~ Introduction

.

The Classicof Chariges (Vijing) or Changes of the Zhou(Zhouyi) was
originally a divination manual, which later gradually acquired
thestatus of abook of wisdom. It consists of sixty-four hexagrams
(gua) and related texts. The hexagrams, formed by combina-
tions of two trigrams (also gua), are composed of six lines ( yao)
- -arranged-one atop the other in vertical sequence and read from
bottom to top. Each line is either solid (yang —) or broken (yin
—-)- For example, Hexagram 59, Huan (Dispersion), is repre-
sented with the hexagram £: First Yin, Second Yang, Third
Yin, Fourth Yin, Fifth Yang, Top Yang—the bottom trigram
being Kan == and the top trigram being Sun =.The combina-
tions are determined by the numerical manipulation of divining
sticks, originally yarrow stalks (4 chillea millefolium, also known
as milfoil) or, later, by the casting of coins. In the translation,
each hexagram graph or schema appears at the head of the sec-
tion devoted to the particular hexagram, immediately below the
hexagram number. ‘

It is likely that, by the time the Changes was put together asa
coherent text in the ninth century s.c., hexagram divination had
already changed from a method of consulting and influencing
gods, spirits, and ancestors—the *powerful dead”—to a method
of penetrating moments of the cosmic order to learn how the
Way or Dao is configured and what direction it takes at such
moments and to determine what one’s own place is and should
be in the scheme of things. By doing so, one could avert wrong
decisions, avoid failure, and escape misfortune and, on the other
hand, make right decisions, achieve success, and garner good

- fortune. What exactly the Dao was in the thought of traditional
China—at different times and with different thinkers—is a com-
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plex question. It was generally held throughout traditional Chi-
nese society that Heaven was good and that human beings lived
ina morally good universe—however it operated. Beyond that,
it can only be said that a spectrum of opinion existed, at one end
of which, the Dao—especially when it was understood as the

" manifestation of the will of Heaven—was seen as an'unconscious

and impersonal cosmic order that operated purely mechanisti-
cally, and, at the othier, as something with a consciousness that
heeded the plights of both humankind as a whole and the indi-
vidual in particular and could answer collectivé and individual
pleas for help and comfort. Although intellectual, elite culture
tended to hold to the former view and popular culture favored
the latter, much ambivalence concerning this issue can be found
in the writings of many a sophisticated thinker.

- Each hexagram is accompanied by a hexagram name
(guaming), a hexagram statement (guaci) or “Judgment” (tuan),
and line statements (ydoci) for each of the six lines. The line
statements have a sequential or associational organization based
on the general topic given in the Judgment; each states a specific,
differentiated instance or variation of the topic, which in com-
plete line statements (many statements seem to be fragments) is
followed by a charge or injunction that one should take some
actioni ot refrain fiom itand a final maﬁonBEmaon (“misfortune,”

“good fortune,” etc.). ;

The hexagrams, hexagram mnmnmnﬁim or ..?mmamﬁm and line

statements are the oldest parts of the Changes. The names and
statements probably date from the ninth century B.c.—the
hexagrams themselves may be muich older—and constitute the
first layer in what appears to be athree-layered text. The second
layer consists of another two parts: commientary on the Judg-
ments called Tuanzhuan and commentary on the abstract mean-
ings or “Images” (xiang) of the Judgments and the line statements
called Xiangzhuan. The Judgments have “Great Images”
(Daxiang)-—the abstract meanings of hexagrams as whole enti-
ties—and the line statements have “Little Images” (Xiao-
xiang)-—the abstract meanings of individual lines.

The traditional format of the Changes divides the Tuanzhuan
and the Xiangzhuan each into two sections; together, they form

the first four of the so-called Ten Wings (Shiyi) of the exegetical

material included in the Classic of Changes. All Ten Wings are
traditionally mnnvzﬁnm to Confucius inﬁw B.C.); however,
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-individual Wings actually date from different periods, with some
predating his time while others date from as late as the third
century B.C. Only the Commentaries on the Judgments and
Commentaries on the Images, which for the most part seem to

-date from the sixth or fifth century B.c., appear to have been the
direct product of Confucius’s school, if not the work of Confucius
himself. The remaining Ten dSbmm consist of later materials,
which may contain some reworking of earlier writings—even
from before Confucius’s time. These constitute the third layer
of the Changes.

The fifth of the Ten Wings comprises two fragments of an
apparently lost commentary on the hexagrams as a whole called
the Wenyan (Commentary on the Words of the Text). Only those
‘parts attached to the first two hexagrams—Qian (Pure Yang)
and Kun (Pure Yin)—survived into the period of textual redac-
tion, which began with the early Han era in the third century
B.C. The Commentary on the Words of the Text actually seems

. tobe aborderline text that contains elements of both the second

and the third layers. It deals with the philosophical and ethical
implications of the Judgments, line statements, and _BmmnTm=
very much in a Confucian vein.

“The sixth and seventh Wings are formed by the two sections
of the so-called Commentary on the Appended Phrases (Xici
thuan) or Great Commentary (Daghuan). This commentary
seems to consist of fragments of two different texts, one a gen-
eral essay or group of essays dealing with the nature and mean-
ing of the Changes in general and the other a collection of specific
remarks about the Judgments and line statements of individual .
hexagrams (not all are discussed)."

The eighth of the Ten Wings, Explaining the Trigrams (Skuo
gua), consists of remarks on the nature and meaning of the eight
trigrams (bagua), the permutations of which form the sixty-four
hexagrams. Much of this is couclied in terms of yin-yang dual-
ism and the EQOQ of the wuxing (five elements) and so prob-
ably dates from the early Han era (third century 5.c.). Itis among
thé latest of the exegetical materials included in the Changes.

The ninth Wing is Providing the Sequence of the Hexagrams
(Xugua), a collection of remarks on each of the hexagrams that
attempts to justify their order in terms of various etymological
and rational considerations—often extremely farfetched. This
also seems to be quite late material.
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The tenth Wing, the Hexagrams in Irregular Order (Zagua),
isa collection of brief remarks that attempts to define the mean-
ings of individual hexagrams, often in terms of contrasting’
pairs—another late addition to the text of the Classic of Changes.

Traditionally, the hexagrams are thought to have been devel-
oped by King Wen of the Zhou (reigned 1171—1122:B.C.) out of
the eight trigrams invented by the legendary culture hero and
sage Fu Xi of remotest antiquity. King Wen is also supposed to
have composed the Judgments. The line statements are attrib-
uted to the Duke of Zhou (died 1094 B.c.). However, the asser-
tion that historically identifiable sages are responsible for the
origins of the hexagrams and the composition of the first layer
of the material in the Classic of Changes has been questioned
throughout the twentieth century, both in China and abroad,
and more recent advances in archaeology, paleography, and tex-
tual studies, which compare the earliest téxtual layer of the

Changes aSE roughly contemporary inscriptions on bone, shell, -

metal, and stone, as well as with other ancient writings Emﬁ ex-
" hibit mEEmn syntax and vocabulary, have thoroughly discred-
ited the myth of its sagely authorship. Modern scholarship has
also discovered that the original meaning of the Judgments and
line statements—as they were composed sometime probably
during the two or three centuries preceding their compilation
‘and final editing during the ninth century B.c.—is radically
different from what the earliest layer of exegesis took it to be
and that it often has very little to mow&nr the values and ideals of
Confucian morality and ethics. Either the writers of the
Tuanghuan (Commentary on the Judgments) and the Xiangzhuan
(Commentary on the Images) were ignorant of this original
BmmuEm|nc=nnn=mm largely with the mechanics of divination
- and (often) its amoral consequences—or they knowingly sup-
pressed it in order to replace it with a Confucian (or proto-Con-.
fucian) reading. However; with this first layer of exegesis, the
. collection of texts, which eventually developed into the Classic
of Changes as weknow it, was givena Confucian slant that shaped
all subsequent interpretation—right up to modern times. This
largely Confucian reading reqitired a radical revision of syntax
and the meaning of individual words—even the way the texts
are divided into phrases and clauses. Therefore the original
meaning of the earliest parts of the Changes is not represented in
the commentary Rmﬁ_:uo:,mxnnwn perhaps, m_mnmnmx in some
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@Em dynasty ?mﬁlmf 1) philological approaches to the Clas-

sic of Changes—and thus plays no part in this translation, either
of the Classic of Changes itself or of the Wang Bi commentary.*

" The Translation )

This work consists of an integral translation of Wang Bi’s

(226-249) Zhouyi thu (Commentary on the Changes of the Zhou),

including Wang’s interpretations of the sixty-four hexagrams

(Judgments, line statements, Commentary on the Judgments,

Commentary on the Images, and—{or the first two hexagrams—

the Commentary on the Words of the Text) and his treatise on

the Changes, the Zhouyi lueli (General Remiarks on the Changes

of the Zkou). The work also contains the commentaries of Wang’s

latter-day disciple, Han Kangbo (d. ca. 385), on those parts of
the Changes not commented on by Wang himself: the Xici jhuan

AOOBBQBQ on the Appended Phrases), the Xugua (Provid-

ing the Sequence of the Hexagrams), the Nn%zn (The Hexagrams

inTrregular Order), and the S/uo gua (Explaining the Trigrams).

Han was not an original thinker, but his Hmammm consistently

seem to reflect Wang’s approach, and so, while in no way as vital

and interesting as Wang’s own commentary, they probably are

reasonably close to the kinds of things Wang himself might have

said if he had chosen to comment on these parts of the Classic of
Q\RSWQ.

All translations are based on texts included in Lou Yulie, mm

: E ang Bijijiaoshi (Critical edition of the works of Wang Bi dﬁ_&
‘explanatory notes), 2 vols. (Beljing: Zhonghua shuju, 1980).

Some passages in Wang Bi’s commentary are dense, cryptic, and
difficult to understand. Also, Wang did not comment on a few
passages in the Changes, and it is unclear how he might have
read particular phrases and sentences. Where I was uncertain or
Wang was silent, I referred to the commentary on the Changes

written by Kong Yingda (574—648), the Zkouyi hengyi (Cor-

rect meaning of the Changes of the Zkou), largely a subcom-
mentary to Wang’s Zhouyi thu (which is also included in the
Zhouyi ghengyi in its entirety). Kong’s commentary is often
wordy and redundant, but he seems to have tried to read the
Changes as he understood Wang to have read it, so his remarks
are often the only guide to-understanding the more cryptic pas-
sages in dqwbm s commentary and how Wang might have read
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passages in the text on which he did not actually comment. Ref-
erences to and translated excerpts from Kong’s Zhouyi ghengyi
are included in endnotes, along with other explanatory materi-
als. Thave used the text of the Zkouyi thengyi that is contained in
the critical edition prepared by Ruan Yuan (1764—-1849) of the
Shisanjing yhushu (Commentaries and subcommentaries on the
thirteen classics) (1815; reprint, Taibei: Yiwen yinshuguan, 1955).

As this translation of the Classic of Changes is based exclu-
sively on the Wang Bi/Han Kangbo commentary and the
subcommentary of Kong Yingda, it is significantly different in
many places from other translations, which for the most part are
principally derived directly or indirectly from some combina-
tion of the commentaries of the Neo-Confucians Cheng Yi
(1033-1107) and Zhu Xi (1130-1200). The most important of
these are James Legge, The Yi King; or, Book of Changes (Ox-
ford: Clarendon Press, 1882); Richard Wilhelm, 7 Ging: Das

Buch der Wandlungen (Jena: Eugen Diederichs, 1924), translated -

into English by Cary F. Baynes as Tke / Chirig or Book of Changes
(Princeton: Princeton University Press, 1950); and 7 Ching: The
Book of Change (New York: E. P. Dutton, 1968), translated by
John Blofeld. Except for works that attempt to reconstruct the
so-called original meaning of Zkouy: as a western Zhou docu-
ment,’ most modern editions of the classic published in main-
land China, Taiwan, and Hong Kong, which often include
translations or paraphrases into modern Chinese, also closely
follow the commentaries of Cheng Yiand Zhu Xi. Modern Japa-
nese and Korean studies and translations of the classic do much
the same thing. e P :
‘All this means that the contemporary reader of the Changes,
regardless of the language in which it is read, will usually know
+it in some version largely shiaped by Cheng Yi and Zhu Xi.
Therefore where my Wang Bi version differs significantly from
the readings of Cheng and Zhu, I include appropriate references

to and translated excerpts from their commentaries in the

endnotes to the passages concerned so that the reader may com-
pare the different readings. Cheng’s commentary is called the
Yichuan Yighuan (Yichuan’s Commentary on the Changes) and
Zhu'sis called the Zkouyi benyi (Original Meaning of the Changes
of the Zhou). Both these commentaries are included in Li Guangdi
(1642-1718), editor, Yuguan Zhouyi gheghong (Compiled upon
imperial order: Equitable judgments on interpretations of the
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~— Changes of the Zhou) (x715; reprint, Taibei: Chengwen, 1975);

all references to Cheng’s and Zhu’s commentaries are to-this
edition. I .
Wang Bi may be said to have written the first philosophical

- commentary on the Changes—that is, apart from thosé sections

of the classic that are themselves commentaries. His approach
synthesizes Confucian, Legalist, and Daoist views, with Confu-
cian views predominant. His version of the Changes was ex-
tremely influential and became the orthodox interpretation
during the course of the pre-Tang and Tang eras (fourth through
tenth centuries A.D.) and was finally canonized in Kong Yingda’s
Zhouyi thengyi. Although the commentaries of the later Neo-
Confucians largely eclipsed Wang’s interpretation; much of what
he had to'say was incorporated into what eventually became the
official Neo-Confucian orthodox view of the Changes, and what
they rejected also helped to shape that view. A comparison of
Wang’s commentary with those of Cheng Yiand Zhu Xireveals

~how.carefully Cheng and Zhu must have read Wang’s remarks
- and how his arguments tended to shape theirs, whether they

agreed with him or not (the disagreements largely result from
their rejection of what they perceived to be elements of Legal-
ism and Daoism in Wang’s thought). The synthetic Neo-Con-
fucian version of the Changes that emerged after the thirteenth
century would have been very different if there hadbeen no Wang
Bi commentary first. :

A comparison of Wang’s interpretation with those of Cheng

- and Zhu also helps to emancipate the Changes from the notion

that it can only be understood and appreciated as a timeless book
of wisdom that somehow came into existence and maintained
itself outside history and that there is one perfect and unchang-
ing meaning to be extracted from it, if we only knew how. The
“book of wisdom” approach to the Changes in modern times is,

_of course, extremely prevalent, and, although we can credit it

largely to the great popularity of the Wilhelm/Baynes version,
which interprets the Ckanges in such terms and includes an enor-
mously influential foreword by Carl Jung, it also derives from
the fact that the Changes was canonized as one of the Confucian
classics at the beginning of the tradition and that throughout the
centuries commentators, Wang Bi among them, atterapted to
wrest from it some kind of ‘perfect meaning that could serve its
readers for all time. o
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Inmy view, however, there is no one single Classic of Changes
but rather as many versions of it as there are different commen-

taries on it. The text of the classic is so dense and opaque inso

many places that its meaning depends entirely on how any par-
ticular commentary interprets it. Some interpretations, especially
those of Cheng Yi and Zhu Xi, have become standard and or-
thodox, but the authority they carry, it seems to me, was derived
not from any so-called perfect reading of the text but from the
fact that the Cheng-Zhu version of Neo-Confucianism became
the cultural and intellectual orthodoxy of traditional China; thus
their commentaries, including those on the Changes, had to be
correct. My approach to the Changes is entirely different. The
commeritary of Wang Bi is the historical product of a certain

" time and place—as are those of Cheng Yiand Zhu Xj or anyone
else—a product that can tell us much about the development of
Chinese intellectual thought during a particularly creative pe-
riod of the tradition. It stands in great contrast to the later com-
mentaries of the Song Neo-Confucians, the products of a
different but equally creative age, and its presentation in the form
of an integral English translation—with comparisons with the
commentaries of Cheng Yi and Zhu Xi—should, it is hoped,
reveal how much variety and SEEQ nw&nonm_ Chinese ﬂro:mwn
could achieve.

In preparing this translation, I rm<m tried—as much as it is
within my capabilities—to be true to the literal meaning of the
texts involved and to re-create the orjginal tone of discourse that
pervades them. Thus there has beén no attempt to modernize
witat is being said, no effort to avoid offending contemporary
sensibilities and <m_=nw shaped by democracy, egalitarianism,
individualism, feminism, or any other movement that might af-
fect the way we think, m.mm_ and express ourselves. There is much
in the way Wang Bi and nrm other commentators cited here ap-
proached the Changes that can offend contemporary values and
sensibilities, for what they said was the _unomﬂon of a culture that
took for granted certain ﬂ?:mm that now largely do not go un-
questioned:

1. Human society is By nature hierarchical. s
2. The state is the family writ large, and the meﬁ% is nro
state in miniature. . .
" 3. Both state and family are 4y nature wm_,n,m?nrm.ow.. .

{
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~ =~ --*4. The universe is dualistic by nature; everything in it has

either a yin or a yang character and exhibits—or, more

precisely should exhibit—either yin or yang behavior.
5. Human society—-as a natural part of the universe—is

also characterized by yin-yang dualism. o

Superiors are yang, and subordinates are yin, and they should
fill their respective roles accordingly. Yang is the hard and strong,
the assertive, the authority, the initiator, the male; yin is the soft
and yielding, the submissive, the one subject to authority, the
follower, the female. Political roles are conceived analogously:
rulers are like fathers, the ruled masses like children; the sover-
eign is to his minister as a hushand is to his wife; a senior official
is to his subordinate as an older brother is to a younger brother;
a subordinate should be submissive and loyal—that is, exhibit
“female” behavior, and so on. Such assumptions are nam&_% ap-
parent throughout the commentaries; any translation that at-
tempts an accurate. reconstruction of the original tone and
meaning could not possibly ignore or suppress them. For. in-
stance, when choosing equivalents in English, the use of gen-
der-neutral terms for such a patriarchal mode of discourse would
be entirely out of place.

How then should one read this translation of a Chinese clas-
sic and its commentaries, rooted as they are in value-laden as-
sumptions that many may find, if not alien and offensive; at least
out of date and superfluous? The work is so rich in meaning that

it should be read on several levels. To.get at this richness, I sug-
gest that the reader accept the historical reality of the text’s as-
sumptions, let them inform a historical appreciation of traditional
Chinese society, and then bracket or put them aside and allow
the work to address the primary issues with which it is concerned:
the interrelatedness of personal character and destiny; how po-
sition defines scope of action; how position and circumstances
define appropriate modes of behavior; how the individual is al-
ways tied to others in a web of interconnected causes and effects;
how one set of circumstances inevitably changes into another;
and how change itself is the great constant—and flexible response
to it the only key to happiness and success. There is a core of
insights here concerning the structure of human relationships
and individual behavior that can, :umrma& speak to ﬁrpm mzm any
other man. webutallow it to mo 500"
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Wang B:i

Wang Bi (226—249) lived at a time of great monB_ and wo_ itical -

uncertainty and military strife, marked by rebellion, usuirpation,
civil war, invasion, desperate economic conditions—all the ele-
ments that contribute to the precariousness of life. It was the
beginning of that time of disunity in China between the great
Hanand Tang dynasties—initially, the period of the Three King-
doms; later, the Six Dynasties Era or Southern and Northern
Dynasties—a disunity that lasted nearly four centuries. Wang’s
own short lifetime coincided with the middle years of the Wei
WEmmoB (220-265), which had been founded on the chaos ac-
companying the disintegration of the Han dynasty. The Han
general Cao Cao (155-220) usurped power in 230, and his eldest
son, Cao Pi (187-226), became the first emperor of Wei.

- During its existence, the Wei had to share the territory of the

once-unified empire with two rivals, the later Han state in

Sichuan, which occupied the southwest, and the state of Wu,
which controlled the southeast. Even within its own polity, ﬁrm
Wei was far from secure. The imperial Omo family was quickly
losing power to another clan, the Sima, which was packing both
civil and military offices with its own Bvamnm. The Sima, led
by Sima Yi (179—251), eventually catried out its own usurpation
of power in 249, the year of Wang’s déath. It held de facto state
powet, the Wei emperors mere puppéts, until 265, when Sima

Yan (236-290) became the first eniperor of the Jin dynasty

(265—420). Before this, from 240 to'249, the imperial clansman
Cao Shuang moBEwnnm the goversiment, and it was under him
that Wang Bi served his stint at court. Sima Yi murdered Cao
Shuang in 249 and ordeted the ex¢cution of most of Cao’s cote-
rie. As we see from a biography of Wang written by He Shao,!
Wang, escaped execution, apparently not close enough to Cao
and not a perceived wo_n_nm_ Hrnmwﬁ on_% to die of &mmmmm laterih
the same year.

