on £ dé by defining the meaning
of 4% dé from the 7 4 < jidguwén until the % < zhuanwén as:

“ B 4447 mu bu xiéshi,
“the eyes look not to the evil,

G H Xinwapangwu,

the heart concentrate not to other pursuit,
—& — & yixinylyi,

heart and intention totally focus
VA4% B AT yT wang zhigian,”

and move straight ahead.”

Fudan’s interpretation on the character /& dé is in line with the
evolution of the vision and practice of ancient Chinese moral
conduct. The vision of the ancient Chinese about men and their
relation to the spirits until the Shang (sce chapter two), seems in
accord to help shape the # dé. In the 7 4 < jidglwén the character
of & dé contains only the symbol of “an eye” and *‘a straight line”
that focuses the eye to upright movement. It is because during the
Shang the belief of the people was that the spirit directed their

9 4.4 44 2w+ 0 & Xidozhuan shi qinshihuang tongyi zhonggus hou, b EHFALEA < F, Lh LT
~ 41 %% % ¥ ybu llsi déng rén zhéngll e wénzi, zhé zhong wénzi “jié qu shi zhou dazhuan.

11

conducts. That was the unique feature of the “# ##4¥ 4t chong bai
shén quan” way of life. The spirit was dominant; human being
followed the guidance of the spirits.

Toward the end of the Shang and at the dawn of the Zhou, a new
awareness of the dignity of human being emerged. They perceived
that they were not under the domination of the spirits, but they were
the subjects of their own affairs. The self-awareness of the dignity
and the responsibility, eventually appeared in the character of dé
in the 4 3 Jin wén. It appears in the symbol of “.& xin (heart)”
under the “eye” of the Shang script. The character - xin indicates
the appearance of the self-awareness of the Zhou people.

Eventually, through the socio-political crisis during the Chun Qiu
period, the human mind became dominant as the deepest motivation
for action. The motivation of human conduct was no longer from the
external authority, namely the spirits, but from the self-awareness of
values and obligations from within, that is, from the heart. The most
apparent echo of this transformation of that basic vision of life was
recorded in the 3 3% /tinyd, where in own his words 5L kongzi said:

“# KX % wu min zhi yi,

To give one's self earnestly to the duties due to men,

B RAY @ik Z jing guishén ér yuldn zhi,

while respecting spiritual beings, to keep aloof from them,
T % % kéwei zhi yi.”

may be called wisdom.( Liinyii, Yong Yué # #22)

For 4L+ kdngzi man’s conduct is a conscious act of man that
emerges from his awareness and not a passive movement guided by
the spirits. That is what he called wisdom. In Chinese thinking,
wisdom is a matter of heart.

For me, the study of the Fudan highlights some important factor of

12



the £ dé. The result of the study not only sheds light to the meaning
of each element of the # dé that Fudan described, but also defines
the inner structure of the constitutive elements of the # dé and its
relations.

7. The Relation of Ren and Yi.

Based on my observation, “~& xin,” which is translated to English as
“mind-heart,” is the foundation of the concept of 4 dé. And the &
X1n, according to the internal structure of the character, as the source
of the capacity to focus the eye to follow the straight path of life,
seems to be related to 4= rén. The urge of the upright movement
seems to be close to the # yi, the understanding and the capacity to
make the senses judge and move morally right, free from distortions.
The analysis on the character of # dé shows clearly that the inner-
structure of 4% dé contains elements that can motivate and internally
guide a man to move upright. 3L kongzi stated that the ability
comes from the “ % tian.” In other words, 3L ¥ kéngzi stated that %
tian that had produced # dé in him, can now be understood as the
rich and complicated relation between % tian and men in their inner-
heart capacities, which are embedded in the «= xin (heart). The < xin
is the place where the encounter between man and X tian happens. It
is also the place where the inspiration of the X tian is reccived by
man, through which process human understanding and knowledge
become wisdom and love (4= rén). The wisdom and love, in turns,
will guide the eyes to see and to move according to the light that
comes from the heaven. The ability to follow the guidance and to
move straight is the & yi. The % yi, as 1LF kongzi said, is
expressed through the concrete expressions of the # Ii. Thus,
through the analysis of the inner structure of the character of # dé,
the missing link of the 4= rén and # yi is identified.