‘Wang Bi was not only in the middle om m: this political and
military turmoil; he was also right at the center of the major
intellectual currents of the day, a fact that is immediately obvi-
ous from a reading of He Shao’s biographical e essay:

dSEm Bi revealed his intelligence and wisdom even
" when still a child. By the time he was only about ten years
of age, he had m_nnmn_% %4&%& a liking for the hnamn
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-[Daode jing], which he understood thoroughly and could”

discuss with ease. His father was Wang Ye, a Secretarial
Court Gentleman [skangshu lang]. At the time when Pei
Hui was serving as Director of the Ministry of Personnel

. [{#bu lang],s Wang Bi, who then had not yet been capped

[i-e., had not yet reached the age of maturity at twenty sui
(nineteen years)], went to pay him a visit. As soon as Pei
saw him, he knew that this was an extraordinary person,
so he asked him, “Nonbeing [wx] is, in truth, what the
myriad things depend on for existence, yet the Sage
[Confucius] was unwilling to talk about it, while Master
Lao expounded upon it endlessly. Why is that?” Wang Bi
replied, “The Sage embodied nonbeing, s6 he also knew
that it could not be explained in words. Thus he did not
talk about it. Master Lao, by contrast, operated on the levél
of being [you]. This is why he constantly discussed -
nonbeing; he had to, for what he said about it always fell
short.” Shortly after that he also came to the attention of
FuJia.$

>ﬁ this time, He Yan TwOINA& was wamm&mnm om the
Ministry of Personnel [z6x shangshu], and he too thought
‘Wang Bi most remarkable. Sighing in admiration, he said,
“As Zhongni [Confucius] put it, “Those born mmﬁe.. us mrm:
be held in awe.” It is with such a person as this that one ¢an
discuss the relationship between Heaven and Mankind!”
During the Zhengshi era [240~249], the position of Di-

rector of the Chancellery [Auangmen shilang] became va-.

cant a succession of times, and He Yan had managed to fill
it with Jia Chong [217—282], Pei Xiu [224~271], and Zhu
Zheng; now he also proposed Wang Bi for that office.
However, it was then that Ding Mi and He Yan were vy-
ing for power [within the Cao Shuang clique], and, when

. Ding recommended Wang Li of Gao District to Cao

Shuang, Cao appointed him to that position, in conse-
quence of which he made Wang Bi a Court Gentleman
[railang]. When Wang Bi first took up his post and paid
his ceremonial visit to Cao Shuang, he asked for a private
interview. Cao dismissed his entourage, and Wang Bi dis-
cussed the Dao with him for an exceedingly long time,
giving the impression that no other could equal him in
mnw_wﬁ_bm any aspect of it—so Cao jeered at him.
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It was at this time that Cao Shuang monopolized po-
litical'power at court and formed a clique whose members
recommended one another for office. Wang Bi, unconven-
tional and brilliant, did not concern himself with high office
and reputation. mron_w. afterward, when Wang Li m:n_mob_%
died of illness, Cao Shuang appointed Wang Chen to take
Wang Li’s place, and Wang Bi failed to find mnnm?mnnm
with him. This made He Yan sigh with regret: Not only

“was Wang Bi now limited to superficial duties at court,
even before that, it had not been his forte to'accomplish
anything of merit, a goal to which he paid- _mmm wnm less

attention.

Liu Tao, a native of Huainan, was good at &mozmmwﬁ,

the science of political strategies and alliances [zongheng],
for which he had quite a reputation at the time, but on
every occasion when he debated these matters with Wang
Bi, he was always defeated by him. The talent with which

rm was endowed by Heaven made dc«w:m Bi an outstand- -

ing mmznm and what it allowed him to m&:mﬂw no one could
ever seize from him.

By nature gentle and reasonable, ﬁ\wnm enjoyed par-
ties and feasts, was well versed in the technical aspects of
music, and excelled at pitching arrows into the pot.” In his
discussion of the Dao, he may not have been as good as
He Yan was at forcing language to yield up meaning, but,
in his handling of the natural [gjran], his unique insights
often excelled anything He Yani could come up with. To

some extent, he used the m&ﬁbﬁ@@ with which he was -
blessed to make fun of other wmo_u_m s0 he often incurred
the enmity of the scholars and officials of his day. Wang Bi '

was, however, good friends with Zhong Hui,? who was an
established expert in disputation, thanks to his well-trained
mental discipline, but he was always <m=aEmrmm by Wang’s
high-flying élan.-

It was He Yan’s opinion that the sage is free of plea- -
- sure, anger, sadness, or happiness, and his discussion of -

this issue was Enzn_bonm_% argued. People such as Zhong

Hui transmitted what he had to say, but Wang Bi took a ,

 different position from them and thought that what makes
. the sage superior to,people in general is his intelligence
[shenming] and ﬁrwn B&w@m ?B the same as people in mmb.
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eral is his having the five emotions [happiness, anger, sad-

ness, pleasure, and desire]. It is because his intelligence is
superior that he can embody gentleness and amiability and,
in so doing, identify with nonbeing. It is because he is the
same as other people in having the five emotions that he is
unable to respond to things free from either sadness or
pleasure. Nevertheless, the emotions of the sage are such
that he may respond to things but without becoming at-
tached to them. Nowadays, because the sage is considered
free of such attachment, one immediately thinks it can be
said that he no longer responds to things. How very often

this error occurs!

* When Wang Bi wrote his commentary to the Changes,
Xun Rong, a native of Yingchuan, found fault with Wang’s
Dayan yi[Meaning of the great expansion],’ to which Wang
made a general reply, drafting a note that teased him:

Even nr,ocmr one may have munmzmm.msnm sufficient to delve

* into the most profound and subtle things, such a person will still

be unable to distance himself from the nature he has thanks to
his natural endowment {firan zhi xing]. Whatever capacity Mas-
ter Yan™ had, it was something already realized beforehand in
Confucius, yet when Confucius met him, he could not but feel
pleasure, and, when Confucius buried him, he could not but feel
sadness. Moreover, we often belittle this Confucius, consider-

- ing that he was someone who never succeeded at pursuing prin-

ciple [%] via the path of the emotions [géng]. But nowadays we
have come to realize that it is impossible to strip away the natu-’
ral. Your capacity, sir, is already fixed within your breast, yet
here we are parted only about half a month or so, and you feel
the pain of separation as much as all that! Thus we know, when
we compare Confucis to Master Yan, that he could not have
surpassed him by very much!

- Wang Bi wrote a noEEmEmQ to the Laog?, for which
he provided a general introduction [A#/ue] marked by clear

- reasoning and systematic organization. He also wrote a

Dao luelun [General discussion of the Umou_ and a com-
mentary to the Changes, both of which frequently exhibit
lofty and beautiful language.” Wang Ji [ca. 240—ca. 285]

" of Taiyuan was prone to disparage the Laogi and the

~ Zhuangzg, yet ro once said, “When I saw Wang Bi’s com-
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mentary to the Laog, there was Bﬁnr that I became en-
lightened about!” :

However, Wang Bi was mwﬁzoﬁ in his personal behav-
ior and obtuse concerning how others felt. At first, he was
good friends with Wang Liand Xun Rong, yet when Wang
Li stole his chance to be Director, of the Chancellery, he
came to hate himn, and he did not manage to mEmr up gnr
Xun Rong on moem terms either.

In the tenth year of the Zhengshi era [249], Omo Shuang
‘was deposed, in consequence of which Wang Bi was dis-
missed from service at court. In the autumn of that year he
fell prey to a pestilence and died, then twenty-three years
of age. He had no son, so his line stopped with him. Con-
cerning his death, when Prince Jing of the Jin dynasty [the

- posthumous title of Sima Shi (208—255)] heard of it, he
sighed and moaned over it for days on end; regret at his pass- .
ing was felt as keenly as this by those of the intelligentsia!

Wang is commonly referred to, because of his famous com-
thentary on the Laogz and other discuissions of the Dao, as a “Neo-
Daoist” thinker, an adherent of the so-called xuanxue (studies
of the mysterious) that so characterized intellectual thought dur-
ing the Wei-Jin era, when so many sought to penetrate the realm
of spontaneous creation and uncover the mystérious constants
that ruled both the natural and human worlds. However, as we
see from He Shao’s biography, this does not appear entirely ac-
curate. Whereas Wang certainly contributed to the development
of the xuanxue tradition in a Sﬁmn% of ways, it is also readily
apparent that he had an intense interest and commitment to Con-
fucian values and principles. Note that he seems to have regarded
Confucius, at least at times, as superior to Laozi, as Confucius
had “embodied nonbeing” and Master Lao had not. By “non-
being” (wu), Wang seems to have meant the undifferentiated
unity of things ontologically prior to their phenomenal exist-
ence, the permanent—indescribable and unnameable—reality
underlying the “being” (you) of the phenomenal universe.” It

requires a sage—Confucius, for QEB%IAO achieve a state of

mind or spirit that allows the recovery of that sense of unity in

the here and now—to obtain mystic insight into the equality of

all things. If Wang had written only or primarily about such
mzbmm we oo:._m Emnn him simply in the Zmo..Umo_mn camp, v:n
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‘e also hadt a great deal to say about the real sociopolitical world

of statecraft and military strategy, of personal and public ethics
and morality—all of which suggests that he was a multifaceted
thinker about whom we should keep an open mind. Most ger-'

-mane to our purposes here, we should note that whereas his com-

mentary to the Changes at times refer to nonbeing and other
Daoist-concepts—especially when he attempts to explain how
and why change itself occurs—the text as a whole focuses on
the phenomenon of human existence and is in the main a Confu-
cian statement.

Wang NN s Approach to the Orwwmmm of the Zhou

The best introduction to Wang’s approach is his own Zkouy:
lueli (General Remarks on the Changes of the Zkou),and anyone
who consults his commentary is advised to read this essay first,
for without 2 basic understanding of how Wang himself inter-
preted the classic, much of what he says in the commentary will
not be ~Bﬁm&wnm€ accessible. I shall attempt to summarize its
main points here:

In the first section, Clarifying the Judgments, Wang asserts
that each rﬂnmmnma is a unified entity and that its overall mean-
ing or “controlling principle” is expressed in its name, which
then is amplified in the hexagram Judgment. Moreover, the con-
trolling principle usually resides in the master or ruler of the
hexagram, one line that is sovereign over all the others. Rulership

differs from hexagram to hexagram, but we can know what kind

of rulership is involved V%,nmmwnaam to the Judgments. He also
notes that some hexagrams are exceptions to this general rule, as
their meaning derives m.oB the relationship between the con-
stituent trigrams.

The next section, Clarifying How the Lines Are Commen-
surate with Change, Wang states a basic principle: change oc-
curs because of the interaction between the innate tendency of
things and their countertendencies to behave in ways opposed
to their natures. “Things” include individual human beings, and
the lines of a hexagram represent—either directly or through
analogy—different kinds of people in different positions and
different situations. In fact, Wang often describes the action and
interaction of the lines as if they were people all involved in some
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particular set of circumstances. Some lines respond to each other
and resonate together—signifying harmonious relationships—
and some lines repel and clash—signifying opposition and di-
vergence of interests—and this resonance or clash produces

movement and change. By understanding this principle, one can

know the innate tendencies of things—“how things are going”—
and, by adjusting one’s behavior accordingly, success canbe had.
The third section, Clarifying How the Hexagrams Corre-
spond to Change and Make the Lines Commerisurate with It,
explains how certain hexagrams signify moments of either ob-
struction or facility and thus serve as indicators that one should
either reffain from action or engage in it. It is also here that Wang
sets out his scheme of yin and yang lines, yin and yang posi-
tions, congtuent and incongruent relationships between pairs of

lines, and the mechanics of resonance and discord. Yinlinesare

soft and weak; yang lines are hard and strong. The positions of
a hexagram are calculated from bottom to-top. The odd number
places—first (bottom), third, and fifth—are strong yang posi-
tions, and the even number places—second, fourth, and sixth
(top)—are weak yin positions.” Yin and yang lines mop.B reso-
nate pairs; yin and yin or yang and yang lines form discordant
pairs: the unlike attract; the like repel. Proper resonate relation-
ships can take place between lines of the lower and upper
trigrams—one with four, two 459 mﬁ three with six—but each
must pair with its opposite: yin with | yang or yang with yin. Sec-
ondary harmonious relationships can also occur between con-
tiguous lines when “yang rides atop yin” or “yin carries yang”
but never when the reverse occurs, for this is an unnatural, dis-
' cordant relationship—as, for mxmb_m when a superior supports
or “carries” his subordinate. The sixty-four combinations of yin
and yang lines and yin and yang positions schematically repre-
sent all the major kinds of situations found in life. One must

know how to cast the hexagrams and how to understand the texts -

of the Changes, for if one can determine which situation prevails
at any given moment, what one’s place is in that moment and
situation, and how one nm_wﬁm to the other BmHOH playersinvolved,
as dﬁmnm puts it, “change will yield its all.”

The fourth section, Clarifying the HBmmam deals gﬂr the
images formed by the hexagrams, expressed by the Judgments
and line statements and amplified by the “Great Images” and

!
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Little Images™ commentaries. Here Wang argues that the im-

ages of the Ckanges should be understood as vehicles of abstract
meaning and not be taken literally or as symbolic representa-

tions of numbers. In doing so, he breaks completely with the

_earlier Han era xiangshu (image and number) approach to the

Changes, in which interpreters combined and recombined stan-
dardized images, using various arcane mathematical operations,
to generate new trigrams and hexagram relationships out of origi-
nal hexagrams. By freeing the Changes from such calculations
and from confusion with cosmological and calendrical consid-
erations, Wang Bi allowed it, aided by his commentary, to be-
come a literary text rich in metaphysical, political, and personal
significance. He, more than anyone else in the commentary tra-
dition, made it into the classic of philosophy that so attracted the
attention of the Song era (960—1279) Neo-Confucians and con-
tinues to this day to fascinate readers in both East and West.™
The fifth section, Considering the Line Positions, reiterates
and expands on things said in the third section. As first (bottom)
and sixth (top) lines are at the beginning and end points, respec-
tively, of hexagrams (and thus signify the beginning and ending
of the situation involved), they are at the junctures of what pre-
cedes and what follows a given situation, and so “neither of these
positions has a constant status.” The other four line positions
are either yang and “noble” (three and five) or yin and “humble”
(two and four). Yang lines “should” be in yang positions, and
yinlines “should” be in yin positions, for this results in hexagrams

that generally indicate facility and harmony. Lines “out of posi-

tion” (yin in yang positions, yang in yin positions) result in
hexagrams that generally indicate obstruction and disharmony.
The sixth section, entitled simply General Remarks, Part Two,
and the seventh section, Cursory Remarks on Some Hexagrams,
expand on things said in earlier sections and illustrate the prin-
ciples and issues raised by reference to specific hexagrams. .
One principle of understanding the Changes, which is often
cited in Wang’s commentary but is not discussed in his General
Remarks, is the special role of the middle positions in Bmm:umlt
positions go and five. These middle positions indicate “cen-
trality” and “the Mean” (zhong)—the territory of proper and
balanced behavior and action. The middle position in the lower

trigram is a yin position (two), and in the upper trigram it is a
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yang position (five), so, very often, regardless of other consid-

erations, the line in the fifth position—whether yin or yang—

turns out to be the ruler of the hexagram as a whole, ».On itis the
“most noble” place, the “exalted position.”

Another assumption undetlying Wang’s mvwnomnr to the -

Changes is, of course, that the casting of hexagrams is an abso-
lutely sure and accurate method of determining the character of
moments of time. This is alluded to throughout his General
Remarks and in many places in the commentary; but it is an is-
sue that he never goes into in any detail—he probably did not
think it was necessary, since he could not have conceived of any-
one challenging its validity. This is true of all traditional com-
mentators on the Changes: the way the yarrow stalks or coins
fall—the particular configuration that results—is indicative of
the shape of that particular moment. This supposes that every-
thing that occurs in a given moment is interrelated and that all
such events somehow share in the same basic character. In other
words, as far as the Changes is concerned, the casting of stalks or
coins, when properly done, is the key indicator of the shape of
moments of time-—which restates, in very simple terms, the way
C. G. Jung explained how the casting of hexagrams is supposed
to “work.” Jung states that his explanation, based on his theory
of synchronicity; “never entered a Chinese mind” and that the
Chinese instead thought that it was “spiritual agencies” (shen)
that “make the yarrow stalks give a meaningful answer.” I do
not think this was always necessarily so, for it brings us back to
a consideration of whether wnom_m in the Chinese tradition, es-
pecially those of Wan’s own day; thought Heaven operated im-
personally and objectively or consciously and in sympathy with
humankind. Wang himself, from various things said in the com-
mentary and in the General Remarks, seems to have been am-

bivalent about this——as were so many before and after him: My

general impression of what hé may have believed is that the Dao
for him was largely impersonal; it had to be because it operated
on such a'grand scale. Whether or not he thought gods or other
“spiritual agenties” had anything to. do with how the yarrow
stalks behaved is an impossible question to ariswer with any cer-
tainty. My impression is that he did not think so and would have
said instead, if he had been asked, something to the effect that
the yarrow stalks manifested the workings of the Dao. .
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How to Cast a H exagram
THE YARROW STALK METHOD

Various methods of yarrow (milfoil) stalk (4 chillea S&n\cbgﬁv
divination had been developed since the Han era—all appar-
ently based on the brief description provided in section nine of
the Commentary on the Appended Phrases, Part One, and com-
mented upon by Wang Bi and Han Kangbo. The reasons for
various steps in the process are given there.” Extant written ver-
sions of these methods were critiqued in the twelfth century by
Zhu Xi, who then wrote his own account of what he thought the
correct method should be.”” Zhu's composite or reformed method
became the standard way of yarrow stalk divination for the rest
of the traditional era and is still the one most generally used today.

The casting of a hexagram requires fifty stalks, manipulated
in four stages or operations. These four operations are repeated -
three times to form a line (one operation set), and, since there
are six lines, six operation sets are required for the whole pro-
cess. moénﬁa before these operations begin, one mﬁ_w is set
aside, which leaves forty-nine.

.H.o complete the first set:

OPERATION ONE: Take up the forty-nine stalks, and divide
them randomly into two bunches, placing them modq:
one beside the other.

oPERATION TWO: Take one stalk from the nﬁrﬁ«rm:m
bunch, and place it between the ring finger and little
finger of the left hand.

OPERATION THREE: Grasp the lefi-hand bunch in the left
hand, and, with the right hand, take bundles of four
stalks from it until four or fewer stalks remain. Set this
remainder aside. Then count off the stalks from the
right-hand bunch by fours until four or fewer stalks
remain, and set this remainder aside as well. .

OPERATION FOUR: Place the remainder from the left-hand
bunch between the ring finger and the middle finger and

. the remainder from the right-hand bunch between the
middle finger and the index finger of the left hand. The

. sum of all the stalks now held in the left hand is either 9
orj(eithert+ 4+ g,0r1+3+r0or1+2+20r1+

1+ 3). In this first set, the first stalk=held between the
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ring finger and little finger—is disregarded in counting
up the stalks, so the sum is adjusted to either 8 or.4. The
result 4 is a single unit and has the numerical value of 3.

- The result 8 is a double unit and has the numerical value
of 2. Therefore if the sum of thefirst nogmum isg,it -
counts as 2, and if the sum is 5, it countsas 3. -

This completes nr.m first set, and nrm stalks that B&ﬁ : up mﬁ sum
are now set aside. .

The second and third sets are identical, ‘the third vﬂmm m.mn-
formed with the stalks left over after the mmn.omi set has been

ﬁoBEmnmm

OPERATION ONE: Take up the remaining ﬁm:ﬁ and
randomly divide them into two bunches, placing the’
bunches next to each other. v

OPERATION Two: Take one stalk from the right-hand
bunch, and place it between the uzm finger m:m En_m
finger of the left hand. ]

OPERATION THEEE: Grasp the lefi-hand ?Snr in the left
hand, and, with the right hand, take bundles of four
stalks from it, until four or fewer stalks remain. Set this
remainder aside. Then count off the stalks from the

"right-hand bunch by fours, until four ot fewer remain,
and set this remainder aside as;well..

OPERATION FOUR: Place the remainder from the left-hand

bunch between the ring finger and the middle finger and
the remainder from the right-hand bunch between the
middle finger and the index/finger of the left hand. This
time, the sum of the stalksis either 8 or 4 (either 1 + 4 +
3,0or1+3+40r1+1+20r1+2+1);again,an8
. has the value of 2, and a i has the value of 3.

1t is from the sum of the three values that result from the
three sets of operations that a line is formed. If the first set re-
sults ina'5 (which becomes a 4, with a value of 3) and the second
and third sets each result in a 4 (value 3), the sum value is o,
which defines an “old” yang line—one'that is about to change
into a yin line and so warrants separate consideration when the
hexagram is interpreted. If the first set results in a 9 (which be-
. comes an 8, with a value of 2) and the second and m:&. sets each
result in an 8 (value’2), the sum value is 6, which defines-an

7
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+“old” yin line—one that is about to change into a yang line and,

again, warrants separate consideration when the rmxmmnma is
interpreted.” The other possible sum values arrived at by add-
ing the results of the three sets will either be 7 or 8. Sevens result -
from the mo:oﬂEm combinations: 9 (i.e., 8, value 2) + 8 (value

2) * 4 (value 3); 5 (i.e., 4, value 3) + 8 (value 2) + 8 (value 2); 9
(i.e., 8, value 2) + 4 (value 3) + 8 (value 2). Eights result from
these combinations: 9 (i.e., 8, value 2) + 4 (value 3) + 4 (value
35 (e, 4, value 3) + 4 ?&zn. 3)+ m (value NY 5 (i-e., 4, value

3) + 8 (value pv + 4 (value 3). A 7isa “young” yang line, and an
8isa “young” yin line. Both these are “at rest” and not about to
change, thus they are disregarded when'the individual lines of a
hexagram are interpreted. One repeats this procedure six times
(6 X3 sets) to form a hexagram, working from the first line at
the bottom to the sixth line at the top. :

‘Whena hexagram consists entirely of “new” lines, one should
only consult the Judgment, the Commentary on the Judgments,
and the Commentary on the Images. However, if there are one
ormore “old” lines in the hexagram, one mro:E consult the Line
Statements and the Commentary on the Images for such lines.
Also, one must consider the “new” hiexagram that results from
the movement or change of the “old” lines and should consult
its Judgment, Commentary on the Judgments, and Commen-
tary on the Images. For nwmaw_m in casting Hexagram 36, Mingyi

Amnmwnnmm_ouo:roﬁﬁrcmlmu_mosnéﬁanoBmcmdﬁEmn
“old” yang for the third line, it would mean that this line was
about to change into a “new” yin—which would result in

Hexagram 24, Fu (Return) 2.