1 still have to construct a comprehensive and systematic relation of
the 4= rén, 4 yi, and it Ii to prove that they are organically related.
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8. Diagram i
K kuan  trustworthiness s mpy
magnanimity diligence

- - CRATEEART, A
gtiong \ / & hui 4= % néng xing wii zhé
respectfulness —% I 7 kindness yi tidnxid, wéi rén yl

i % % yéng huo, #6:
i
I
I

- +7 (to be able to practice
fqusene, . W | five things everywhere
“EpeA, % = Wejiién I under heaven
LAz AR T "‘A‘“"“ ! constitutes perfect
xidotl ye zhe, qi wéi | Py '\ virtue).”
rénzhi bén yd... - . P
(filial piety and ;% # Xidoti
fraternal submission, .. filial #h & 2> wei ling gong,
are they not the root : #18
ofall ben:volcn.(. ] ) 3 “EFEAUAT, R
actions...). i Li- ritual VAT Z jinzi yi yiwéi
~ zhi, Ii yi xing zh7 (& F
Il jinzi in everything
/’ # Yi- oughtness considers righteousness
' to be essential. He
i performs it according to
§ : the rules of propriety)..”
1 Chi & zhi upright '
crossroad AT bayi #3.
to move tOCAR AR, AT
4= rén - love | rén ér burén, ri IT hé

~ (ifa man be without the
i virtues proper to humanity,
QE ! whathas he to do with
/' therites of propriety)..."

Y — i i & shi ér, #23.

“ X 434 F tianshéng
dé yu ya

(Heaven produced

the virtue that is in me).."

X tilin Heaven
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Legends

1. X tian, in red, is the agent that according to 3L kéngzi,
produces the # dé in him.

2. The greens are the elements of the character of # dé.

3. The browns are the “three teachings of iLF kdngzi, the 4=
rén, & yi, and 4 Ii.

4. The blues are the “# i xiaoti (filial piety),” and all of the
expressions of the “ 4 4= wei rén (4= rén-actions).”

5. The blacks are the quotes from the #3& Lunyii.

6. All of them are depicting the whole structure and system of
4= rén, % yi, and 4 Ii, 5L+ kongzi’s most fundamental
teaching.

9. The Relation of Ren and Li

In this section, I will highlight some evidences of the relation of 4=
rén and 4 Ii.

As I have already mentioned in some different sections of this
dissertation, for 3L+ kongzi, 4= rén is the sine-qua-non condition for
observing and practicing the # Ii and # yué. It is evident from his
own expression: “ A 4= Rén ér burén, 4o 447 ri If hé?” and “A &
F4= Rén ér burén, 4o 4447 ri 1& hé?” (A\4a bayi, #3) In that phrase,
it is apparent that 4= rén is related to it Ii and % yue. How are thgy
exactly related? I approach the issue through the meaning of 4= rén,
it Il and # yué which I have already elaborated in chapter four.

% 4 zhii x1 stated that the verse 4= burén (without 4= rén)” means
“losing the heart (= & wing xin),” and “without heart” a p?rson
loses its capacity to acquire wisdom (A8 C 4 %2 T ik rfen df’ .
xinzhi shiqule gongnéng). “Wisdom,” according to 42 F chengzl, is
“the capacity of living the correct principle of the world (R FX E2
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tianxia zhi zhéngli).” Whereas, “‘# 1 (ritual)” and “#¢ yué (music),
in 3L kOngzi’s statement are the means to maintain “the correct
principle of heaven and earth( £ F % i 3¢ tianxia zhi zhéngli).” The
relation between 4= rén, and # li and 4 yué lays in the “correct
principle of heaven and earth.” On one hand it means wisdom, or the
4= rén, and on the other hand, i# |i and # yué are the concrete
expressions of the “correct principle of heaven and earth.

10. The Relation of Ren, Yi, and Li and its Root

In this part I elaborate the relation of 4= ré, % yi and 4 Ii, and its
root. As my point of departure, I verify the terms 4= rén and wei 4=
rén. According to the #3& linyii,

“% 4k xidotl y& zhe

Filial piety and fraternal submission,

It A 4= 2 A s qi wei rénzhi bén yu

are they not the root of all benevolent actions?” (Xue Er #2)

It says that “Z # xiaoti ™ is “the root of all benevolent actions (4=
rén).” “# % xiaoti, " is obviously the concrete expression of the filial
piety and fraternal submission, which is some of the 4% II. i li as, 3L
 kongzi said is rooted in the 1= rén. On the other hand, also
according to 4LF kongzi, 4= rén is the root of 4 1i. How must that
phrase be understood? In order to understand that phrase, 1 used #2 ¥
chéngzi interpretation. #2 - chéngzi approached the issue from the
“ bén (the root of a tree)” - “ & mo (the tip of a tree),” and the “#t
ti (the essence of a thing)” and the “ /il yong (the role/function of a
thing).” For him, the # # xiaoti is the first ¢ Ii that a child learns at
home. Gradually he cares about things, and eventually * A &, rénmin,”
“gets close and loves the people.” All of those actions are the 4= rén
action, and thus the 4= rén action takes the # # Xidoti as its root. But
speaking of human nature (£ xing), according the 42 ¥ chéngzi,
there are four of them, namely, the 4= rén, & yi, it li, and 4 zhi, and
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among them, 4= rén is the root of the # # xiaoti. Therefore, 4= rén is
the root of the % # xidoti. Thus, according to # + chéngzi the “4=
rén” in the passage of “# 4 xidoti, 4 4= A& wéi rénzhi bén” has to
be understood as 4 4= wéi rén,” “benevolent action,” which is the
function of 4= rén, as one of the four capacities of human nature and
not as the bén A.

By the elaboration of 42 7 chéngzi, it is apparent that the 4= rén, as
the result of the encounter of % tidn and man in man’s heart,
permeates all the i¢ Ii, and the “# # xidoti,” and all the virtues, with
its power and inspiration.

That is the structure of the relations and the system of 4= rén, # yi,
4% Ii and all its concrete expressions. In the next part I elaborate the
philosophical root of 4= rén, #, yi, and 42 Ii.

I have already mentioned in chapter one as my hypothesis, that “.
xin” is most likely is the root of the 4= rén, % yi and 7% li. In this part
of my last chapter I verify that . xTn is the root of those three

notions.

Based on the elaboration I have done, there are at least two different
possibilities to be the philosophical root of the 4= rén, # yi, and 3 Ii.
One is the 1= rén, because in the # & lunyii, there is an expression
that indicates it, that is, the verse: “A # 4= rén ér burén (if a man in
not 4= rén), 4o %47 ra Ii hé (how can he perform genuine it 1)?” 4=
rén seems to be the root of the #¢ Ii. Without 4= rén, 7% Ii cannot be
properly performed. The other is the = xin. The reason for that is
that in the analysis of the character of # dé, the = xin appears to be
the root of the # dé, and . xin is the inner capacity of a human
being that relates to the X tian.

As I have already mentioned earlier, though it is the foundation that
makes the 4 Ii possible, the 4= rén is the result of the encounter of X
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tian and man. In the silent encounter between the “benign power of
the mover of the nature,” the *“ % 3,2 . tian di zhi xin” and the
man’s mind and heart (:= xin), the 4= rén emerges. 4= rén is the
outcome of that encounter, and 4= rén is the part of the moral action.
Then 4= rén is not the ultimate source of the moral conduct.
Therefore, I assume that the = xin should be the root.

The reason is that - xin is the source of 4= rén. In many instances it
is quite obvious that 4= rén is rooted in the - Xin, as I have already
mentioned earlier that - xTn is the locus of the encounter of X tian
and man. [ present some evidences tha( < xin is the root of 4= rén.
The script of lhe ancient character of “ % rén,” is the “¥ X giwén”
of the *“4= rén,” and as I have presemed it depicts the “the thousand
hearts.” From the structure and the idea of the script “ % rén,” it is
apparent that 4= rén is rooted in the « Xin. < Xin is the source of the
benevolent action. Beside that, some verses of the #3& lunyi, also
verify that - xin is the root of the 4= rén.