THE COIN METHOD

Given the great complexity of the yarrow stalk method, it was
inevitable that some other simpler and easier method of casting
2 hexagram would develop. Of uncertain time and authorship,
suich a method did, in fact, come into being—the coin method.
This may have wmm. origins in popular culture, for it involves the
manipulation of coin money—hardly moBmﬁrSm that one would
expect to come out of an elite literati culture. Traditional Chi-
nese coins were made of bronze, had holes in the middle (so
they could be  strung together), and an inscription on one side.

""" The method is very simple. One takes up three coins and throws
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them down together; each throw forms a hexagram line. The
inscribed side of a coin is yin —~, with a value of 2, mﬂ& the re-
verse side is yang —, with a value of 3.1f all _,.rn.mm coins turn up
yang, the sum value is 9, which defines an “old’ yang r.nmw.n. all
are yin, the sum value is 6, which defines an ao_ﬂ.w yin _Em.. O:.m
yang and two yinresultina7,a ..%oﬂa.:mu. > yang line; two yin and
one yang result in an 8, a “young” yin line. From this point on,
one proceeds as for the yarrow stalk method.

NOTES

1. An alternate tradition has the Commentary on ﬁr.m Appended w.uvummmm
as the fifth and sixth of the Ten Wings. Richard Wilhelm’s translation, for
instance, follows this order. . S - -

2. The great pioneer in recovering the original .Bnmmaam.om the earliest
layers of the Changes is Gao Heng, whose Zkouyi gujing Jjinghu (Modern
annotations to the ancient classic, the Changes of the Zhou) was first w_..auu
lished in 1934. Two recent works in English nw&ma Osc.w findings, summa-
rize and develop more up-to-date Chinese’ mnw_o_mnw??. and make new
advances of their own: Edward Shaughnessy, Tke Composition e.w the N\S:&ﬁ
and Richard Kunst, The Original “Yijing™: A Text, m,vmgnzn Transcrip-
tion, Translation, and Indexes, with %&S\\n Glosses.

3. See note z above. . ;. . ) i

4. He Shao, a prolific essayist on the people and events of his own times,
was the son of He Zeng (199—278), high official under both the Q.\.m.u
(220—265) and Western Jin (265—317) courts. This notice on Wang w.H is
appended to the biography of Zhong Hui Au.pmlnam*v in the Weizhi

(Chronicles of the Wei) section of thé Senguoght (Chronicles of @_n Three
Kingdoms; see Lou, Wang Biji jiaoshi, 2: 639-644)- gomn. of ﬁm E.mcwﬁm.
tion provided by He Shao’s biography is also found in Liu ,S.ﬁam m
(403—444) Shishuo xinyu, divided among a HEEvnw of entries, oftenin _umm...
sages worded differenitly from those in He Shao’s ?omnmmr%. of dcmnm Liu's
work also contains a few other details concerning Wangs life. See Richard
Mather’s translation of Liu’s work, Shik-shuo Hsin-yi, :ﬁmom_,mew& No-
tices,” p. §93, and index, p. 722. )
m %mm mmwmh_ was the father of Pei Kai (237-291), who &.mo rose to ?m&
" office. Hui gained a reputation for his expertise in the Laogi and the Classic
es. . :
d M\EMM Jia (z05~255) was a member of He Yan’s circle of mmma.."_m dedi-
cated to “pure conversation” (géngten) but broke 4,:9 He and joined the
*Sima party in 249, thus avoiding execution. He authored one of the essays
in Zhong Hui’s Siben lun (Treatise on the four basic relations between tal-
ent {caf] and human nafure [xing]). See note 8 below. :
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-= 7= Ton hu (pitch [arrows) into the pot) was an elegant game played at
formal or ritual feasts.

8. Zhong Hui (225—264) was the editor of the Siben lun (Treatise on the
four basic relations between talent [car] and human nature [xing]) and a
strict Confucian who was opposed to the subversive (as seen by the Sima
 forces) Daoist-based “pure conversation” (gingtan) circle. He was an ally -

of the Sima party at the Wei court, but when the Sima usurped power in
264, Zhong attempted a countercoup against his own troops, which had
joined the revolt, and was killed. T

9. Part of this work seems to have been incorporated into Han Kangho's
commentary on section nine of the Commentary on the Appended Phrases,
Part One; see note 36 there. .

10. Master Yan, Yanzi (also called Yan Hui or Yan Yuan), was suppos-
edly the most virtuous of Confucius’s disciples. See Lunyu (Analects) 11:18,

11. For a discussion of extant, reconstructed, and lost works of Wang
Bi, see Lou, Jiaoski shuoming (Collation and annotation: An explanatory
note), in Wang Bi ji jiaoshi, pp. 1-17.

12. See Bodde, “Harmony and Conflict,” in Essays on Chinese Civiliza-
tion, pp. 275—276.

13. The first (bottom) and sixth (top) positions are problematic. Wang
tells us in the fifth section of the General Remarks that there do not seem to
be hard and fast rules for these positions—yin or yang lines might both be
suitable for either. . .

14- See Smith et al., Sung Dynasty Uses, pp. 18—19 and 22—25.

15. See Jungs foreword to the Cary Baynes English version of Richard
Wilhelm’s translation, The [ Ching or Book of Changes, Pp- xxiii—xxv.

16. See note 36 of that section. :

17. Smith et al., Sung Dynasty Uses, pp. 188—189.

18. T avoid the term moving line to designate “old” yin and yang lines
that are about to change into their opposites, because this term is used a

‘number of times elsewhere in the translation to refer to any hexagram line
( yao)—the attribute moving meaning “alive” or “numinous.” C. section
ten in the Commentary on the Appended Phrases, Part Two. The Wilhelm/
Baynes translation of the Changes does, however, use moying line to desig-
nate an “old” yin or yang line; see The I Ching or Book of Changes, PpP-

‘722—723.

19. Derivation of a second “new” hexagram from the “old” yin and
“old” yang lines of a first hexagram is not mentioned in Wang Bi’s writings
on the Changes, 50 the method described here may not have been part of
how he approached the Changes. However, as this became the standard
way of interpreting hexagrams from Zhu Xi’s time on, I include it here.
See Smith et al., Sung Dynasty Uses, pp. 176-177.



 General Remarks on the
-Changes of the Zhou [Zhouyi lueli],
by Wang Bi

Clarifying the Judgments [Ming tuan]

What is a Judgment? It discusses the body or substance of a
hexagram as a whole and clarifies what the controlling principle
is from which it evolves.

The many cannot govern the many; that which governs the
many is the most solitary [the One]. Activity cannot govern ac-
tivity; that which controls all activity that occurs in the world,
thanks to constancy, is the One. Therefore for all the many to
manage to exist, their controlling principle must reach back to
the One, and for all activities to manage to function, their source
cannot but be the One. s

No thing ever behaves haphazardly but necessarily follows
its own principle. To unite things, there is a fundamental regula-
tor; to integrate them, there is a primordial generator. There-
fore things are complex but not chaotic, multitudinous bt not
confused. This is why when the six lines of a hexagram inter-
mingle, one can pick out one of them and use it to clarify what is
happening, and as the hard ones and the soft ones supersede one
another, one can establish which one is the master and use it to
determine how all are ordered. This is why for mixed matters
the calculation {z/uan] of the virtues and the determination of
the rights and wrongs involved could nevér be complete with-
out the middle lines.* This is why if one examines things from
the point of view of totality, even though things are multitudi-
nous, one knows that it is possible to deal with them by holding
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fast to the One, and if one views them from the point of view of
the fundamental, even though the concepts involved are immense
in number and scope, one knows that it is possible to cover them
all with a single name. Thus when we use an armillary sphere to
view the great [heavenly] movements, the actions of Heavenand
Earth lose their capacity to amaze us, and if we keep to a single
center point when viewing what is about to come to.us, then
things converging from the six directions lose their capacity to
overwhelm us with their number. Therefore when we cite the
name of a hexagram, in its meaning is found the controlling prin-
ciple, and when we read the words of the Judgment, then we
have got more than half the ideas involved. Now, although past
and present differ and armies and states then and now appear
dissimilar, the way these central principles function is such that
nothing can ever stray far from them. Although kinds and gra-
dations of things exist in infinite variety, there is a chief control-
ling principle that inheres in all of them. Of things we esteem in
a Judgment, it is this that is the most significant.

The rare is what the many value; the one that is unique is the

one the multitudes make their chief. If one hexagram has five -

positive lines and one negative, then we have the negative line
be the master. If it is a matter of five negative lines and one posi-
tive line, then we have the positive line be the master. Now, what
the negative seeks after is the positive, and what the positive seeks
after is the negative. If the positive is represented by a single
line, how could the five negative: lines all together ever fail to
return to it! And if the negative is represented by a single line,
how could the five positive lines all together ever fail to follow
it! Thus although a negative line may be humble, its becoming
the master of a hexagram is due to the fact that it occupies the
smallest number of positions. And then there are some hexagrams
for which one may set aside the hexagram lines and take up in-
stead the two constituent trigrams, for here the substance of the
hegagrams involved does not evolve from individual lines.’
Things are complex, but one does not worry about their being
_chaotic; they change, but one does not worry. about their being
confused, To tie things together, thus preserving the broad sig-
nificance involved, and to bring forth the simple nature of things,
thus being up to dealing with their multiplicity, there is indeed
‘only: the Judgments! To deal with the chaotic and yet manage to
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.avoid confusion and to handle change and yet manage not to

drown in it, only it [the Changes], being the most profound and

subtle device in the whole world, could ever be up to doing these

things! Therefore if we view the Judgments in the light of this,
. the concepts involved should become clear. .

Clarifying How the Lines Are Commensurate
with Change [Ming yao tong bian] .

What are the hexagram lines® They “address the states of
change.” What is change? It is what is brought about by the
interaction of the innate tendency of things and their
countertendencies to spuriousness.’ The actions of this tendency
to spuriousness are not to be sought in numbers [i.e., they are
beyond count]. Thus when something that tends to coalescence
would disperse or when something that tends to contraction
would expand, this runs counter to the true substances involved.
In forma thing might seem inclined to agitation yet wants to be
still, or a material though soft still craves to be hard. Here, sub-
stance and its innate tendency are in opposition, and material
and its inclination are in contradiction. Even the most meticu-
lous reckoning cannot keep track of the number of such things,
and even the most sage of intellects cannot establish standards
for them, for change is something that laws cannot keep pace
with, something that measurements cannot assess.® Of course,
to happen, these things need not be caused by something greatl”
A leader of all the armed forces might be frightened by the eti-
quette of the court, and a merciless and mighty warrior might
come to grief in the pleasures of wine and women. -
Contiguous lines are not necessarily well disposed toward
each other, and distant lines are not necessarily at odds. “Things
with the same tonality resonate together,” yet they do not have
to have the same pitch. “Things with the same material force
seek out one another,” yet in material substance they do not have
10 be equivalent.® That which summons the rain is the dragon.?
That which determines the /i note [i.e., ina yin or minor keylis
the /i note [i.e., in a yang or major key]. Thus two women are
beset by contrariness, but the hard and the soft unite to form one
body. Drawn-out sighs on lofty heights are sure to fill distant

... valleys.If [troops] throw down their arms on dispersive ground,
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even the six relations [i.e., closest relatives] will not be able to
- protect one another,” but if they were to share the same boat to
cross a river, what possible harm could happen to the men of Hu
and Yue in spite of the treachery they feel for each other!” Thus
if people recognized the feeling [or “innate tendency”] involved,
they would not grieve at contrariness and distance, and if they
understood the inclination involved, they would not bring
trouble upon themselves by trying to settle things through the
force of arms."™ To be “able to delight hearts and minds,” to “be
able to refine concerns,” to see how things in opposition still -
yield knowledge of their kinds, and to see how different things
still yield knowledge of their continuity,™ is this possible for any-
one who does not understand the hexagrami lines! Therefore if
one has goodness for the near, those far away will come to one;”
if one fixes the note gong, the note shang will respond to it; if one
cultivates and nourishes those below, thoseiin high positions [no-
bility, state officers] will submit, and when one gives to them
[those in high positions], they from whom one takes [those be-
low, the common folk] will be obedient. . : .
~ Andso lines that indicate true innate tendencies and lines that * -
indicate spurious countertendencies react with each other; dis-
tant lines and contiguous lines pursue each other; lines that at-
tract and lines that repel provoke each other;-and lines that
indicate contraction and lines that indicate expansion induce each
other to action. One who perceivesthe innate tendency involved
will be successful, but if he just goes after something abruptly, it
will go against him. Therefore, by forming analogous models,
they [the sages] captured the ¢hange and transformation in-
volved, ™ and “this means that only when one has developed his
instruments will he have the ¢apacity [for action].”” They [the
myriad things of existence] do not understand how it [change] is
the master, but when it provides a beat for the dance, all under
heaven follows; this is what appears in the innate tendency of
things.® S : S
‘Thisis why they [the hexagram lines] “perfectly: [emulate]
the transformations of Heaven and Earth and so [do] not trans-
gress them . . . [follow] every twist and turn'of the myriad things
and so [deal] with them without omission . ... [and have] a thor-
ough grasp of the Dao of day and night . . . and change is with-
 out substance.”” There are only one yin line and one yang line,

4 -
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..w,?.:. Em.% are inexhaustible. These [the lines] have to be the most
facile [i.e., capable of the utmost change] things under Heaven,
for what else could ever be up to this! ’

This is why the hexagrams are the means to preserve mo-

ments of time, and the lines are the means to indicate the change
involved. -

Clarifying How the Hexagrams ﬁ.oxxa%g.& to Change
and Make the Lines Commensurate with It [Ming gua
shi bian tong yao]

The hexagrams deal with moments of time, and the lines are
concerned with the states of change that are appropriate to those
times. Moments of time entail either obstruction or mmom.mgs thus
theapplication [of a given hexagram] is either a matter of action
or of withdrawal. There are hexagrams that are concerned with
growth [of the Dao], and those that are concerned with decrease
[of the Dao), thus the texts for them either irnpart a sense of
danger or impart a sense of ease.” The constraint appropriate to
one moment of time can undergo a reversal and turn into an
occasion to exert oneself, but the good fortune of one moment
of time can also undergo a reversal and turn into misfortune.
Thus hexagrams form pairs by opposites, and the lines involved
also all change accordingly. This is why thete is nio constant way
with which application can comply, and there is no fixed track
for affairs to follow. Whether to act or remain passive, whether
to mnmﬁ.\ in or extend oneself, there is only change to indicate
what is appropriate. Thus, once the hexagram is named, either
good fortune or bad ensues, depending on the category to which
it .vo_onmm. Once the moment of time is posited, one should ei-
ther act or remain passive, responding to the type of application
involved. One looks up its name in order to see whether the
hexagram means good fortune or bad, and one cites what is said
about the momment involved in order to see whether one should
act or remain passive. Thus, from these things, it is apparent

-how change operates within the body of one hexagram.

) Resonance provides an image of shared purpose, and the po-
sition taken provides an image of what it means for a line to be
located there.”* Carrying and riding provide images of incongru-

s ity-OF Congruity, and-distance-and proximity provide images of
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danger or ease.” The inner and the outer provide images of go-
ing forth or staying still, and the first line and the top line pro-
vide images of begirining and ending.* Thus the fact that,
although distant, a line indicates that one can make a moye is
due to its having acquired a resonant partner,™ and the fact that,
although in danger, a line indicates that one can occupy a posi-
tion is due to its having achieved the right moment to be there.*
To be weak yet unafraid of the enemy is due to one acquiring a
place where one can entrench oneself,”” and the fact that, though
anxious, one should not fear the rebel is due to managing to have
‘ someone to attach to for protection. To be soft yet free from
distress about carrying out judgments is due to acquiring the
wherewithal to exercise control.”? A line that though in the rear
yet dares to get in the lead does so by resonating with the begin-
ning line [of the upper trigram].** A line that abides quietly alone
while the others wrangle has summed up what the end will be.”
Thus one’s observation of the actions of change should be fo-
cused on the resonances between lines, and ‘one’s examination
of safety and danger should be focused on the mommmonm of the
lines.’* Whether change operates congruently or incongruently
is a function of how lines carry and ride on each other, and the
clarification of whether one should leave or stay depends on the
outer [upper] and inner [lower] trigrams.” - -
Whether to distance oneself ordraw near, whether to heed
the ending or the beginning, in each case this depends on the
opportunity involved. To avoid danger, it is best to distance
oneself, and to take advantage of the moment, it is most prefer-
able to draw near.” Bi HQomQ..nwm, Hexagram 8 E5] and Fu [Re-

E-.PE@N»MSEKWMwm<nm,ﬁmoo&b<o_<mmmn?omnmﬁ _u_mnm.
Qian [Pure Yang, Hexagram 1 =] and Zkuang [i.e., Dazhuang,
Great Strength, Hexagram 34 Z] have the bad involved at the
head [i.e., the top place]. Mingyi [Suppression of the Light,
Hexagram 36 E5] has one strive for obscurity, and Feng [Abun-
dance, Hexagram 55 £5] has one regard the growth of his glory
to be best.* Good fortune and misfortune have their moments

' that one must not violate, and activity and repose have their ap-

propriate occasions that one must not overreach. The taboo -

against violating the moment is such not because the transgres-
 sion involves something great but because it misconstrues what

- the moment offers; here overreaching does not have to be in--
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- volved with anything profound, either. One mi A
R . One might be tempted
to make the world tremble and dispose of one’s mo<manmmhrmv:n
one must not fall into such danger. One might be tempted to
humiliate one’s wife and children and make a show of one’s an-

- ger, but one must not let himself be so lax in behavior. Thus

once one’s rank is established as either high or low;, one must
not act contrary to his position, and once one m:nouwnm.nm occa-
sions where one should be anxious about remorse and nammmn

even small matters must not be treated lightly. If one .ovma?nm

the hexagram lines and ponders change, then change will yield
its all. . :

Clarifying the Images Emsm,&msm.u .

Images are the means to express ideas. Words [i.e., the texts] are
the means to explain the images. To yield up ideas completely,
there is nothing better than the images, and to yield upthe Bnm:u
ing of the images, there is nothing better than words. The words
are generated by the images, thus one can ponder the words and
s0 observe what the images are. The images are generated by
ideas, thus one can ponder the images and so observe what the
ideas are. The ideas are yielded up completely by the images
and the images are made explicit by the words. Thus; since Em
w&oam are the means to explain the images, once obw gets the
images, he forgets the words, and, since the images are the means
to allow us to concentrate on the ideas, once one gets the ideas,

- he forgets the images. Similarly, “the rabbit snare exists for the

sake of the rabbit; once one gets the rabbit, he forgets the snare.
And the fish trap exists for the sake of fish; once one gets the
fish, he forgets the trap.” If this is so, then the words are snares
for the images, and the images are traps for the ideas. .
Therefore someone who stays fixed on the words will not be
one to get the images, and someone who stays fixed on the im-
ages will not be one to get the ideas. The images are gerierated
by the ideas, but if one stays fixed on the images themselves
then what he stays fixed on will not be images as we mean m:m:H
here. The words are generated by the images, but if one stays
fixed on the words themselves, then what he stays fixed on will
not be words as we mean them here. If this is so, then someone

... Who forgets the images will be one to get the ideas, and someone
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who forgets the words will be one to get the images. Omnmum the
ideas is in fact a matter of forgetting the images, and getting the
images is in fact a matter of forgetting the ﬂo&u”. Thus, although
the images were established in order to yield up ideas completely,
as images they may be forgotten. Although the number of mnwo_mmm
were doubled® in order to yield up all the innate tendencies of
things, as strokes they may be forgotten. ;
This is why anything that corresponds unw_omowmq toan idea
can serve as its image, and any concept that mﬁﬁﬁ&.~ anideacan
serve as corroboration of its nature. If the concept involved re-
ally has to do with dynamism, why must it only be wnmmmbn&.ﬁ
terms of the horse? And if the analogy used u...m,mbw has to do with
compliance, why must it only be presented in terms of the nwﬂ...u
If its lines really do fit with the idea of compliance, why is it
necessary that Kun [Pure Yin, Hexagram 2] represent only the
cow; and if its concept really corresponds to the idea of 3::.7
mism, why is it necessary that Qian [Pure Yang, mewmnm.a 1]
represent only the horse? Yet there are some who ?8.8 convicted
Qian of horsiness. They made a legal case out of its texts and

brought this accusation against its hexagram, and, in doing so,

they may have come up with a horse, but @.n;.mnmn_m got lost in
the process! And then this spurious doctrine spread w<mnv€wﬂ.ﬁ
even to the extent that one cannot keep account of it! When the
..oﬁimvmmrm trigrams” method proved inadequate, such people
went on further to the “trigram change” method,” and when
this “trigram change” method proved inadequate, they pushed
on even further to the “five elements” method,* for once they
lost sight of what the images originally were, they had o be-
come more and more intricate and clever. Even though Ea%
sometimes might have come across something [concerning the

images), they got absolutely nothing of the concepts. This is all

due to the fact that by concentrating on the images one forgets

about the ideas. If one were instead to forget about the images in
order to seek the ideas they represent, the concepts involved
would then become evident as a matter of course.