In the #3& lunys, Shu Er #30, 7L+ kongzi stated: * &aﬂ. wo yu ren,
4= £ % sirén zhi yi (I desire ity, there comes h y)

The 4= rén in that passage, according to *«L zhi Xi means “the force
of the heart (=52 £ xin zhi dé).” (2005, 100) It means that the 4= rén
is the embodiment of the force of the heart. Meanwhile, ~ Xin is
internal to human, “4f #& s} 4 f&i zaiwai y€ (it is not external).” What
is significant from % 4 zhu x1’s comment is that he confirmed that
4= rén is rooted in the human heart.

The other is the verse in the % 3& lunyu, Tai Bo #7, where 2§
chéngzi said:

4 R 7T ¢ R 3442 shi b kéyi b hongyi
A shi cannot do without strength and stamina,

4£€ @i ik rén zhong ér dao yudn

10 English translation is from Huang, 1997: 95.
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for the burden is heavy and the journey is long.
4= ¥l # TAE rén yiwéi jiren,

He takes up humanity as his burden,

A7 €4 buyizhong ha

is it not heavy?

it € s érhou yi, £ 77 i% ¥ bl yi yudn ha
he will not stop until death, is it not long.”

Regarding the “4= rén,” in the verse, “4= v 4 4% rén yiwéi jirén (He
takes up humanity as his burden),” 4 & zhii X1 interprets that the “4=
rén is the “ A& 2 4% rénxin zhi quan dé,” “the complete expression
of the power of human heart,” and it requires the wholeness of the
person, who exerting his strength puts it into practice (4 4k 4 &
71 47 % €ér bi yu yi shénti ér lixing zhT it),’ % & % kéwei zhong
yi? (is it not heavy?).” What is important for me in % # zhi xi’s
comment is that he affirmed that 4= rén is the manifestation of the
power of the heart, and it is expressed through the concrete action. It
is then apparent that «s xin, once again, is the source of 4= rén.
The third is in the chapter of the # 35 limyii, the 3 zi zhang, #6, F
¥ zi xia said that:

“HES ;% & Boxué ér dizhi

to learn extensively and memorize tenaciously,

411 fif 2 gié wen ér jin sT

to inquire specifically and think closely,

4= 4 3 F £ rén zai qizhong yi

. . . 1
4= rén lies therein.”

In that verses of F3 zi zhang, #6, 42  chéngzi underlined the
relation between “# xué (to learn),” % si (to reflect)” and “4= rén

11 English translation is from Huang, 1997: 97.
12 English translation is from Huang, 1997: 179.
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(benevolence).” He stated “% 4 £ 2 1§ 2 xuézhé yao si dé zhi (the
disciple has to use his mind to aquire the 4= rén ).” (Zhu Xi, 2005:
188) 4= rén is acquired through the long process of learning and
continuous reflection. All those activities are the works of « xIn. 3L
F kongzi did not mention the psychological process of the = xin to
digest the inspiration of the X tian. But it is obvious that the
outcome of the inner-heart process is 4= rén, as it is recorded in the
text, “4= & £ % £ rén zai qizhong yi (4= rén is in the center.)”'* The
vision of #2F chéngzi that 4= rén is closely related to the activities of
the - xin, and 4= rén is, therefore in the midst of the heart, verifies
that 4= rén emerges from the ~: xin.

Those interpretation presents the fact of the necessary relation
between the 4= rén and the «& xin, and also reveals that the < xin is
the root of the 4= rén.

I conclude this part by stating that & XIn is the root of 4= rén, % yi,
and 48 li. The inspiration and the acquired moral power emerges
within the 5 xn and emerges in human awareness as the 4= rén.

11. The Relation of Ren, Yi, and Li and its Meaning

The last point I want to elaborate is the overall view of the relation of
4= rén, % yi, and 44 Ii. # Ii in Chinese culture and tradition, which is
evolving along the thousand years of its history, embodies many
different meanings. Just to name some of them, it covers the meaning
of religious and social ceremonials, customary morality, religious
rites, rules of good manners, proper conduct, rules of propriety and
many more. As my remark in this lusion I want to highlight the
fundamental movement of 4 Ii. For that, I bring up the chapter of %
i xian jin, #26, of the %3 lunyi. In the discussion between iL-F
kdngzi and three of his disciples, 5L kongzi praised # dian for the

13 English translation is mine.
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description he gave about the way of serving a country based on the
teaching of it . His discourse is,

“H yue:

Dian then said:

3 &% mo chiin zhe,

In this, the last month of spring.