Considering the Line Positions [Bian wei]
- Commentator’s [Wang Bi’s] note: The Commentary on the Im-
' ages contains no statement to the effect that a first line or a top

[
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~line-is either in correct position or out of position. Also, the
Commentary on the Appended Phrases only discusses how third
and fifth lines and second and fourth lines “involve the same
kind of merit but differ as to position,”* and it, too, never says
- anything about first and top lines. Why is this? The only thing
we have to go on are the Commentary on the Words of the Text
for Qian [Pure Yang, Hexagram 1 =], Top Yang, which says
“Although noble, he lacks a position” and [the Commentary on
the Images for] Xu [Waiting, Hexagram 5 ], Top Yin, which
says “Although one is not in a proper position here.” If we take
the top position to bea yin position, then it cannot be said of X,
Top Yin, that “one is not in a proper position here.” If we take
the top position to be a yang position, then it cannot be said of
Qian; Top~Yang, that “although noble, he lacks a position.”
Whether ayin or a yang line occupies this position, in both cases
itissaid of it that it is not in the right position. However, it is not
said of first lines either that they “suit the position” or are “out
of position.” This being so, then lines in the first and top posi-
tions signify respectively the beginnings and endings of mat-
ters, things for which there are no definite yin and yang line -
positions. Thus when the first line of Qian contains the refer-
ence “submerged” and when the line past the fifth line is re-
ferred to as one that “lacks a position,” these have never meant
that, although located in a proper position, a line is still said to
be “submerged” and that, although a top line is in a proper posi-
tion, it is still said to “lack a position.” I have looked at every
‘hexagram in turn and discovered that all of them are similar in
this way. That there are no definite yin and yang line positions
for the first place and the top place should certainly be evident
from this. : :
Positions are places ranked as either superior or inferior,*
abodes suitable for the capabilities with which one is endowed.
Lines should fulfill the duties proper to their position and should
behave in accordance with their superior or inferior rankings.
Positions are either noble or humble, and lines are either yin or
yang. A noble position is one where a yang line should locate
itself, and a humble position is one to-which a yin line should
attach itself. Thus noble positions are considered yang positions,
and humble positions are considered yin positions. If we exclude
the first and top places when we discuss the status of the positions,
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then the third place and the fifth place each occupy the upper-
most position in their respective trigrams, so how mnmm,mm no:E
we fail to call them yang positions? And since the mmnobm Emn.m
and the fourth place each occupy the lowest position in Fm.ﬁ
respective trigrams, how indeed could we fail to call them yin
positions? The first position and the top position are n.rn begin-
ning and the ending of an entire hexagram and nomwnnn.ﬁ_% rep-
resent what precedes and what follows a given situation.
Therefore since neither of these positions has a constant status

and since situations have no regular representation in either -

place, these positions are not to be designated as either yin or
yang. Whereas there is a fixed order for noble and humble posi-
tions, there are no regular masters for the ending and the begin-
ning positions. This explains why the OOBBQSQ on.the
Appended Phrases only discusses the mabnnm_. rules for deter-
mining positions by merit for the four middle lines and does not
say anything about the first and the top lines being mu.nom posi-
tions in this way. However, since a situation cannot fail to rmwa
an ending and a beginning, so a hexagram cannot mw:,ﬁo.‘rmﬁ six
lines. Although first and top places do not involve positions that
are yin and yang by nature, they still are the places where
hexagrams end and begin. If we discuss all this'in general terms,
then since where a line is located is called its position and since a
hexagram has to have six lines to be complete, we cannot rm.;u
but say of it: “The positions of the six lines form, each at its
proper moment.”# o :

General Remarks, Part T’ =S F:m: xia]

‘Whenever a hexagram embodies all the four virtues, they suc-
ceed one another with precedence going in turn to the more
prevalent, and this is why it [the order of them] is stated as
“fundamentality, prevalence, fitness, constancy.”# The hexagram
that has constancy take precedence over prevalence is the one
that starts with constancy. 2
All yin lines and all yang lines are entities that seek to form
partnerships with the opposite kind. The fact that there are such
lines that are contiguous but do not achieve partnership is due to
the different goals toward ‘which each line is directed. This is
- why.any two lines, one yin and one yang, very often form con-
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- tiguous pairs but do not resonate together, so even if they are
 contiguous, they will not find each other. However, if they do
resonate together, even if they are far apart, partnership will be
achieved.# . o
However, moments of time involve either danger or'ease, and
hexagrams involve either decrease or growth [of the Dao].# By
- practicing mutual cooperation, lines draw each other close; by
practicing mutual avoidance, lines draw each other apart.® Thus
-sometimes there are instances that violate the general rule [that
yinand yang lines seek to form partnerships with the other type].
However, if one examines such instances in the light of the kind
of moment involved [one of danger or ease], it is possible to dis-
cover what the meaning is. T
The Commentary on the Judgments always provides a gen-
eral discussion of the hexagram as a whole. Each Commentary
on the Images presents the meaning of an individual line. T hus,
in L [Treading, Hexagram 10 &}, Third Yin is the ruler of the
trigram Dui [Lake, Joy] and so in resonance with the trigram
Qfan [Heaven, Pure Yang). The formation of the entire hexagram
depends on this line, Thus the Commentary on the Judgments
reports that, thanks to this resonance, although danger exists,
yet prevalence will occur here. The Commentary on the Im-
-ages, on the other hand, since it talks about the separate mean-
ing of each of the six hexagram lines and explains how fortune
or misfortune operates in it, here leaves aside the fact that Top
Yang [of L] is responsible for forming the entire hexagram and

instead indicates the virtue of this particular line: Thus, since

there is danger, one will not reap prevalence here but instead
will be bitten.# In Song [Contention, Hexagram 6 =], Second
Yang also has this same kind of meaning.*®

The Commentary on the Judgments always provides a com-
prehensive discussion of the hexagram as a whole. When an en-
tire hexagram necessarily depends on a single line, which is the
ruler of it, it indicates and explains what the quintessence of that
line is and thus provides an overall understanding of the mean-

ing of the entire hexagram. Hexagrams such as Dayou [Great

Holdings, Hexagram 14] are of this type. When a hexagramas a
whole does not depend on a single line, then it uses the concepts
embodied in the two constituent trigrams to explain it. Hexa-

~ gramssuch as Feng [Abundance, Hexagram 55] are of this type.
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Whenever “no blame” is stated, all such cases actually in-

volve potential blame, but because one is able to maintain the
way [of the noble man], one succeeds in achieving no blame.s*
Whenever “good fortune, no blame” occurs, blame is actually
involved also, but because of good fortune, one manzges to avoid’
it.* Whenever “blame, good fortune” occurs, this means that
one will first avoid blame and that good fortune will follow as a
result.”® Sometimes one is so situated that he can seize the op-
portune moment. Here the fortunate one does, not have to wait

for his achievement to occur to remain untouched by blame, and .

this is how he reaps good fortune.” Sometimes one has commit-
ted fault and brings it upon oneself, so there is no reason to re-
sent the blame involved. This situation, too, is called “no blame.”
Thus_Jze [Control, Hexagram 6o], Third Yin, says: “As this one
is in violation of Control, so he should wail, for there is no one
else to blame.” The Commentary on the Images says: “This one
who violates Control should wail, for who else is there to blame
for it?” This is exactly what is meant here.

Cursory Remarks on Some H. mxnmwnSM _”O.nm lue]”

Zhun [Birth Throes, Hexagram 3 E£]: This hexagram consists
of yinlines all seeking to pair up with the yang lines: Zkun signi-
fies a world of troubles where the weak cannot take care of thera-
selves, so they must rely on the strong. This is a time when the
common folk long for a master. Thus the yin liries all first seek
to pair up with the yang lines; without being beckoned, they go
forth of their own accord. Although as horses they are “pulling
at odds,”* yet they still do not give up. Unsuccessful at finding
a master, they have no one on whom to rely. The yang line in the
first place of the hexagram is located at the head place, posi-
tioned right at the bottom. One here is in resonance with what
the common folk are seeking, in accord with what they hope for.

. Thus such a one “wins over the people in large numbers.”"
Menj [Juvenile Ignorance, Hexagram 4 Z|: This hexagram
also consists of yin lines all seeking first to form partnership
with the yang lines. Yin is dark, and yang is bright, so as the yin
lines are suffering from Juvenile Ignorance, the yang lines are
able to release them from it. Anyone who does not know seeks to
7 ask someone who knows. The one who knows does not seek out
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the asker, as the bright does not seek counsel from the dark. Thus
“it is not I who seek the Juvenile Ignorant but the Juvenile Igno-
rant who seeks me.”" This is why when Meng, Third Yin, sings
out first [i.e., would take the lead], it is in violation of the female
principle. The fourth line is far from a yang line, so it suffers
ignorance and feels remorse. The first line forms a pair with a
yang line, which in consequence releases it from ignorance.
Lii [Treading, Hexagram 10 £]: The Hexagrams in Irregu-
lar Order says: “Lii means ‘not staying in one’s position.” ” 1
also say that Treading means propriety. Modesty is the control-
ling factor in propriety. For a yang line to occupy a yin position,
this is modesty. Therefore, in this particular hexagram, we al-
ways consider a yang line occupying a yin position to be a fine
thing. . ... _. : :
 Lin [Overseeing, Hexagram 19 E5J: This is a hexagram con-
cerned with the growth of hardness. With the triumph of hard-
ness, softness becomes dangerous. But since softness here has
its own virtue, it always manages to avoid blame. Therefore, in
this particular hexagram, although the yin lines are in the splen-
did positions, they commit no fault and incur no blame.

.Guan {Viewing, Hexagram 20 EE]: In terms of its-meaning,
Guan tells us that what one sees should be something beautiful.
Therefore to be near what is noble is estimable [i.e., so that one
can “view” it better], but to be far from it is base. }

Daguo [Major Superiority, Hexagram 28 £]: This hexagram
signifies a world on the verge of collapse. Both major and ancil-
lary joists are weak, and the ridgepole has already begun to sag,.
However, to try to maintain things as they are would be both
dangerous and no help at all; it is the path to misfortune. For a
yang line to occupy a yin position is a sign of the utmost sofiness
and yielding. Therefore it is a fine thing here that yang lines all
occupy yin positions. The only way to handle decline and deal
with danger lies in shared devotion to the same goal, in conse-
quence of which the situation may be saved and repairs done.
Thus, since a Fourth Yang is in resonance [with-a First Yin], this
is why “there will be regret if there are ulterior motives.” Since
the Second Yang is not in resonance, this is why here “niothing
done here fails to be fitting.”

Dun [Withdrawal, Hexagram 33 =J: This signifies the grad-

ual advance and growing strength of the petty man. Such trouble
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resides in the lower trigram, but prevalence resides in the upper
trigram. This hexagram is the opposite of Lin [Overseeing,
‘Hexagram 19 Z£]. In Lin, as the hard grows strong, the soft is
placed in danger. In Dun, since the mom is mnoﬁbm mnnosmmn nrm
hard withdraws.

Daghuang [Great Strength, mmxmmﬂma 34 = Tt never hap-
pens that a person who violates modesty and exceeds the bounds
of propriety is also able to perfect his strength. Therefore itisa
fine thing here that yang lines all occupy yin positions. To have

strength occupy a modest position will result in that strength
becoming perfected, but to have strength occupy a position om.
strength will result in “butt[ing] a hedge.”®

Mingyi [Suppression of the Light, Hexagram 36 Z]: The
ruler of darkness here is located at Top Yin. First Yang is the
farthest from it, and this is why it says: “this noble man on the

move.” The fifth line is the closest to it, yet adversity there can-

not drown it. This is why [the Commentary on the Images for
Fifth Yin] says: “The constancy of a viscount of Ji is such that
his brilliance cannot be extinguished.” The third line is located

where the light is at its brightest [at the top of the bottom trigram’

L (Cohesion, Fire)), the place from which is launched the ex-
pedition into the darkness [the upper trigram Kun (Earth, Pure
Yin, i.e., the Dark)]. This is why itsays: “Ona mocﬁrmg hunt...
he captures the preat chief [Top Yin].”*

Kui [Contrariety, Hexagram 38 £): This rmumm_.ma shows
how in Contrariety there is yet accord. If one looks at this
hexagram in terms of the tops of its two trigrams, its meaning
becomes most apparent. When'the trigrams are at their respec-
tive limits of Contrariety, they come together, and when they
are at their respective limits of disparity, they find accord. Thus
both first suffer the accusations of the other, but once ﬁrm% form
an agreeable union, such mcm?ﬂonm vanish.

Feng [Abundance, Hexagram 55 £]: This is a hexagram that
is concerned with how to act guided by brightness. It is one that
places value on the manifestation of light, the bursting forth of
an all-encompassing yang principle. Therefore it is a fine thing

that all the lines that occupy yang positions:do not resonate with -
yin lines. Their unity lies in nothing other than their common .

hatred of the darkness. Small n_mnwbnmw mm called a “screening,”
and big mmmgmmm is called a “curtaining.’ dﬁﬁb darkness be-
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comes severe, brightness is all gone, but when it is not yet all

gone, it is then “dim.” When brightness is all gone, the Pole Star’
appears, but since the brightness is still faint, its appearance is

“dim.” If one is without any brightness at all, he will lack the

means to interact with the world, and if he but makes a “dim”

appearance, he will be incapable of accomplishing anything great.

If one loses his right arm, although his left arm is still there, how

could it ever be enough for his needs? If one does nothing more

than appear “dim” in the peak brightness of the day, how could

such a person ever be worthy of appointment to office?

NOTES

1. This line is a paraphrase of a passage in section one of the Commen-
tary on the Appended Phrases, Part Two

2. This sentence is almost an exact quotation from section nine Om the
Commentary on the Appended Phrases, Part Two; see note 54 there.

3. Such hexagrams in particular include Guime: (Marrying Maiden),
Hexagram 545 and Feng (Abundance), Hexagram 55, where the hexagram
names and main concepts involved derive from the relationships between
the constituent trigrams. See the remarks in the Commentary on the Judg-
ments of these two hexagrams.

4. See section three of the Commentary on nthe Appended Phrases, Part
One.

5. “The innate amnmmun% of things and their countertendency to
mwzuocmgmm ” translates ging wei—that is, “things as they really are and
their tendency to become what Em% by nature are not.” Qing wei also seems
to occur in this sense in section twelve of the Commentary on the Appended
Phrases, Part One. However, Lou Yulie interprets gingwei as a single con-
cept equivalent to “selfish desire” (gingye) or the “cunning and deceit of

‘wisdom.” ” In mcm%on he cites Wang’s commentary on hnaﬁ section 18,
“Thus wisdom appears and so great falsehood (we7) arises,” and Xing Shou’s
(Tang era 618—907) commentary on this passage in the Zhouyi lueli here:
“What gingwei tends to is the multifarious designs of cunning and deceit.”
See Wang Bi ji jiaoshi, 2: 598 n. 2. This alternate interpretation would
result in a different ﬂmbm_m:on. “It [change] is what desire and cunning
produce.”

6. Cf. section seven of the Commentary on the Appended Phrases, Part
Two: “The hard and the soft lisies change one into the other, something for
which itis impossible to make definitive laws, since they are doing nothing
but keeping pace with change.” ,

7. Xing Shou’s commentary says: “In innate tendency resides clever
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deceit. The way that change happens and contrariness oceurs has nothing
to do with large things. Although sage intellect and meticulous reckoning
might try to fathom it, it defies comprehension, so how could it ever have
anything to do with grand matters!” See Low; Wang Biji jizoshi, 2: 599 n. 6.
8. The quotations are from a passage in the Commentary on the Words
of the Text in Hexagram 1, Qian (Pure 55@. Fifth ﬁsm
9. Reference to the mnmmon here alludes to the passage Qﬂnm in note 8
above.
10. “Dispersive ground” (sandf), i.e., where troops tend to break rank
mnm run away, is an allusion to a passage in the Sungi fingfz (Master Sun’s

[fifth century B.c.] art of war): “When a feudal lord fights in his own terri-

. tory, he is in dispersive ground.” Cao Cao’s (155-220) comment on this
passage reads: “Here officers and men long to réturn to their nearby homes.”
The translations are from Griffith, Sun Tyu: The Art of War, p. 130.

1. Cf. Sungi bingfe: * *Can troops be made capable of such instanta-
neous co-operation?’ I reply: “They can.’ For, although the men of Wuand
Yiieh mutually hate one another, if together in a boat tossed by the wind
they would co-operate as the right hand does with the left.” * See Griffith,
Sun Tyu: The Art of War, pp. aumlum E: nm: be identified with mﬁ
state of Wu.

12. Xing Shou’s 835«35 reads:’ Jm one recognizes the feeling in- .
<o_<nm with 2 common purpose, why worry.about the difference between -

Hu [Wu] and Yue, and if one understands the tendency to run away and
disperse, one does not trouble o:&oﬁ. to use military moHna ” SeeLou, “NSW
Biji jiaoshiy2: 6oo n. 1. 5

13. See.section twelve of the OoEEmEmH% on the >~uvgmnm Phrases,
H.E..n Two.

4. The last two phrases allude to nrm Comsmentary on the Judgments
of mmxmmg 38, Kui (Contrariety): “Heaven and Earth may be contrary
entities, but their task is the same. Male and female may be contrary enti-
ties, but they share the same goal. ‘H.ra mytiad things may be contrary en-
tities each to the other, but as ?anuou_nm entities they are all similar.”

15. There is an allusion here fo section eight of the OoBBn:BQ on the
Appended Phrases, wmﬁ One: “Thé noble man might stay in his chambers,
~ butif the words he mwnw_a are m&o& goodness, even those from more than a
thousand % away will respond with approval to him, and how much the
more will those who'are nearby do so.” In Wang Bi’s passage the implied
sentence ngnnn one” seems to refer to one who would _um a true sover~
&m? » :
6. This is a paraphrase of a passage in mmnmob nmmra of the Commen-
SQ on the ;Pmmaam& Phrases, Part One.

‘17. This alludes to section five of the Commentary on the >wvanmnm
Phrases, Part Two: “The noble man lays up a storé of instruments in his
own person and waits for the proper moment and mﬁ: acts, so0 how could

. there ever be anything to kis disadvantage! Here one acts without impedi-

- ment; it is due to this mrmﬂ when one goes out, he p_VBSm his catch. What
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this means is that one should act only after having first developed his in-
struments.” Just as a hunter gets his bow (the instrument of hunting) in
perfect working order, so the noble man perfects the instrumentality of his
own person and accomplishes his affairs without hindrance.

18. This translation follows the gloss provided by Lou Yulie i in Wang
Bijijiaoski, 2:603 n. 22. However, another, more sociopolitical interpre-
tation is possible: “Without anyone knowing how he [a true sovereign] has
become the master, he provides the beat for the dance, and all under heaven
follows. This is moiaonm who has a perception of how the innate tenden-
cies of things operate.”

19. This is a quotation from section four of the OS.E&»EE.% on nrm
Appended Phrases, Part One, where, however, the subject seems to be the
sage who perfectly grasps the working of change rather than the hexagram
r.:nTﬂEnF of course, “grasp” the workings of change as well.

0. “Facility” and “obstruction” translate rai and pi, which are also the
names of Hexdgram 11, Tai %mmnmnl_.m.u interaction,. mwn__:%v. and
Hexagram 12, Pi AO_umR:n:oT_ e., stagnation).

21. This w::mnm to section three of the Commentary on Hra >Eun=mnm
Phrases, Part One: “There are hexagrams that deal with decrease and those
that deal with growth [of the Dao], and . . . there are appended phrases that
impattasense of dangerand those that impart asense of ease,” Han Kangbo’s
commentary says: “When this Dao shines brightly, it is said to be growing
large, and when the Dao of the noble man is dwindling, it is said to be
decreasing. If a hexagram is tending toward Peace [ 77, Hexagram 11}, its
phrases impart a sense of ease, but if a hexagram is tending toward Ob-
struction and Stagnation [P%, Hexagram 12}, its phrases impart a sense of
danger.” See Lou, Wang Biji jiaeski, 2: Gos n. 3.

22. Lou Yulie comments: “ ‘Resonance’ [ ying] means mutual response
[xiangying]. For example, the first line and the fourth, the second and the
fifth, and the third and the top are in positions of mutual responsiveness.
“Position’ signifies the second, third, fourth, and fifth yin and yang line

- positions.” (We should note here that even-numbered line positions are con-

sidered yin and odd-numbered line positions are nonmmmmnmm yang.) Lou

then goes on to quote from Xing Shou’s commentary: “ “When one gets a

resonance, it signifies nrn mutual harmony of purpose shared. Yin posi-

tions are where the petty man should be located, and yang positions are

where the noble man should be located.” ” See Wang Bijijiaoshi, 2: 6o6n. 8.
23. Lou Yulie comments:

*“Carrying” refers to a line below carrying the one above, and
“riding” refers to a line above riding on the one below. When a yin
line carries a yang line, this indicates congruity, but when a yang
line carries a yin line that indicates incongruity. When a yin line
rides on a yang line, this indicates incongruity, but when a yang line
rides on a yin line, that indicates congruity. When a line is far from
trouble, this indicates ease [smooth going], but when a line is close
" to.trouble, this indicates danger.
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Lou liere cites a comment by Xing Shou: “ ‘In the hexagram Xz [Waiting,
Hexagram 5], Third Yang is closé to trouble, sc it is in danger, but First
Yang is far from the danger, so itis at ease.” ” See Wang Biji jiaoshi, 2: 6o6
n. 9. XuE= consists of the trigrams Kan (Sink Hole) above and Qfan (Pure
Yang) below. The third line, right next to the water hole;’is in danger of
falling in, but the first line, far from t, is in no such mmdmﬁ. mam can remain
at ease.

24. Lou Yulie comments: “ ‘Inner’ refers to nrn lower trigram, which
indicatesa Mnmu::m still’ [remaining], and ‘outer’ refers to the upper trigram,
which indicates a ‘going forth.” ” He also adds that;’ for the first (begin-
ning) and top (ending) positions in hexagrams, * o distinction is made
between yin and yang lines.” See Wang Bi ji jiaoshi, 2: 606 n. 10.

25. Xing Shou comments: “Although the one above and the one below
may be distant, yet the one that indicates action has a resonant partner [and
so has support]. Although in Ge [Radical Change, Hexagram 49 £ Sec-
ond Yin is far removed from the fifth line, their yin and yang resonate
together, so if one were to go out and do moanrEm here [at the second

line], he would be without blame.” Quoted in Lou, Wang Biji \N.nn.&w 2:

Go6 n. 11.
26: Xing Shou comments: “In Xz %&::mv Hexagram 5 £}, Top Yin

is focated at the top of danger, but one should not worry about falling into

the pit [the upper trigram, Kan, Sink Hole], for here it has achieved the
right moment to be there.” Quoted in Lou, Wang Bijijiaoshi, 2: oG n. 11.
See also Wang’s commentary on Xz, Top-Yin.

27. Xing Shou comments: “[In] Sk [The ?BS Hexagram 7 Z5], Fifth
Yin is the master of the entire hexagrarty; it is yin and weak. . .. Since it
manages to occupy an exalted position, it thus can remain E.BHB.& ” Quoted
in Lou, Wang Biji jiaoshi, 2: 607 n. 12

28. NS@ Shou comments:

Dun [Withdrawal, Hexagram 3 m a}, Fifth Yang, states: “Here is
praiseworthy Withdrawal, in which oo:ﬂw:n% w&nmm good fortune.”
To be located in Dun means that the petty man’s powets of encroach-
ment are in the ascendancy B:_ that the way of the noble man is in
decline, so one should escape and withdraw to the upper trigram,
where he may attach himself'to the exalted position there [i.e., the
yang line in the fifth position]. This always keeps the behavior of -
the petty man the second, yin line] in correct check so he does not
dare make rebellion.

Quoted in Lou, Wang Bijijiaoshi, 2: 607 1. 12. See also Wang’s noB.Bnbﬁ.
on Dun, Second Yin and Fifth Yang.

29. Xing Shou comments: “Even though the substance of a ram is momn )

and weak, here one should fiot find making judgments a‘matter for dis-
tress, for good. will come from the fact that a weak line is controlled by a
yang position, and in the end one will have strength prevail. An example of
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this is S4ike [Bite Together, Hexagram 21 £5], Fifth Yin: “ ‘Biting through._
dried meat, he obtains yellow metal.’ ” Quoted in Lou, Wang Bijijiavshi,
2: 607 n. 13. See also Wang’s own commentary on Skike, Fifth Yin.

30. Xing Shou comments: “A first line occupies a vv&moa at the bot-
tom of a hexagram and has resonance with the fourth line. This is why,
although in substance it belongs in the rear, yet it still dares to get in the
lead of the hexagram. An example of this is 7ai [Peace, Hexagram 11 22
First Yang: “When one pulls up the rush plant, it pulls tip others of the same
kind together with it, so if one goes forth and acts, there will be good for-
tune.” ” Quoted in Lo, Wang Bi ji jiaoshi, 2: 607 n. 13. See also Wang’s
own commentary to 7ai, First Yang and Fourth Yin.

31. Xing Shou cites Dayou (Great Holdings, Hexagram 14 ), Top
‘Yang, as such an example. See Lou, Wang Bi ji jiaoski, 2: 607 n. 14-

32. Lou Yulie comments: “The meaning of this sentence is: Observa-
tion of the actions of change should be focused on the resonance between
lines. If they résonate with each other, this produces the action of change.
Observation of safety and danger should be focused on the positions of the
Tines. If a line obtainis a proper position, then there is safety, but if it is
wrongly positioned, then there is danger.” See §§w Bij \N \EE\: 2: 6o7

n. 15.

33. For'the factors moﬁﬂﬂam congruity and i Enoamnﬁg see note 23
above. Xing Shou comments here on the inner and outer trigrams: “In Dun
[Withdrawal, Hexagram 33 ), the :oEa man stays in the outer Emg
and in Lin [Overseeing, Hexagram 19 Z5], he stays in the inner trigram.”
@:onmm in Lou, Wang Bi ji jiaoshi, 2: aoq n. 16. Where the noble man

“stays” is apparently a function of the central yang lines.

34. Xing Shou comments: “To take proper mmdmb"mmn of the moment
results in good fortune, but if one misses the essential opportunity involved,
this will mean misfortune.” Quoted in Lou, Wang Biji jiaoshi, 2: 6o7 n. 17.

35 Xing Shou comments: “Dun [Withdrawal, Hexagram 33 =], Top
Yang, says: “This is flying Withdrawal, so nothing fails to be fitting.” This
isan awaEm of “itis best to distance oneself.’ Guan [Viewing, Hexagram
20 =], Fourth Yin, says: ‘Here one’s Viewing extends to the glory of the
state, so it is fitting therefore that this one be guest to the king.” This is an
example of ‘it is most preferable to draw near.”” Quoted in Lo, wN‘SW Bi
jijiaoshi, 2: 6o7 1. 17.

36. For these characterizations of Bi, Fu, Qian, Daghuang, Mingyi,and

* Feng, see their Jadgments, fine statements, Commentaries on the “—ﬂmm..bmam»

and Commentaries on the Images.

37. This is a quotation from the N\EE.NQ (fourth century B.C.); see
Zhuangyi yinde, 75/ 26/ 48.

38. This refers to the doubling of the trigrams to form the rmxmmnﬁum.
see section one of the Commentary on the Appended Phrases, Part Two.
The “strokes” are, of course, the hexagram lines.

w ,55 :oﬁ&%v_nm EmBBm: QE:V Eanrom and the ..Hm_..wﬁ nrpamm
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(guabian) method were popular ways to interpret the Ckanges during the
Han era. Lou Yulie comments:

. -

The “overlapping trigrams” was a method used by the Han era spe-
cialists on the Changes to interpret the hexagrams. Wang Yinglin
[£223—1296], in his preface to the Zhéng shi Zhouyi ?B, Zheng's
Changes of the Zkou), states:

Zheng Kangcheng [Zheng Xuan qulnooz nE&mﬁnm Mr. Fei [Fei
Zhi (ca. 50 B.C.—10 A.D.)] and made an annotated;edition of the
Changes in nine scrolls, which often frames its &mn:mmnoam in terms
of overlapping trigrams. The practice of using overlapping trigrams
to seek the meaning of the Changes has existed since Mr. Zuo [i.e.,
since the Zuoghuan (Zuo’s commentary on the mwnsm and Autumn
Annals), fifth century B.c.]. In all hexagrams, sets of the second,
-~ third, and fourth lines and sets of the third, fourth, and fifth lines
mingle together but each set separately forms a trigram, Thisis what
is meant in this practice by “one hexagram contains four trigrams.”

The “trigram change” method employs chariges in the middle, up-
per,.and lower trigram positions or nrwnmmw in one of the lines to -
.convert a trigram into a different trigram, and this consequently is
supposed to explain the meaning of hiexagrams and individual lines.

See Wang Bi ji jiaoshi, 2: 612 n. 20.

40. Concerning “They pushed on even ?Hsma to the “five elements’
method,” Lou Yulie observes: “This refers to the use of individual i images
to represent one or another of the five elements [wezeing] and then to use
various theories of how the five elements sequentially generate and van-
-quish each other to interpret the hexagrams, something quite tainted with
arcarie mysticism [shenmi thuyi].” See€ Wang Bi ji jiaoshi, 2: 612 1. 21.

41. See mmnmon nine of the OoBBma.BQ onthe \K%nnmmm Phrases, Part
Two.

42. This vw_.mwrammm section nrnmn om the Commentary on nrm Appended

Phrases, Part One.
43.See Hexagram 1, @_5 Qu:nn ‘&m:muu ﬁoBEnEE% on the “_:mmaﬁ:nm

44- Hexagrams whose hexagram statements contain this kind of nrmTv

acterization are Qéar (Pure Yang, Hexagram 1), Kun (Pure Yin, Inxmmﬂ.ﬁ_
2), Zhun (Bisth Throes, Hexagram 3), Su: (Following, Hexagram 17), Lin
(Overseeing, Hexagram 19); Wuwang (No Errancy, mmxmmnma pmvv and
Ge (Radical Change, Hexagram 49).

45. This is Li nOormm_oP Hexagram 30). Wang Bi’s comment on its

Judgment says: “The way Cohesion is constituted as a hexagram means’

that rectitude is expressed by the soft and ﬁ&&:m [yin] lines, and this is
why one here must practice constancy first, for c:_% then will prevalence
be had. Thus the text says: Itis fitting to practice constancy, for nrmn itwill
result in prevalence.” ”

. _46. Wang Bi’s comment on fiji (F on&&ﬁ GoBEnﬁ Hexagram 63 mv.
Second Yin, E:mu.mﬁmm an mxmusﬁn of such partnetships:

;
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_. Second Yin abides in centrality and treads the path of righteousness

- fitis a yin line in a central, yin position], so it occupies the highest
point of civility and enlightenment. Moreovet, itis in resonance with
Fifth Yang [the ruler of the hexagram], which means thatitachieves
the greatest glory possible for a yin. However, it is located between
First Yangand Third Yang, with which, though contiguous, it does
not get along well. Above it will not give carriage to Third Yang,
and below it will not form a pair with First Yang.

47. See note 21 above.
48. Xing Shou’s commentary makes this cryptic statement intelligible:

[In} Kui (Contrariety, Hexagram 38 Z5), First Yang and Fourth Yang
do not resonate as a pair of yin and yang lines, but both are incom-
patible loners that occupy the bottom places in their respective
trigrams. Engaging in mutual trust, they cooperate with each other
and _so manage to make remorse disappear. This is what “by prac-
ticing mutual cooperation, lines draw each other close™ means. [In]
Kun (Impasse, Hexagram 47 E5), First Yin has a resonance with the

" fourth line. It says that one should hide himself in a secluded valley,
and Fourth Yang, having a resonance with this first line, says that
one should come forward slowly and carefully and harbor doubts
about the object of his ambition. In this way, they both avoid the
metal cart and draw each other apart.

For an explanation of “metal cart,” see the line statement for Fourth Yang
of Kun. The text of Xing’s comments is quoted in Lou, Wang Bijijiaoshi,
2: 617 1. 7.

49. See Hexagram 10, Lii (Treading), Third Yin, and the Commentary
on the Images for that line, as well as Wang Bi’s commentary on both.

50. See Hexagram 6, Song (Contention), Commentary on the Judg-
ments, and Second Yang, Commentary on the Images. .

51. Xing Shou comments:  Qsan [Pure Yang, Hexagram 1}, Third Yang,
says: “The noble man makes earnest efforts throughout the day, ..
blame.’ In this way, he takes steps to avoid losing the way, which would
result in incurring blame for the faults involved.” Quoted in Lou, Wang Bi
Jijioshiy 2: 617 1. 13.

52. Xing Shou comments: “The Judgment for S4/ [The Army,
Hexagram 7] says: “If an army’s constancy is subject to a forceful man,
there will be good fortune and with this no blame.” Wang Bi’s commentary
says: ‘Tt would be a crime to raise soldiers and mobilize the masses and then
have no success.” This is why the text says: “There will be good fortune and
withi this no blame.” ” Quoted in Lou, Wang Bi ji jiaoski, 2: 618 n. 14.

53. Xing Shou comments: “Bi [Closeness, Hexagram 8], First Yin, says:
‘If there is sincerity, joining in Closeness will not lead to blame.. .. So
there will be good fortune brought on by others.” This provides an ex-
ample of this.” Quoted in Lou, Wang Biji jiaoshi, 2: 618 n. i§.

-+--§4. Xing Shou comments: “ Xz [Waiting, Hexagram 5], Second Yang,
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says: “When waiting on the sand, it might slightly involve rebuke, but in

the end, good fortune will result.” Wang Bi comments: ‘Here one is close -

but not so close that he is oppressed by danger and far but niot so far that he
will be too late for the moment when it happens. He treads on a place of
strength and abides in the Mean and in this way awaits the right opportu-
nity. Although it might slightly involve rebuke, . . . in En end, good for-
une will result.” ” Quoted in Lou, Wang Bi ji jiaoshi, 2: 618 n. 16.

55. As they stand, anumber of passages in the following section require
elaboration in order to understand exactly what they mean. However, in-
stead of burdening readers with a separate set of notes, I suggest that they
compare Wang Bi’s comments here about various hexagrams with the ac-
tual statements—and his comments on them—that mdke up the entries for
the hexagrams themselves. Any notes that might be added rmnm ﬁosE con-
sist of éxactly those materials.

56. See Hexagram 3, Zhun (Birth Throes), anonm Yin.

57- See Hexagram 3, Z/un (Birth H&nonmvw First Yang, Commentary on
the Images.

58. See Hexagram 4, Meng (Juvenile Hmonmbnav» Judgment.

59. See Hextagram 34, Daghuang (Great Strength), Third Yang,

6o. See Hexagram 36, Mingyi (Suppression of the Light), Third Yang.

QQSNSHEG\ on the Appended Phrases
[Xici zhuan], Part One

1. As Heavén is high and noble and m\&.ﬁr is low anid humble,
so it is that Qéan [Pure Yang, Hexagram 1] and Kun [Pure Yin,
Hexagram 2] are defined. {Itis because Qjan and Kun provide the
gateway to the Changes that the text first makes clear that Heaven
is high-and noble and Earth is low and hunible, .%m..mg determining
what the basic substances of Qian and Kun are.'} The high and the
low being thereby set out, the exalted and the mean have their
places accordingly. {Once the innate duty of Heaven to be high
and noble and that of Earth to be low and humble are set down,
one can extend these basic distinctions to the myriad things; so that
the positions of all éxalted things and all mean things become evi-
dent.} There are norms for action and repose, which are deter-
mined by whether hardness or softness is involved. {Hardness
means action, and softness means repose. If action and repose
achieve normal embadiment, the hardness and softness involved
will be clearly differentiated?} Those with regular tendencies
gather according to kind, and things divide up according to
group; so it is that good fortune and misfortune occur. {Thus
similarities and differences exist, and gatherings and divisions occur.
If one conforms to things with which he belohgs, it will mean good
fortune, but if one goes against things with which he belongs, mis-
fortune will result.} In Heaven this [process] creates images, and
on Earth it creates physical forms; this is how change and trans-
formation manifest themselves. {“Images” here are equivalent to
the sun, moon, and the stars, and “physical forms” here are equiva-
lent to the mountains, the lakes, and the shrubs and trees. The im-

..ages so, suspended revolve on, thus forming the darkness and the
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- Qian [Pure Yang]
(Qian Above Qian Below)

Judgment

Qfan consists of fundamentality [ yuan], prevalence [Aeng], fit-
ness [/i], and constancy [then].

COMMENTARY ON THE JUDGMENTS

How great is the fundamental nature of Qian! The myriad things
are provided their beginnings by it, and, as such, it controls
Heaven. It allows clouds to scud and rain to fall and things in all
their different categories to flow into forms. Manifestly evident
from beginning to end, the positions of the six lines form; each
at its proper moment. When it is the moment for it, ride one of
the six dragons to drive through the sky. The change and trans-
formation of the Dao of Qian in each instance keep the nature
and destiny of things correct. {The term tian [Heaven] is the name
for a form, a phenomenal entity; the term jian [strength and dyna-
mism: Qian] refers to that which uses or takes this form.' Form as
such is how things are bound together. To have the form of Heaven
and be able to maintain it forever without loss and, as the very head
of all things, stay in control of it, how could this be anything but the
ultimate of strength and dynamism! This is manifestly evident in its
Dao from beginning to end. Thus each of the six positions forms
without ever iw.mm:m. its moment, its ascent or descent not subject
to fixed rule, functiohing according to the moment involved. If one
is to remain in répose, ride a hidden dragon, and if one is to set
,q,oﬂr. ride a flying dragon. This is why it is said: “When it is the
monment for it, ride osm, of the six dragons.” Here one takes control
of the great instrument [dagi, Heaven] by riding change and trans-
formation. Whether in quiescence utterly focused or in action

e straight and true, Qian is never out of step with the greatharmony,

so how could it fail to keep the innate tendencies [ging] inherent in
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the nature and destiny of things correct!?} Itisby fitness and nOb- x
stancy that one preserves the great iarmony [da/e] and stays in ~

tune with it. {If one does not so stay in accord, he will be hard and
cruel.} So one stands with head above the multitudes, and the
myriad states are all at peace. {The reason why the myriad states
are at peace is that each one has such a one as _ﬁm;aﬂcm sovereign.}

COMMENTARY ON THE IMAGES

The action of Heaven is strong and dynamic. In the same man-

ner, the noble man never ceases to strengthen himself.

N

Ooggmz.ﬂbmﬁw ON THE WORDS OF THE .H.MN.H

_“Fundamentality” is the leader of goodness [sAan]. amunmﬁbmbnm
is the coincidence of beauty [ jia]. “Fitness” is coalescence with
righteousness [ y7]. “Constancy” is the very trunk of human. af-

fairs. The noble man embodies benevolence [rex] sufficient to be -

a leader of men, and the coincidence of beauty in him is suffi-
cient to make men live in accordance with propriety [/i]. He en-
genders fitness in people sufficient to keep them in harmony with
righteousness, and his nObmnmEn% is firm mbocmw to serve as the
trunk for human affairs. The noble man is someone who prac-
tices these four virtues. This is ﬁr% it mmw.mp @g consists of
- fundamentality, prevalence, fitness, and constancy.”

Qian manifests its m:bﬂ_mamnnmrq in providing for the origin
of things and granting them prevalence. It manifests its fitness
and constancy by making the innate tendencies of things con-
form to their natures.  {If it were not for the ?:amBm:S__Q of
-Qjan, how could it comprehensively provide for the origin of all
things? If nature did not no:ﬁ..o_ their innate tendencies, how could
things long behave in ways ﬁrma are correct for them!? This is <<:v.
the origin of things and their prevalence must derive from the
E:awam:am__v. of Qian, and the fitness of things and their rectitude
must be a matter of BNE:m the innate tendencies of things conform
to their natures.} The power in Qfan to wnoﬁmn origins is such
that it can make all under Heaven fit by means of its own beauti-
ful fitness. One does not say low it confers fitness; it just is great!
How great Qian is! It is strong, dynamic, central, correct, and it

is meo._E&% pure in .M.G gmm&ﬁﬁ&mﬁnmm and gm:_rnmnmmm. .Hra
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* six lines emanate their power and exhaustively explore all innate

tendencies. In accord with the moment, ride the six &.mmonm to
drive through the sky. Then clouds will move, and rain fall, and

all under Heaven be at peace.

COMMENTARY ON THE APPENDED PHRASES

As Heaven is high and noble and Earth is low and humble, so it
is that Qfan [Pure Yang] and Kun [Pure Yin, EQB@BE 2] are
defined.

"The Dao of Qian forms the male. . . . Qian has mastery over
the great beginning of things.

Qian through ease provides mastery over things. . . . As [Qian]
is easy, it is €asy toknow....If oneis easy toknow, he dﬁ= have
kindred spirits.

When [the Dao] forms images, we call it Qian.

As for Qian, in its quiescent state it is focused, and in its ac-
tive state it is undeviating, This is how it achieves its great pro-
ductivity.

Opening the gate is called Qian. .

Qrfan and Kun, do they not constitute the arcane source for
change! When Qian and Kun form ranks, change stands in their
midst, but if Qian and Kun were to disintegrate, there would be
no way that change could manifest itself. And if change could
not manifest itself, this would mean nwmn - Qéan and Kun B_mrﬁ
almost be at the point of extinction!

All the activity that takes place in the world, thanks to con-
stancy, is the expression of the One. Qian being unyielding shows
ushoweasyitis. -

The Yellow Emperor, Yao, and Shun let their robes hang
loosely down, yet the world was well governed. They probably
got the idea for this from the hexagrams Qzan and Kun.

The Master said: “Qian and Kun, do they not constitute the
two-leaved gate into the Changes? Qian is a purely yang thing,
and Kun is a purely yin thing.”

* Qian [Pure Yang, Hexagram 1] is a yang thing.

Qan is the strongest thing in the entire world, so it should
always be easy to put its virtue into practice. Thus one knows
whether or not there is going to be %Smﬁ. HE is able to mnrmrﬂ

... heartsand BEn_mw .
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PROVIDING THE SEQUENCE OF THE HEXAGRAMS -

Only after there were Heaven [Qsan, Pure Yang] and Earth [Kun,
Pure Yin, Hexagram 2] were the myriad things produced from
them. What fills Heaven and Earth is com:nm other than the
myriad things.