A B & chtin 1 ji chéng

with the dress of the season all complete,

34 £ 75 A guan zhe wu lid rén,

along with five or six young men who have assumed the cap,
¥ F <& A t6ng zi lia qi rén.

and six or seven boys,

&-F 3 yu hayi,

[ would wash in the Yi,

HFRE,

enjoy the breeze and dance among the rain altars,
k7 84 feng hi wi yu, yong ér gul.

and return home singing.”

5 didn’s discourse was his answer to jL-f kéngzi's question, on how
to manage a country. With no military and political strategy, he
described instead, the way of dressing the dress of the Spring time,
and with young children and some youth, playing with the watcr of
the “i yi river.” enjoying the breeze and dancing near the rain altars,
and then returning home singing. Surprisingly, iU f kongzi said, “I
give my approval to % didn (& 42 & wi yi dian y¢)!" “Why?"

The nature of the discourse of %4 didn, which expressed a freedom of

movement as if there is something blowing him away, so light

without burden of heavy image of goveming a country, managing the

army, confronting the enemies, presenting a beautiful images of

dancing, playing with water of the Yi River, enjoying the breeze and
21

singing song while running home, matched exactly the insight of 4.
 kongzi about i as the expression of * 7 : tidndao." Participation
in the movement of * 7. :§ tidn dao’ is the 1 Ii. (For complete
presentation about this matter, see pp. 121-139). The movement that
% didn described is the movement that expressed the 4= rén, the state
of mind that 1s free from any selfishness

Other chapters of the 2 38 /umi even express that the free
movement is the action of 2 1i

2 4] 1 zhi yong,

“In practicing the rules of propnety,

4 A & hé wer gui

a natural easc is 1o be prized (Xue Er #12)

% 4 zhi xi nterpreted the word “ 4 in the passage of “4u & # hé
Wwéi gui (a natural casc is 1o be prized) " as "% B %4 congrong
bupo* (2005, 51) which means “calm™ in terms of “not impetuous.™
Itis a description of action or movement that is marked not by force
and violence. Chen Puqing. the twenticth century scholar, interpreted
itas “daM 6 ¢ héshun shizhdng.™ The expression of * fs 41 héshun™
means “& £ M wen hé réu shun,” or “warm and gentle.” and “:§ +
shi zhong™ means “appropriate.” Thus according to Chen Puqing. the
meaning of “he (% hé)" is “warm, gentle and proper.’ (2007, 5) (Cf
p. 82) 4 hé™ also embodies the creative, ordered, and dynamic
movement of the well-structured universe. Thus it is ~ & gui™ that is
more than “valuable.” It has to be understood as “majestic” because ~
#2 hé™ expresses the majestic movement of the universe ( £ 4 % da
ziran), based on a certain principle of the nature. It also becomes the
prnciples of human relation and conduct. Thus, ~ Ii” denotes the
creative, ordered, and dynamic movement of the well structured of
the universe. (Cf. p. 88) Through the teaching of a I, 7.+ kongzi
preserved the social and political order, not by exteral force but by
teaching people by the way of “# & xuéxi.” to discover the moral
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charisma within, and to master the way to execute it in daily
activities, which is the i Ii.

12. Conclusion

Through the elaboration, I have proven that «s xTn is the root of 4=
rén, % yi, and ## Ii. And through the diagram and its explanation, I
have defined the structure and the system of 3L kongzi’s 4= rén, &
yi, and % Ii. I have also defined the meaning or 4= rén, % yi and it li
and the relations between those three notions.

The discovery of 4= rén and # yi as the internal elements of the ¥ i,
the formulation of the 4= rén, # yi, and 4 I as triune moral conduct,
and the unveiling of 4= rén, # yi, and 4% Ii as the conscious and
rational expression of the benign and creative power of the universe,
1 am convinced, render 3L¥ kdngzi as the “ £ % zhi shéng,” “the
first true sage” in Chinese history. With all these contributions, he
opened the metaphysical dimension of the Chinese ethical teaching.
It is not only a practical teaching of ethics. 3L kongzi exemplified
the principles of the universe and manufactured it as metaphysical
principles of moral teaching.
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