THE HEXAGRAMS IN IRREGULAR ORDER
Qfan is hard and firm.

First Yang

A m:vaonmnm mnmmob does not act.
{The Commentary on the Words of the Text mmxm all ﬁ_.ﬁn can be
sail) |

COMMENTARY ON THE IMAGES’

“A submerged dragon does not mnﬂa..m the yang force is below. :

COMMENTARY ON THE WORDS Om, THE TEXT

“A submerged dragon does not mnn.a ‘What does this mean? The
Master says: “This refers to oné who has a dragon’s virtue yet
remains hidden. He neither changes to suit the world- {One

does not change for the sake of the profane world. } mnor seeks.
fulfillment in fame. He hides mHoB the world but does not regret .

it, and though this fails to win approval, he is not sad. ‘When he
takes-delight in the world, he is active in it, and when he finds it
distresses him, he turns Fm back onit. He éwo is resolute i in his
unwillingness to be Eunoonnm this is a submerged dragon.””

“A submerged. &.mmon momm not act” because one is too far
below.

“A submerged dragon mo@ not mﬁ ’: the yang .monon is Emmmn :

in the depths.
The noble man performs deeds out of his m.mi.mo"& virtue.

UE—% one can see him performing them. The expression “sub- .

merged” means that one remains concealed and does not yet show

“himself, his conduct such that it is not yet @nammnnnm .HrmnomOHm :

the noble man mo,wm nof act.
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Second Yang

When there appears a dragon in the fields, it is fitting to see the
great man.* {It has come out of the depths and abandoned its hid-
ing place; this is what is meant by “there appears a dragor.” It has
taken up a position on the ground; this is what is meant by “in the
fields.” With virtue [de] bestowed far and wide, one here takes up a
mean [zhong] position and avoids partiality [pian]. Although this is
not the position for a sovereign, it involves the virtue of a true sov-
ereign. If itis the first line, he does not reveal himself; if the third, he
makes earnest efforts: if the fourth, he hesitates to leap; if the top
line, he is o<m:.mun:_:m Fitness to-see the great man [daren] lies
only in the second and the fifth lines.}

COMMENTARY ON THE IMAGES

“There appears a dragon i in the fields”: the ommnmﬁoa of virtue
spreads widely.

COMMENTARY ON THE WORDS OF THE TEXT

“When Emnm,mﬂ@mwnm a dragon in the fields, it is fitting to see the
great man.” What does this mean? The gmmnon says: “This re-
fers to one who has a dragon’s virtue and has achieved rectitude
[¢heng] and centrality [thong, the Mean}. He is trustworthy in
ordinary speech and prudent in ordinary conduct. He wards off
depravity and preserves his sincerity. He does good in the world
but does not boast of it. His virtue spreads wide and works trans-
formations. ' When the Changes says, “when there appears a
dragon in the fields, it is fitting to see the great man,’ it refers to
Hrm virtue of atrue sovereign.”

“When there appearsa &.mmon in the fields,” it is the time for
it to lodge there.

“There appears a dragon in the fields”: all under Heaven en-
joy the blessings of civilization.

The noble man accumulates knowledge by studying and be-
comes discriminating by posing questions. {When one who has
a sovereign’s virtue occupies a position in the lower trigram, itis an
occasion for him to draw on the resources of others. } Itis magna-
nimity that governs his repose, and it is benevolence that gnides
“'his aetions. The Q&:N& say: 45.5: o1ié se654 dragon in the
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fields, it is fitting to see the great man.” This refers to one who

has the virtue of a true sovereign. .

Third Yang

The noble man makes earnest efforts m:.osmro:n the day, mzﬂ_
with evening he still takes care; though in mmmmﬁ. he will suffer
no blame. {Here one occupies the very top of the lower trigram
and is located just below the upper trigram, m_ﬂcwﬁmn_ in a nonmean
position and treading on the dangerous nm-.:no_‘x of the double
strong.’ Above, he is.not in Heaven, so cannot use that to make his
exalted position mmn:ﬂm.um:a below he is not in the fields [Earth] so

cannot use that to make his dwelling place safe. If one were to cul-

tivate exclusively here the Dao of the subordinate, the virtue needed
to occupy a superior position would waste away, but if one were to
“cultivate exclusively the Dao of the superior, the propriety needed

to fill'a lower position would wither. This is why the text says such-

a one should “make earnest efforts throughout the day.” As for
“with evening he still takes care,” this is equivalent to saying that
there is still danger. If in occupying a high position‘one were free of
arrogance, in filling a low position were free of distress, and were to
take care appropriate to the ‘Boa.m.:n. he wotild not fall out with
the incipient force of things and, although in danger and beset with
trouble, would suffer no blame. To'be located at the very top of the
lower trigram is better than being at the overreach connected with
Top Yang. “Thus only by making; /full use of one’s _:ﬁm__mnn can one
remain free from blame here. _n is _umnwcmm the third line of Qjan
occupies the top position in its. lower trigram that one is spared the
regret of the dragon that o<m_._,mmnrmm [in the top line]. Itis because
the third line of Kun [Pure Yin, Hexagram 2] occupies the top posi-
tion in its lower trigram ‘that one is spared the n__mmmﬁmw brought
mvocn when dragons fi ght H_: the top line].}

oozz_mzﬁ.a. ON THE IMAGES

“He makes earnest efforts Enonmronn nrm mm% érnnrmn going
back up or coming back down, it isa Bm:nn of the Dao. {in
terms of an ascent, ﬁr_m is not mo:‘_mﬁ:_:m wvecn which to be arro-
gant,andinterms of a descent, this is not something about s}_n_.. to
be distressed. Thus, ismmrm_, one goes back up or.comes backdown,
he is always with nrn Dwo.w
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COMMENTARY OZ THE WORDS OF THE .TEXT

“The noble man makes earnest efforts throughout the day, m:m
with evening he still takes care; though in danger, he will suffer
no blame.” What does this mean? The Master says: “The noble.
fnan fosters his virtue and cultivates his task. He fosters his vir-
tue by being loyal and trustworthy; he keeps his task in hand by
cultivating his words and establishing his sincerity. A person who
understands what a maximum point is and fulfills it can take part
in theiincipiency of the moment. A person who understands what
a conclusion is and brings it about can take part in the preserva-
tion of righteousness. {When one is located at the very top of a
trigram, this is a-“maximum point,” and when one is at the very end
point of a trigram, this is a “conclusion.” One who, when he reaches
the maximum point of a matter, manages to avoid blame for any trans-
gression is someone who understarids maximum points and thus
can take part in the accomplishment of great affairs:* One who, when"
he finds himself at a conclusion, can bring that conclusion to perfect

fulfillment is someone who understands conclusions. For speeding

up the progress of things, righteousness is not as good as expediency,
but for preserving the completion of things, expediency is not as
good as righteousness. This is why “nothing is ever without a begin-
ning, but only the rare thing can have completion.”” Who else but
someone who can take part in the preservation of righteéousness
could ever understand conclusions!} Thus when he occupies a
high position, he is not proud, and when he is in a low position,
he is not distressed. To be at the top of the lower trigram is still
to be below the upper trigram. As one understands that lowness
has merely concluded, he is not proud, but as he also under-
stands that he has reached a maximum point and fulfilled it, he is
not distressed either. This is why, making earnest efforts, he takes
care when the homent requires it and, though in danger, will suffer
no blame.” {“To take care” means to be alert and fearful. When
one s at the maximum point of a matter but neglects to take advan-
tage of the moment, he will miss it, or if he isidle and remiss, it will

- be lost through neglect. This is why, when the moment requires it,

one “takes care” and, though in danger, “will suffer no v_mw:m...w
“Make earnest efforts throughout the day” because m:m is roﬂ .
one should do things.
“Make earnest efforts m:.ocmro:n the mm% act in step é:r
- the moment. {This means always be in mﬂmv ‘with the moment. 9«
Heaven without cease.}
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Nine in the third place signifies a double strength but one

that is nonmean.? It is neither in Heaven above nor in the fields

[Earth] below. Thus one makes earnest efforts here and, in ac-
cordance with the moment, takes care; thus, though in danger,
he will suffer no blame. S . .

Fourth Yang

mmmm..nmmrm to leap, itstill stays in the depths, so .vm.zm.nnm noblame.

{To leave the topmost line in the lower trigram and occupy the.

bottom line of the upper trigram signifies the moment when the Dao
of Qjan undergoes a complete change. Above, oneis not in Heaven;
below, one is not in the fields [Farth]; and in between one is not
with Man.? Here one treads on the dangerous territory of the double
strong and so lacks a stable position in which to stay.'® This is truly a
time when there are no constant rules for' advancing or retreating.

Drawing close to an exalted position [the ruling fifth line], one wishes ,

to foster the Dao involved, but, forced to stay in a lower position,
this is not something his leap can reach: One wishes to ensure that
his vomEOg here remains n_cmm.mnn:ﬁ. for this is not a secure position
in which to stay. Harboring doubts, one hesitates and does notdare
determine ?m own intentions; He concentrates on preserving his
commitment to the public good, for:advancement here does not lie
with private ambitions. He turns his doubts into reflective thought
and so avoids error in decisions. Thus he suffers no blame.}

- /

COMMENTARY ON THE IMAGES

“Hesitating to leap, it still stays in the depths”: when it advances
there will be no blame. / . .
COMMENTARY ON THE WORDS OF THE TEXT
“Hesitating to leap, it still stays in the depths, so suffers no.
blame.” What does this mean? The Master says: “Although there
is no fixed rule for one’s rise or fall, one should not engage in
deviant behavior. Although there is no constant norm govern-
ing advance or withdrawal, one should not leave one’s fellows
- and strike off on one’s own. The noble man fosters his viftue,
cultivates his task, and wishes to be ready when the moment.

arrives. Therefore he suffers no blame.” "~
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- ~Hesitating to leap, it still stays in the depths”: this is because
one should test himself. :

“Hesitating to leap, it still stays in the depths”: here the Dao
of Qtan is about to undergo change. :

Nine in the fourth place signifies a double strength but one
which is nonmean. It is neither in Heaven above, nor in the fields
[Earth] below, nor with man in the middle.” Thus one regardsit
as amatter for hesitation. A matter for hesitation means that one
should have doubts about it. This is why he will suffer no blame.

Fifih Yang

When a flying dragon is in the sky, it is fitting to see the great
man. {Not moving, not leaping, yet it is in the sky. If it is not flying,
how could it be done? This is what is meant by “a flying dragon.”
When a dragon’s virtue is present in the sky, then the path of the
great man will prevail.”2 A sovereign’s position depends on his vir-
tue to prosper, and a sovereign's virtue depends on his position to
have practical expression. When this grand and noble position is
filled by someone with such paramount virtue, all under Heaven
will go to him and look up to him with-hope—is this not indeed
appropriate!}

COMMENTARY ON THE IMAGES

“Whena quum dragon is in the sky”: a great man takes charge.

Oozgmz.ﬁzﬂ% ON THE WORDS OF THE TEXT

“When a flying dragon is in the sky, it is fitting to see the great
man.” What does this mean? The Master says: “Things with the
same tonality resonate together; things with the same material -
force mmm..w. out one another. Water flows to where it is wet; fire
goes toward ‘where it is dry. Clouds follow the dragon; wind
follows the tiger. The sage bestirs himself, and all creatures look
to him. What is rooted in Heaven draws close to what is above;
what is rooted in Earth draws close to what is below. Thus each
thing follows its own kind.” .

“A flying dragon is in the sky”: rule on high prevails.

“A flying dragon is in the sky”: it now takes a position amid
the virtue of Heaven. :
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Hra great man is someone whose virtue is consonant S:r

Heaven and Earth, his brightness with the sun and the moon, his’
consistency with the four seasons, and his prognostications of

the auspicious and inauspicious with the workings of gods and
spirits. When he precedes Heaven, Heaven is not contrary to
him, and when he follows Heaven, he obeys the timing of its
moments. Since Heaven is not contrary to FB woé much the
less will men or gods and mw_ﬂﬁm be!

Top Yang

A dragon that overreaches should have cause for regret.

COMMENTARY ON THE mgbﬂmm

“A dragon that overreaches should havé cause for regret”: érmn
moBa;:;m is at the full, it cannot last Honm

OOEEMZHSNM. OZ THE WORDS Om .Hmmm TEXT

“A dragon that o<mnnmmn~5m should vmﬁu\ cause for regret.” What
does this mean? The Master says: “Although noble, he lacks a
[ruler’s] position; although at a lofty height, he _mnwm apeople’s
following. {Beneath there are no yin lines.} He has worthies in
subordinate positions, but none help him. {Although there are
worthies below filling m_u_u_.ou:mﬁm positions, they provide no help
to him.} Thus, when he acts, he should have cause for regret.”
AO:m is located at the top of the upper trigram and is not appropri-
ate for the position he holds. Thus he thoroughly reveals all-his de-
ficiencies. Standing alone, he’ makes-a move, and no one will go
along with him. The ﬁoBBmzan on the Words of the Text for
Qian does not first discuss Qian but. _umm_:m instead to talk dbout
“fundamentality” and o:? later does it say what Qjan is. Why does
4t do that? Qian designates the unified control that § governs the four
entities [fundamentality, prevalence, fitness, and constancy]. “The
noble mannever ceases to strengthen himself”® as he puts these
four into practice. This is why the text here does not first discuss
Qian and only later says: “Qian consists. of fundamentality, preva-
lence, fitness, and constancy.” It explains the rest of the hexdgram

v lines in terms of ﬂ_..m n_.,mmo: except for Third Yang, for'which it

makes the noble- Bm: the topic. Why does it. do that? This-is be-

_ .
a
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cause the Changes consist of images, and what images are produced
from are concepts. One first has to have a particular concept, which-
one then brings to light by using some concrete thing to exemplify
it. Thus one uses the dragon to express Qjan and the mare to illus-
trate Kun. One follows the conceptinherent in a matter and chooses
an image for it accordingly. This is why at First Yang and at Second
Yang the respective virtues of the dragon in each correspond to the
concepts involved. Thus one can use discussions of the dragon in
order to clarify them. However, at Third Yang, “the noble man makes
earnest efforts” and “with evening he still takes care” are not refer-
ences to the virtue of a dragon, so it is obvious that it employs the
noble man to serve as the image here. As awhole, the Qjan hexagram
is a matter of dragons throughout, but when it is expressed in differ-
ent terms, these dre always mOwB:_wamn_ in terms of the concepts
involved.} .

“A dragon that overreaches should Fﬁ\n cause for regret”
this signifies the m_mmmnm_.. ﬂrwm results from the exhaustion of re-
sources. v

“A dragon that overreaches should have cause for regret™: it
is at extreme odds with the moment. {This means to be at com-
plete odds with the dynamics of the moment.} v

* The expression “overreaches” means that one knows how to
advance but not how to retreat, knows how to preserve life but
not how to relinquish it, knows how to gain but not how to lose.
Could such a one ever be a sage? But if one knows how to ad-
vance, to retreat, to preserve life, and to relinquish it, all with-
out losing his rectitude, how could such a one be but a sage?

COMMENTARY ON THE APPENDED PHRASES

The Master said: “One might be noble yet lack the position, might
be lofty yet lack the subjects, and might have worthy men in
subordinate positions who yet will not assist him. If such a one
acts with all this being so, he will have cause for regret.”*

All Use Yang Lines
When one sees a flight of dragons without heads, it is good for-
tune. {The nines yang lines] all signify the virtue of Heaven. As we

are mEm to use the virtue of Heaven [for all the __:m& we see the
noznmvn of a m_mrﬂ of dragons in them. if one were to take up a
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position &f headship over men by using nothing but hardnéss and

strength, that weuld result in people not going m_o:m with it. If one-

were to engage in improper ‘behavior by using softness and compli-
ance, that would result in a dao of o_ummnc_oc%m.mm and wickedness.
This is why the good fortune of Qjan resides in there being no head
to it, and the fitness of Kun _“_uE.m Yin, Hexagram 2] resides in.its
perpetual constancy.}.

COMMENTARY ON Hmum IMAGES

“All use yang lines”: the virtue of Immﬁﬁ a such that it cannot
provide headship.

COMMENTARY OZ THE QO\NUM OF THE TEXT

Here the m::mmambn&_q of Qian is expressed in all nines [yang
lines], signifying the entire world well governed. {This entire
section [of the Commentary on the Words of the Text] uses the
affairs of men to clarify what is meant. Nine signifies the positive
principle [yang]; and yang is exemplified by things that are strong
and inviolable. The ability to employ strength and _:<_o_wnm:mmm com-
pletely and to renounce and drive far away those who are good at
toadying can never emerge except. when the éntire world i is per-
fectly governed." Thisis why the testt says: “Here the fundamentality
of Qian is expressed in all nines, signifying the entire world well gov-
erned.” Once one recognizes how a thing acts, then all the prin-
ciples of its existence can be understood. The virtue that a dragon
signifies is such that it precludes’ n_o_:m anything inopportune. “Sub-
rmerged” and “does not act,” s}wﬁ do these mean? It means thatitis
sure to locate itself at the lowest possible place. “Sees” and “in the
fields” mean that it is sure to lodge there because of the suitability of
the moment. Regard the lines as signifying the ways there are to be
a man and the positions among them to signify moments. If a man
refrains from inopportune behavior, then all moments can be known
by him. The fact that King Wen had to suffer suppression of his
bright virtue allows us to know what kind of ruler there was then, !¢
and the fact that Zhongni [Confucius] had to travel about among
strangers allows us to know what his own state was like."”}
Here the fundamentality of Qianis G%nnmm& inall nines G&Sm
lines], thus we see the law of Heaven.” {This entire section falks
about the material force of Heavenin order to clarify what is meant.

ey
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The nines [yang lines] signify something that is strong and inviolable.
Only the Qian hexagram can use them throughout. If one observes
Heaven from the point of view of this pure strength, the law of
Heaven can be seen.}

NOTES

1 Itis ES_% that Wang has used j; fian Am:.nammc as apun on Qian (both
characters seem to have had the same pronunciation in the archaic Chinese
of his day: *g ar), implying that as the two sound alike, so their meanings
aresimilarif notidentical. In his commentary on Kun A?nm Yin), Hexagram
2, Commentary on the Judgments, Wang uses almost the same sentence
structure: “The term Larth is the name of a form, a phenomenal entity; the
term Kun refers to that which uses or'takes this form.” We should note also
that Qfan is also identified with jian in section seven of Explaining the
Trigrams.

2. This and all subsequent text set off in this manner is commentary by
Wang Bi.

3. See sections one, five, six, eleven, and twelve of the Commentary on
the Appended Phrases, Part One, and sections one, two, 5ix, ten, and twelve
of the Commentary on the Appended Phrases, Part Two.

4. “The great man” translates daren, a term used, like jungi, to designate
the noble man, one worthy of being a sovereign.

5. Le., the third line is on top of two yang lines.

6. Wang here seems to have had section ten of the Commentary on the
Appended Phrases, Part One, in mind here: “It is a grasp of incipience
alone that thus allows one to accomplish the great affairs of the world.”

7. Skijing (Book of odes), no. 255.

8. Nine is a“positive” (yang) and “strong” number, and so is three.

“Mean” refers to the middle line in a trigram; since the third line is at the

top of the trigram, itis “nonmean.”

9. Kong Yingda’s subcommentary helps to clarify this passage: “The
Changes forms its hexagrams in such a way that the third and fourth lines
signify the Dao of Man, but what Man is close to is below him [Earth], not

- what is above him [Heaven]. This is why Fourth Yang is said to be ‘not

with Man® and differs from Third Yang.” See Zhouy: thengyi, 1: sa. Note

_also that Wang’s comment here is derived from a passage in the Commen-

tary on the Words of the Text.

10. See note 5 above.

11. See note 9 above.

12. “Prevail” translates Aeng, consistent with the Judgment to Qian:
“Qran consists of fundamentality, prevalence, fitness, and constancy” (re-
spectively, yuan, heng, li, and ghen). Lou Yulie, however, glosses keng here
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as “clear” Qe;%&nv“ as in “the road is n_om—..a See “Nsww i ji \E&\n 1:220
n. 18.

13. See the Commentary on the Images for this rmxmﬁnﬁu.

14. See section eight 6f the Commentary on the .Pwmm:n_mm Phrases, Part
One.

15. “Except when the entire world is perfectly moﬁnsnmu n.m:m_mnmm fei

tianxia thighi. The text in Zhouyi ghengyi, has ghili (pérfect principle), but

this has been shown to be a Tang era alteration to avoid the taboo use of the
personal name of Li Zhi, Emperor Gaotzung (reigned 650—684). Thereis

good evidence to prove that the text originally was either 747 (well gov-

erned) or gAizhi (perfectly governed). See Lou, /% ang Bijijiaoshi,1:224n."

49. Wing-tsit Chan’s translation of nr_m passage as:“only because there is
ultimate principle in the world. . . . mm%wnn:n% follows the later, altered
text. See Source Book, p. 320.

16. King Wen, the father of HﬁEm Wu who overthrew the mrusm and

founded the Zhou state (1122 B.C.), was supposedly the _onm.m:m.aubm vas-

sal of Zhou, the wicked last Shangking.
17. Lu, the home state of Confucius, was so badly governed Hrmn he had
to travel N_unomm totry tofinda €cn—€ mo<nnm_m= to serve.

HEXAGRAM 2

Kun, ﬁuﬁm 5&
Qﬂ:u ?040 Kun _wm_oiv

.\n.&wsgw

Kun consists of fundamentality, and prevalence, and its fitness is
that of the constancy of the mare. {The constancy of Kunis fitting
justin the way constancy is fitting for the mare. The horse is a.crea-
" ture that travels by staying down [on the ground], but even .more
" important we :~<m the female of it, so it is- moamnrsm that repre-
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sents the acme of compliance [shun]. Here one will prevail only after
becoming perfectly compliant, and this is why the text says that one |
will enly achieve fitness in the constancy of the mare.'} Should the
noble man set out to do something, if he were to take the lead, he
would go astray, but if he were to follow, he would find a master.
1t is fitting to find friends in the southwest and to spurn friends

in the northeast. To practice constancy with serenity means good

fortune. {The southwest is the land of utmost nurturing and be-
longs to the same Dao as Kun.2 Thus the text says “find friends.”
The northeast is the opposite of the southwest. Thus the text says
“spurn friends.” When yin is manifest in something, that something
must distance itself from its own ilk and g0 to the opposite [yang]
kind, for only then will it garner the good fortune derived from prac-
ticing “constancy with serenity.”}

'

Ooggmz.ﬁ.fﬁ% ON THE JUDGMENTS.

How great is the fundamental nature of Kun! The myriad things
are provided their births by it, and in so doing it compliantly
carries out Heaven’s will. It is nrm generosity of. Kun that lets it
carry everything, the integrative force of its virtue that accounts
for its limitlessness, and its vast power to-accommodate that
makes it glorious and great—so that things in all their different
categories can prevail as they should. The mare is a metaphor
for the Earth, for it travels the Earth without limit. {The way the
Earth manages to be without limit is by acting with humility.. Qian
rides through Heaven as a dragon, but Kun travels the Earth as a
horse.} For one who is yielding and compliant, it is fitting to
practice constancy here, and the noble man who sets out to do
something, if he takes the lead, will be in breach of the Dao, but
if he follows and is compliant, he will find his rightful place. “To
find friends in the southwest” means to travel with one’s own kind,
and “to spurn friends in the northeast” means that in the end
one will have blessings. The good fortune that here derives from
practicing constancy with serenity is a matter of resonating with
the limitless qualities of the Earth. {The term Earthis the name of
aform, a phenomenal entity; the term Kun refers to that which uses
or takes this form.? Two males will be sure to fight, and two masters
will involve peril. That which has the form of the Earth-[Kun] joins
together with the hard and the strong [Qjan] to form a matched pair,

" by medns of which things-are presérved “without limit.” Of €6iiFse,
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to put Kun into practice will certainly achieve the utmost compli-

ancy, but if this were to be-done without regard to, the qualities of .
the mare or if one were to try to achieve fitness without regard to

the perpetual maintenance of constancy, the one approach would
make him not just square and solid but also inflexible, and the other
would make him not just.compliant but also _:.mmo_:ﬁm so in either
case his search.for security would be difficult indeed!}

COMMENTARY ON THE IMAGES

Here is the basic disposition of Earth: this constitutes the image
of Kun. {In physical form; Earth is not compliant; it is its basic
disposition that is compliant.} In the same manner, the noble man
with his generous virtue carries everything.

COMMENTARY ON THE WORDS OF THE TEXT

Kun is perfectly compliant; but the way it takes action is strong

and firm; it is perfectly quiescent, but its virtue is square and

solid. {Action that is square and straight is incapable of doing evil,

but to be so compliant that one becomes irresclute will lead to the

deterioration of the Dao. When the virtue involved is perfectly ac_-
 escent, that virtue must be “ square and solid. _.w .

Itis by following that one obtains a master and finds a right-
ful place, and it is by accommodating the myriad things that the
transformative power of Kun achieves its glory—both these facts
surely indicate how the Dao 6f Kun consists of compliance: in
omﬂ,v:nm out Heaven’s §= :m actions are always QB&%

Ooggmz.ﬂbﬁ% ON THE PWHMZUMU mmwbmmm

AsHeaven is Emr and noble and Eatth is low and humble, so it
is that OE; [Pure <mbmv Imxmmg 1] mam Kun Eucnm 45“_ are
defined. '

The Dao of NQS mcnﬂm the female. . . . Kun acts S to F.Sm
m:umm to completion. -

Kun through simplicity provides nmwmvm»num s As H& is
simple, it is easy to.follow. . . . If one is omm% to follow, he will

5

have meritorious woooawrmrﬁmam. o N

‘When [the Dao] duplicates patterns, we om= it NQS

* As for Kun, in its quiescent state it is.condensed, and in its. -

i
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active state it is diffuse. This is how it achieves its capacious
productivity. .
This is why closing the gate is called Kun.
Qian and Kun, do they not constitute the arcane source for
change!l When Qian and Kun form ranks, change stands in their
midst, but if Qian and Kun were to m_maamm_.mﬁuv there would be

no way that change could manifest itself. And if change could

not manifest itself, this would mean that Q‘an and NQS might
almost be on the point of extinction!

All the activity that take place in the world, thanks to con-
stancy, is the expression of mﬁ One. ... NQS being .SnEEm
shows us how simple it is.

The Yellow Emperor, Yao, and Shun let their robes hang
loosely down; yet the world was well governed. They probably
got the idea for this from the hexagrams Qfan and Kun.

The Master said: “Qian and Kun, do they not constitute the
two-leaved gate into the Changes?. . . Kun isa purely yin thing.

Kuyn [Pure Yin] is a yin thing.

Kun is the most compliant thing in the entire iomm so it
should always be simple to put its virtue into practice. [It] is able
to refine the concerns of the feudal lords.

EWOANHUHZO THE SEQUENCE OF THE HEXAGRAMS

Only after there were Heaven [Qian, Pure Yang, EnxmmHmE 1)
and Earth [Kun, Pure Yin], were the myriad things produced
from them. What fills Heaven and Earth is nothing other than

the myriad things.

THE HEXAGRAMS IN IRREGULAR ORDER
Kun [Pure Yin] [is] soft and yielding.

First Yin

The frost one treads on reaches its ultimate stage as solid ice.
{What starts out as frost that one might tread on ultimately be-
comes hard ice. This is what is meant when it [the Commentary on
the Words of the Text] says, “Kun is perfectly compliant, but the
_way it takes action is strong and firm.” Yin as a Dao is such that,

w_ﬁroe_mr qoonmn_ in humble weakness, it thereafter _u::mm about
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prominence through its accumulated effect. Thus the text chooses

“frost one treads on” to clarify how Kun begins. Yang as physical

manifestation does not involve things that first have foundations es-
tablished so they can achieve prominence later. Thus the text clarifies
yang things in terms of activity and inactivity, as, for instance, [a
dragon] “submerged” in the first line [i.e., Qian, First Yang].} .

COMMENTARY ON THE IMAGES S
The frost one treads on becomes solid ice: .E:m yin anm begins
to congeal. Obediently fulfilling its Umo it EQB&&% _unnanm

morm ice.

COMMENTARY ON THE WORDS OF THE TEXT

A family that accumulates goodness will be sure to have an ex-
cess of blessings, but one that accumulates evil will be siire to
have an excess of disasters. Whena mﬂEmQ kills hislord or ason
kills his father, it is never because of what happens between the
morning and evening of the same day but because of something

that has been building up for a long time and that should have’
been dealt with early—but was not. When the Changes say “the

»

frost one treads on reaches its yltimate stage as solid ice,” is it

not talking about compliancy [with the Dao involved]?*

h«no:& Yin

He is stiaight [747], square qﬁaﬁu, and great E&u so without
working at it, nothing he does here Fails to be fitting. {Here,
finding oneself at the center and o_uﬁw_:_:w his correct position there,
he perfectly realizesin himself the qualitiesinherent in the Earth: he

allows things their natural course, so they produce themselves, and.
. he does not try to improve upon and manage them, $o success

comes about by itself. ¢ This is why the text says: “Without working
- atit, nothing he does here fails to be fi _H_:m "}

oozzmzﬁ»ﬁ. ON THE IMAGES N

,{.,
Actions m_mmon_mnnm with Second Mm: are mﬂm_mrn and thus square.
?ﬁ..m: one ..m<mw_m himself to be mﬁ_,m_mrﬂ and square in his actions,

s
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it means that he has allowed these qualities free play here.} “With-
out working at it, nothing he does here fails to be fitting™: here is -
the glory of the Dao of Earth.

OOEHSNZ.HPHW,N ON THE WORDS OF THE TEXT )

amﬁ,m:mrﬂu refers to the rectitude [¢heng] of Kun, and “square”

refers to its righteousness [ yz]. The noble man keeps his inner
self straight by means of reverence [jing] and keeps his outer
life square by means of righteousness. With the establishment of
reverence and righteousness, one keeps oneself free from isola-
tion. “He is straight, square, and great, so without working at it,

nothing he does here fails to be fitting.” Thus he has no doubts
about what he should do. .

Third Yin

One who effaces his own prominent qualities here will be able to
practice constancy. He might attend to his sovereign’s business, and
if he were to make no claim for its success, he should bring about a
successful conclusion. {Onewho occupies the very top of the lower
trigram yet does not excite the suspicions of yang personages [sover-
eign, superiors] is someone who stays in harmony with the meaning
[y] involved here. He does not involve himself in initiating anything but

must respond to the lead of another and must wait for orders before

he starts to act: this is someone who effaces his own excellence and in
so doing keeps himself correct. Thus the text says: “One who effaces
his own prominent qualities here will be able to practice constancy.” If

" there is business to attend to, he should do it but must not dare take

the lead. Thus the text says: “He might attend to his sovereign’s busi-
ness.” He brings things to a successful conclusion by obeying orders.
Thus the text says: “If he were to make no claim for its success, he
should bring about a successful condusion.”}

COMMENTARY ON THE IMAGES

“One who effaces his own EOBEQ# qualities here will be able to

practice constancy”: this means that he starts to act when the mo-
ment is opportune. “He might attend to his sovereign’s business™:

Em wisdom is glorious and great. Here is someone whose “wisdom

tious and’ mnmmra 'so hé does not take the eredit fot things:
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COMMENTARY ON THE WORDS OF THE TEXT

Although a yin person has excellence, he effaces it in order to
attend to his sovereign’s business and does not dare take credit

for its success. This is the Dao of Earth, the Dao of the wife, and
the Dao of the minister. The Dao of Earth hds one “make no

claimfor. ... success” but working on behalf of the other [Qiar— .

Pure Yang, i.e., Heaven—husband, mo<mnmmm&n “he should bring

about a successful conclusion.”

Fourth H\S

Tie up the bag, so-there will be no blame, no praise. {Here,

located in a yin hexagram, one has a yin position occtipied by ayin.
line, so to tread here does not involve 2 mean [zhong] position, and -

those who fill it do not have “straight and square” qualities. These do
-nhot engage in yang [the sovereign’s] business, for they lack that ex-

cellence whose prominence should be effaced. “Tie up” [gua] means

“bind up” [jie]—to keep confined. A worthy person should stay
hidden here, and only by exercising caution can he get by, for the
Dao of Tai [Peace, Hexagram 11] does not operate here.} -

COMMEN TARY ON THE ;?»QMmm.

“Tie up the bag, so there will be'no blame”: if one exercises cau-
tion, he will suffer no harm. .

COMMENTARY ON THE gohﬁuW OF THE TEXT

When Heaven and Earth engage in change and transformation,

the whole plant kingdom flourishes, but when Heaven and Earth
are confined, the worthy person keeps hidden. When the Changes
say “tie up the bag, so there will be no blame, no praise,” is it riot
talking about caution? o

Fifh Yin

A yellow lower garment means fundamental good fortune. {*Yel-

. low i the color of. centrality [zhong, the Mean], and a lower mm«lm:n
" adorns the bettom half of the body:”7 Kun is the Dao of the subject,
whose excellence mm....noB_u_mnm_x realized below in the position of sub-
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_ordinate. Someone without hard and strong substance can let things

fully realize their innate tendencies only by thoroughly grasping their -
principles, and he can occupy a noble position with the virtues of com-
pliancy and obedience only if he has the required civil graces and con-
trol over those principles. He garmers fundamental good fortune by
letting his yellow lower garment hang loosely down and not by using
‘martial power. Here, he achieves the utmost nobility of the yin but
does not go so far as to excite the suspicions of the yang, and this is
due to “the civil graces abiding within,” “the very acme of excellence.”}

COMMENTARY ON THE IMAGES

“A yellow lower garment means fundamental good fortune”: this
refers to the civil graces abiding within. {That one wears a yel-
low lower garment and garners fundamental good fortune here is
due to “the civil graces abiding within.”}

COMMENTARY ON THE WORDS OF THE TEXT .

The noble B»r. garbed in yellow and maintaining the Mean,

 thoroughly grasps the principles of things. The correct position

for him is this place in the trigram. Excellence abides within him,
emanating through his four limbs and expressed in his deeds—
the very acme of excellence.

Top Yin

Dragons fight in the fields, their blood black and yellow. {Yinas
aDao means to be humble and obedient and to remain within one’s
limits—this is how its excellence is fully realized. Here, however, it
has become all that it can be but does not stop and would take over
yang territory, something that the yang principle will not permit,
This is why the text says that they “fight in the fields.”} .

COMMENTARY ON THE IMAGES
“Dragons fight in the fields”: the Dao of Kur has reached its limits.

OOKKMZHPW% ON THE WORDS OF THE TEXT

—--As yin provokes the suspicions of yang; it must fight. {Not hav-"

ing taken appropriate steps beforehand, yang becomes suspicious
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of yin now at the peak of its strength and so takes action; this is why
“it must fight.”®} It is because yin calls into question the fact that
itis totally lacking in yang. {lt fights because it calls into question
the fact that it is not yang, that it is.referred-to as a dragon here.’ It
is because it still has not abandoned its own kind:} It is'because it
has still not forsaken its yin-ness that it is exterminated by yang,

that blood is mentjoned here. {As it still fights with yang and be- -

cause they wound each other, so there is' mention. of blood."}

Black-and-yellow refers to how Heaven dnd Earth are mixed: .

together. Heaven is black and Earth is yellow.

Al Use Yin N“N.:.mq:

It is fitting to practice constancy mn_‘mmﬁn&_v_ﬁ here. What is fitting
here.at All Use Yin Lines is to practice constancy perpetually.

OQEngﬁPﬁ% ON THE IMAGES

“All Use Yin Lines” signifies that greatness and final success are
achieved through the practice of perpetual constancy. {This re-
fers to one who is able to achieve greatness and fihal success through
the practice of perpetual constancy.} ,

'

NOTES

1. This and all subsequent text set off in this manner is commentary by
‘Wang Bi. : . o
" 2. This paraphrases section five of Explaining the Trigrams: “Kur [Pure
Yin] here means the Earth. The myriad things all are nourished to the ut- .
most by it.” Co g
3. See Hexagram 1, Qian (Pure Yang), note 1.
4- See sections one, five, six, eleven, and twelve of the Commentary on

the Appended Phrases, Part .O:P and sections one, two, six, ten, and twelve -

of the Commentary on the Appended Phrases, Part Two.

5. Zhu Xi points out that since the characters shun (compliancy) and -
shen (caution) were used interchangeably in. antiquity, shun ought to bé .
read as shen here—referring tohow one should deal with things when they
have just barely begun. His version would read: “Is it not talking about
. caution?” See Zhouyi thezhong, 16: 25b. This seems rather forced and un-

likely, especially since compliancy figures so prominently in this and other .
sections of the text'of Kun. “Compliancy with the Dao involved” makes

s
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. good sense from the context and obviously refers to the fact that once a
thing starts, it will comply with the dictates of its inner nature—whether’
for good or for evil.

6. This s similar to Wang’s comment on a passage in the fifth section of
the Laog: “Heaven and Earth are not benevolent; they treat the myriad
thingsas straw dogs.” Wang Bi’s comment: “Heaven and Earth allow things
to follow their natural course. They do not engage in purposeful action and
create nothing;, so the myriad things manage themselves. This is why the
textsays that they ‘are not benevolent.” ” See Lou, Wang B;  jijiaoshi, 1: 13.

7 This quotes from a passage in the Zuoghuan (Zuo’s commentary on
the Spring and Autumn Annals), concerning the twelfth year of the reign of
Duke Shao (y29 B.c.). Cf. Legge, The Chinese Classics, 52 640.

8. This translates yin yi yu yang bi zhan. This interpretation and the
rendering of Wang's commentary follow Kong Yingda’s subcommentary:
“As yin has reached the peak of its strength, it comes under the suspicions
of yang, which then takes action, wishing to extirpate this yin, butsince yin
is already at the peak of its strength, it is unwilling to take evasive action.
This is why ‘it must fight.” ” See Zhouyi zhengyi, 1: 27b. However, itis also
possible to interpret both differently: “When yin feelsit can disparage yang,
there is sure to be afight” (for the Commentary on the Words of the Text);
“As it was riot dealt with before this, its disparagement reaches full mea-
sure, and so it takes action. This is why ‘there is sure to be a fight*” (for
‘Wang Bi’s commentary). This second reading follows Ita Togai’s (1670—
1736) interpretation; see Shieki kyGyokn tsithai, 1: 28. It glosses yias
naigashiro ni suru—"treat with contempt, disparage,” i.e., “call into ques-
tion one’s viability.” Later commentators, notably Cheng Yi and Zhu Xi,
ignore the remarks of Wang Bi and Kong Yingda and take yin yi yr yang bt
than quite differently: “When yin is an equal match for yang, there is sure
tobeafight,” deriving the sense of “equal match” foryi from another of its
basic meanings, “resemble, feign.” See Zkouyi theghong, 16: 31a.

9. Following Kong Yingda's subcommentary: “Top Yin at the peak of
its strength seems as if it were yang, and, because it calls into question the
fact that it is pure yin and totally lacking in yang, ‘it is referred to as a
dragon’ in order to make this clear.” See Zhouy: thengyi, x: 27b. .

10. Zhu Xi comments: “Blood belongs to the yin category. Qi [spirit,
material force] is yang, and blood is yin. Black and yellow are the true col-
ors of Heavenand Earth, so this means that yin and yang are both wounded
here.” This agrees with Cheng Y's interpretation: “Although yin here is at
the peak of its strength, it has not abandoned its yin-ness. As it fights with
yang, we can be sure that it gets wounded. This is why ‘there is mention of
blood.” Yin has already reached the peak of its strength and even goes so
far as to do battle with yang, so yang cannot avoid getting wounded. This
is why the blood involved is black and yellow.” See Zhouy: theghong, 16: 31a.

11. The All Use Yin Lines of Hexagram 2, the Commentary on the
Images, and Wang Bi’s commentary to both are all omitted in the Wang Bi

—Jijiaoshi edition; translation of these texts here follows Kong, Zhouyighengyi,

I: 25h,



HEXAGRAM 3

Zhun [Birth Throes] -~
(Zhen Below Kan >VO<&

Judgment

Zhun consists of fundamentality [ yuan], prevalence [#eng], fitness
[%], and constancy [ghen]. {“When the hard and the soft begin to

interact,” Zhun [Birth Throes] occurs. If such interaction fails to take

place, Pi MOwﬁ_,cﬂ_o:. Hexagram 12] results. This’ is why, when Zhun
oceurs, it means great prevalence. With great _u_‘m<w_m:nm oneis
free from danger, and this is why it is fitting to practice constancy.'}
Do not use this as an opportunity to go forth. {The more.one
would go forth, the greater the Zhun [Birth Throes].} Itis mnanm
to establish a chief. {Stability <<_= come about only with the ob-
taining of a BNmﬁmnd M

COMMENTARY ON THE JUDGMENTS-

Zhkun [Birth Throes] means nrm difficulty of giving vﬁr when
the hard and the soft begin to interact. One who takes action in

the midst of danger here will greatly prevail and so can practice
constancy. {t starts in dangeér and difficulty but goes on to arrive

at great prevalence and, after that, attains perfect rectitude. This is -

why the ﬁ,m,xn says: A...N:::,_”E___.ﬁ: Throes] consists of fundamentality,
prevalence, fitness, and constancy.”} Itis by the action of thunder
and rain that the replétion of things occurs, something always

_uuozmg about by the hard and the soft érmz they “begin to in- -
teract.”. At this primordial stage of Heaven’s creativity, though i

it is appropriate to establish a chief, it will not mean stability.
ﬁ._.:m Zhun hexagram signifies instability. Thus the text says: “It is

fitting to establish a chief.” Zhun _.mv_.mmm:nm the initial stage in ﬁrm.
creative activity of Heaven and Earth, the _umm_::_:m of the creation -
of things that S_Amm v_mnm in primordial obscurity. This is why the -

_text says | n_,_:._oa_m_ stage.” When one fi :am himself located at suc
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- initial stages of creative activity, there is no more appropriate good

to pursue than that of establishing a chief.}

COMMENTARY ON THE IMAGES

Cloudsand Thunder: this constitutes the image of Birth Throes.
In the same way, the noble man weaves the fabric of govern-
ment. {This is a time for the noble man to weave the d«mv:n of
government.®}

PROVIDING THE SEQUENCE OF THE HEXAGRAMS

.On_% after there were Heaven [Qran, Pure Yang, Hexagram L

and Earth [Kun, Pure Yin, Hexagram 2] were the myriad things
produced from them. What fills Heaven and Earth is nothing
other than the myriad things. This is why Qian and Kun are
followed by Zhun [Birth Throes]. Zkun here signifies repletion.

THE HEXAGRAMS IN IRREGULAR ORDER

Zhun [Birth Throes] means “making an appearance in such a
way that one does not lose one’s place.”

First Yang

One should tarry here. It is fitting to abide in constancy. It is
fitting to establish a chief. {To be located at First Yang of Zhun
means that any action taken would result in trouble, so one may
not advance; this is why the text says: “One should tarry here.”
When one s located at this moment, what is the fit thing to do? Can
it be anything other than to “abide in constancy” and to “establish a
chief”? One brings cessation to chaos by means of quietude, and
one maintains that quietude by means of a chief. Pacifying the people
depends on the practice of rectitude, and the promotion of recti-
tude depends on modesty [gian]. In the world of trouble repre-
sented by Zhun, the yin seek out the yang, and the weak seek out
the strong. It is a time when the people long for: their master. First
Yang is located at the head of Zhun, but it also lies at the bottom of
it. Its line text vmlmﬂ? expresses what is meant here, and how just
isits <<m< *9. winning over the vmo_u._m.w
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COMMENTARY ON THE IMAGES

Although “one should tarry here,” may his will be set on mnmn-.

ticing rectitude. {One may not advance here; this is why the text
says: “One should tarry.” But this does not mean seeking one’s own
happiness and setting aside one’s rightful duties. This is why the text
says: “Although ‘one should tarry here,’ may his will be set on prac-
ticing rectitude.”} It is by the noble subordinating himself to his
inferiors that he wins over the people in _wnmm numbers. {Yangis
noble, and yin is inferior.}

,wwmekk Yin

Here Zhun [Birth Throes] operates as mivmmmmu as yoked horses

pulling at odds. She is not oné to be harassed into getting mar-
ried but practices constancy and does not plight her troth. Only
after ten years will she plight her troth. {Second Yin, its intent
fixed on Fifth Yang, does not acquiesce to First Yang. At this time of
difficulty in Zhun, the correct Dao does not function, so although
Second Yin is contiguous to First Yang, it is-not responsive to it.
Here Second Yin is hampered by encroachment on the part of First
Yang, and this is why Zhun is defined as “impasse.” As this moment
is just at a point of difficulty in Zhun, the correct Dac* is not yet
open, so although a long _.o:w:mx;m in order, it is difficult to make
progress here. This is why the text says “as yoked horses pulling at
odds.” The one doing the harassing is First Yang. If it were not for
the difficulty caused by First ésm. Second Yin would, of course,
marry Fifth Yang. This is why | the text says: “She is not one to be
harassed into getting married,” As Second Yin has its intent fixed on
Fifth Yang and does not wnn:_mmnw to First Yang, the text says that
‘she “does-not plight her troth.” This condition, of a world subject
to Zhun as diff culty, will not last longer than ten years. After ten
years, there will be “a return to the constant Dao,” and once that

happens, the object of one's original intent will be gained. This is ..

why the text says: “Only after ten years will she plight her qon:...v

COMMENTARY ON THE HZEPOMM

The difficulty that Second Yin suffers is mzn to the fact that it
- rides on a hard [yang] line. “Only after ten years will she mrmrn
her troth” refers to a return to the constant Uwo. -
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Third YVin

To go after deer without a forester would only get one lost in the
depths of the forest. The noble man, then, is aware that it would
be better to refrain, for if he were to set out he would find it hard
going. {Third Yin, having got close to Fifth Yang, is free from any
difficulty stemming from harassment, and, although Fourth Yin is
right next to Fifth Yang, its intention is fixed on First Yang, so there is
nothing to block Third Yin's own path and it can thus advance, free
from the.impasse Zhun offers. It might see how easy is the path to
Fifth Yang but neglect to reckon on what it is: since Fifth Yang reso-
nates with Second Yin, if Third Yin were to set off for it, it would not
be accepted by it. How would this be any different from trying to
pursue a quarry without the help of a forester! Although one might
sight the quarry, without the forester, he would merely “get . . . lost
in the depths of the forest,” so how could he ever catch it? fi [then)]
is an interjection.’ How could the noble man in his actions ever
bring contempt and humiliation upon himself! This is why “it would
be bettér to refrain” and “if he were to set out he would find it hard
going™ and “find himself in dire straits."}

COMMENTARY ON THE IMAGES

“To go after deer without a forester”: rather than pursuing quarry
in this way the noble man refrains. “If he were to set out he would
find it hard going” and would find himself in dire straits.

m.SS& Yin

Emuozmr itinvolves %ownm horses E.E_bm at o&m one secks to get
married here. To set out means good fortune, and all will be fitting
without fail. {Although Second Yin is right next to First Yang, it holds
fast to constancy and does not acquiesce, as it is not one to harm its
own intention. But here Fourth Yin seeks to marry First <mmm. and
when it sets forth, it surely will be accepted. This is why the text says:
“To set out means good fortune, and all will be fitting without fail."}

COMMENTARY ON THE IMAGES

That one may seek and so go forth rﬂ‘m is clear. ﬁ_n rmm dis-

~cerned the conditions pertaining to the othier Tiries: w
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Fifih Yang

Benefaction here is subject to the &EGEQ of Zhun. To practice

constancy in small ways means good fortune; but to practice
constancy in major ways means misfortune. {To be located in
difficulties as represented by Zhun means that although one here
finds himself in a noble position, he cannot extend great measures
of largess and nobility to everyone, for his powers to succor others
are limited by his own weakness and by obstacles: he may be a
pervasive force among this petty crowd, but he is still tied as a mat-

ter of resonance to Second Yin. “Benefaction here is subject to the

difficulty of Zhun.” This means that this is not the place where one
can extend himself to others in a grand way. He should keep his

intention firmly fixed on his comrade [Second Yin] and not let oth- .

ers drive a wedge between them. Thus “to practice constancy in
small ways means good fortune, but to practice constancy in major
ways means misfortune.”} g v

COMMENTARY ON THE IMAGES

“Benefaction here is subject to the difficulty of Zkun": this means
that it is not yet the time to extend one’s powers in a grand way.

Top Yin

As one’s yoked horses pull at wmmmv so one weeps profuse tears
of blood. {This is to occupy a place of the utmost danger and
difficulty: below there is no onie to respond with help, and ahead
there is no place to which one’may suitably advance. Although Top
Yin is right next to Fifth Yang, Fifth Yang’s “benefaction . . . is subject
to the difficulty of Zhun,” s the situation does not lend itself to
their mutual response, To stand fast here will not gain security, and
there is no suitable place to which one might move. Here one is

trapped in'the most dire of predicaments and has absolutely no one
on whom'to rely. This is why the text says: “So one weeps profuse °

tears of blood.”} :

\

COMMENTARY ON THE IMAGES N

.amoona %nm_um wnomﬁm ﬁmm.nm Om Eoo.man how can one last long

here!l”’ N T
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- NOTES

1. See Wang’s remarks on this hexagram in section seven of his General

Remarks. Note that this and all subsequent text set off in this manner is
commentary by Wang Bi. ,
- 2.“Chief” translates Aoz (skilled archer, i.e,, chief). Kong Yingda thinks
(after Wang Bi, see below) that this refers to the time when “the Dao of the
human world was first created, when things in it were not yet settled, so
thisis why it is appropriate to establish a chief in order to achieve stability.”
See Zhouyi ghengyi, 1: 28a. However, in his niext comment on hou, Kong
seems to have changed his mind and glosses it as thukou (feudal lords): “Tt
is suitable that the sovereign take this Z4un hexagram as guide and appro-
priate that he establish feudal lords in order to extend his kinduess to all
creatures everywhere.” See Zhonyi ghengyi, 1:29a. Although Cheng Yi
also glosses Aou as zhukou in his comment on this passage, Zhu X thinks
that it refers to First Yang, the ruler of the entire hexagram, which lies
beneath yin lines and thus is an image of a sovereign who emerges as a
worthy from the common folk—something more in line with Wang’s “mas-
ter.” For Zhu's and Cheng’s views, see Zhouyi theghong, 1: 20b.

3. “Weave the fabric of government” translates jinglun, thatis, Jingwei, the
warpand woof of fabric, a metaphor for order/ ordering, government/gov-
erning. See Cheng Yi's and Zhu Xi’s comments in Zhouyi theghong, 11: 7b.

4- This is playing on the literal meaning of dao as “way” or “path.”

5. The translation of ji (then) in Third Yin follows this gloss of Wang
Bi; Kong Yingda also takes ;i this way. See Zhouyi thengyi, t: 30b. How-
ever, later commentators such as Cheng Yi and Zhu Xi take ji as a substan-
tive noun incipience as it occurs in section ten of the Commentary on the
Appended Phrases, Part One: “It is by means of the Changes that the sages
plumb the utmost profundity and dig into the very incipience of things.”

Junziji (the noble man, then, . ..} is glossed by Cheng Yi as jungi jian shi
ki jiwei (the noble man discerns the incipient and imperceptible begin-
nings of things), and Zhu Xi glossesitas simply junzijian ji (the noble man
discerns incipience). See Zhouyi theghong, 12 23b. In thelight of these glosses,
Third Yin would read: “The noble man, discerning what is incipient here,
is aware that it would be better to stand fast.”

6. “If he were to set out he would find it hard going” translates wang lin.
Lou Yulie cites Sun Xingyan’s (1753-1818) Zhouyi jijie (Collected exege-
ses on the Changes of the Zhou): :

The Shuowen [ jiegd] [Explanations of simple and composite characters],
an etymological dictionary of Chinese compiled about ro0a.d. by XuShen],
cites wang lin [using the /in that in various contexts means “regret” or “base”]
as wang lin [another character], in which /in means “hard going.” When-
ever the expressions wang lin, wang jian lin [if he were to set out he would
experience hard going], and yi wang fin [if he were to st out in this way he
would find ithard going] occur, they all ought to be interpreted in this way,

... for Jin bere.is ot the fin in huilin. [remorse.and regret].:See. Wang-Bi Ji-

Jiaoshi, 1: 244 . 14.
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This interpretation seems to hold true for occurrences in Wang Bi’s
commentary, and Kong Yingda usually understands /in this way when it -
occurs together with wang (set out); but not always: here, for instance, he
undexstands it as Auilin (remorse and nomnmnv. See Zhouyi ghengyi, 1: 30b.

HEXAGRAM 4

. : —_
E

2

Meng [Juvenile _Hmwonmno&
(Kan Below Gen Above)

.\w&%ﬁgn

Meng brings about prevalence. It is not I who seek the Juvenile
Ignorant but the Juvenile Ignorant who seeks me. An initial ren-
dering of the yarrow stalks should be told, but a second or a
third would result in violation. If there were such violation, I
should not tell him. A._.:m vﬁ:.oi stalks are things that resolve
doubts. The reason why a youth cmmmn by ignorance seeks me is
that he wants me to resolve the uncertainties that he has. If | resolve
them in more than .one way, he will not know which solution to
follow and would then be thrown back into uncertainty. This is why
“an initial rendering of the yarrow stalks should be told, but a sec-
ond or third would result in violation” and “the one who would

bring about this violation is the Juvenile Ignorant.” How could other

than Second Yang ever manage “an initial rendering of the yarrow
stalks™ It is due to its “strength and adherence to the Mean”- that it
can decide such doubts.'} Itis fitting to wnwn:on constancy here.
. {The fitness associated with Meng means that it is fitting to practice
- rectitude here. None is more perspicacious than the sage, and none
is more benighted than the Juvenile Ignorant. “To take Juvenile igno-
rance and n:#?wnn.,_,mnﬁcam in it,” in fact, “is'the meritorious task

s
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- -of the sage.” As this is so, if one were instead to try to achieve

perspicacity by cultivating rectitude [in others], this would be to
misconstrue the Dao involved.?}

COMMENTARY ON THE JUDGMENTS

Meng [Juvenile Ignorance] consists of a dangerous place below
a mountain. In danger and brought to a halt: this is Meng. {If
one retreats, he will come to grief in danger, but if one advances, he
will find the mountain a shut door, so he does not know where to
go. This is the meaning of Meng} “Meng brings about preva-
lence”: Meng operates through prevalence and is a matter of
timeliness and the Mean. {What this moment of Meng wants to
achieve is nothing other than prevalence. One makes Meng work
by means of prevalence, and this is a matter of obtaining both the
right moment and a mean position. ‘It is not | who seek the Juvenile
Ignorant but the juvenile ignorant who seeks me™: their intentions
are in resonance. “I” refers to the one who is not the Juvenile Igno-
rant. The one who is not the Juvenile Ignorant is [Second] Yang. It is
always one who does not know who seeks out and asks one who
does know; the one who does know does not seek to have things
told to him. The unenlightened seeks out the perspicacious; the
perspicacious does not solicit the counsel of the unenlightened. Thus
the meaning of Meng is such that “it.is not | who seek the _:<m:__m
Ignorant but the Juvenile Ignorant whoseeks me.” The reason the
“Juvenile Ignorant” comes and seeks “me” is that “their intentions

_are in resonance.”} - “An initial rendering of the yarrow stalks

should be told”: this he can do because of his strength and ad-
herence to the Mean. {This refers to Second Yang. Second Yang is
the master of. all the yin lines. If it both lacked strength and violated
the Mean, what possibly could it draw upon for the telling-6f “an
initial rendering of the yarrow m.nw__a_..w “But a second or a third
would result in violation. If there were such violation, I'should
not tell him.” The one who would bring about this violation is
the Juvenile Ignorant. To take Juvenile Ignorance and cultivate
rectitude in it is the meritorious task of the sage.

COMMENTARY ON THE IMAGES

... Below the Mountain emerges the Spring: this constitutes the

image of Juvenile Ignorance. {“Below the Mountain emerges the
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Spring,” which is something that does not yet.know where to mo

This s the image of Juvenile Igho rance.} Inthe same.way, the noble”

man makes his actions resolute and nourishes his virtue. {*Makes
his actions resolute” is the meaning ::n_mw_s:m an initial ﬂm:n_m::w
of the yarrow stalks.” “Nourishes his virtue” is ﬁ_,_m Bm:no:og
task” of “cultivating wmnﬁcam.d N C

HN.OAEUuZQ THE wmﬁcmZOM qu THE mmmN»PONPEm

Zkun [Birth Throes, mnxmmﬁa 3] is when' 95% are first born.
When things begin life, they are sure to be covered [the literal
meaning of meng—i.e., encapsulated in membranes, eggs, or
seeds]. This is why Zkun is followed by Meng [Juvenile Igno-

rance]. Meng [covered] here indicates Meng [Juvenile Igno- -

rancel, that is, the immature state of anmm.

THE HEXAGRAMS IN IRREGULAR ow,.umw

M- eng DEEE_n Ignorance] indicates noam:mﬁon first followed _u%
a coming to prominence.

First Yin . ) SN

With the opening up of Juvenile Ignorance, it is fitting both to
subject him to the awareness of° punishment and to remove fet-
ters and shackles, but if he were to set out in this way, he would
find it hard.going. {When one is located at First Yin of Meng,
Second <m:m provides illumination from above, so this is why “the
opening up of Juvenile _m:oB:nm occurs here. *With the opening
up of Juvenile Ignorance,” one’s hesitation to act is cleared up, so
bath the awareness of vc:ﬁrgm:ﬁ and nrm removal are appropri-
ate. “But if he were to set out in this <<mx he would find it hard
going” means that the threat of punishment cannot long be cmma.&.

OogngHPWw. ON THE ;PPOMM

“Ttis fitting to subject him . . . to the awareness of chmrBQ; :
one does this by rectifying what the law i is, {The dao of punish-
ment is something that the true Dao finds despicable.’ One attempts
‘to no:nwo_ _7_3 3 _.mnﬂ_?sm i:mn the law i H_.Em ﬂrm_.m is m:_m refer-
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- z,,w econd Yang

To treat the ?dmsmn Ignorant with magnanimity means good
fortune. To take a wife means good fortune. His child will be up

. to taking charge of the family. {ltis dueto Second Yang'sstrength

and its abiding in centrality [the Mean] that it attracts the Juvenile
Ignorant. As Second Yang is magnanimous and does not spurn them,
those both near and far all arrive, This is why “to treat the juvenile
Ignorant with magnanimity means good fortune.” A wife is some-
one who serves to complement him and so allows him to perfect
his virtue. If one embodies the yang principle and yet can treat the
Juvenile Ignorant with magnanimity, if one can abide in the Mean
with one’s strength intact, and if one takes a mate in this way, then
no one will fail to respond positively to him. This is why “to take a
wife means good fortune.” Here one finds himself situated inside
the lower trigram [i.e., the household]; with strength intact, he re-
ceives the weak, and, though kind and affable, 'he manages to main-
tain the Mean. As he is able to fulfill his duties in this way, he can
pass s them on to his child. This is what is meant by “his child will be
up to taking charge of the family."}

COMMENTARY ON THE IMAGES

“His child will be up to taking charge of the family”: the strong
arid the weak mmmnmnwnob by generation] accept [succeed] one
another.

Third Yin

It will not do to marry this woman. Here she sees a man strong
as metal and discards her self-possession, so there is nothing at
all fitting here. {At the time of Juvenile Ignorance, the yin seek out
the yang, and the benighted seek out the perspicacious, when each
one seeks to have his lack of understanding alleviated. Third Yin is
Iocated at the top of the lower trigram, and Top Yang is located at
the top of the upper trigram; they represent a woman and a man,
respectively. [t is not Top Yang that seeks Third Yin, but Third Yin
who seeks Top Yang. This is a case of the woman taking the lead
and mmm_%m the man. The true embodiment of a woman is such that
itis no_._.mQ behavior for her to await commands. But h when
she “sees aman mn_.o:m as metal,” she seeks him, and this is w y the
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text says that she "discards her self-possession.” If one were to ex-
tend himself to such a woman, he would find that her behavior is
essentially disobedient. Thus the text says: “It will not do to marry
this woman” and “there is nothing at all fitting here.”s} ,

OOEEMZH&.N& ON THE IMAGES.

“It will not do to marry this woman”: rwnrnrmimm is disobedient.

/

Fourth Yin ;

Here confounded by Juvenile Ignorance, one becomes base.
{This is the only yin line that is distant from a yang line. It is located
between two yin lines, so there is no one to alleviate its darkness.
This is why-one is "here confounded by juvenile Ignorance.” Con-
founded by the darkness of Juvenile Ignorarice, Fourth Yin is unable
to get close to a worthy and so start to develop the right kind of

intentions, something that leads as well to meanness. This is why

the text says “base.”’}

COMMENTARY ON THE IMAGES

The baseness associated with beirg anoam.Oﬁmm& by Juvenile
Ignorance” is due to being alone at a distance from the solid and

the real. {Yangis referred to rmwm...mm “the solid and the real.”}

Fifth Yin .
The Juvenile Ignorant here will find good fortune. {Hereis some-
one with yin character who abides in a noble position. He does not
take responsibility for supervising himself but instead relies on Sec-
ond Yang for that. If he delegates authority so things can be done
and if he does not belabor his own intelligence, mmolm at achieve-
ment will be successful. This is why the text says: “The Juvenile Ig-
* norant here will find good fortune.”}

COMMENTARY ON THE IMAGES

The good fortune associated with Juvenile Hw.doﬁmbnm hereis due
to compliant behavior achieved through an obedient mind. {He

;
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--—delegates authority so things can be done, neither takes the lead
nor initiates action: this is “compliant behavior achieved through an
obedient mind.”%} .

.nﬁe\ Yang

Strike at Juvenile Ignorance, but it is not fitting to engage in
harassment; it is fitting to guard against harassment. {Here one
is located at the end point of Meng. Occupying the top position
with strength, he can strike at and drive away Juvenile Igno-
rance and so alleviate their [the yin lines’] darkness. Thus the
text says: “Strike at Juvenile Ignorance.” Juvenile Ignorance
wishes to be alleviated, and Top Yang itself wishes to strike at it
and drive it away. As this meets the wishes of those above and
those below [all the yin lines], none fails to comply. If one were
to provide protection for them, then all would attach themselves
to him, but to try to take them over by force would make them
all rebel. Thus the text says: “It is not fitting to engage in harass-
ment; it is fitting to guard against harassment.”}

COMMENTARY ON THE IMAGES

“Itis fitting to guard against harassment”: For those above and
those below will all comply.

NOTES

1. This and all subsequent text set off in this manner is commentary by
Wang Bi.

2. See Wang's remarks on this hexagram in section seven of his General
Remarks. . i
" 3. Meng consists of the trigrams Kan (Water, Sink Hole), the “dan-
ger,” and Gen (Mountain, Restraint), the “shut door” of the mountain.

4. Kong Yingda comments:

Once Juvenile Ignoranceis dispersed, there is nothing to inhibit his
actions, and this is why it is fitting to apply the threat of punishment
to him. It is also fitting to remove the fetters and shackles of the
criminal. As Juvenile Ignorance has been dispersed, matters about
.~ which he felt doubt have become. clarified. In all such cases, it is
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appropriate that the criminal have his fetters and shackles re-
moved. . . . If he were to set out imbued with the Correct Dao, the
goodness of his actions would keep on increasing, but if he wereto-
set out subject to the dao of punishment, there would be a mean-
spirited aspect to what he does. . s -

See Zhouyi thengyi, 1: 33a. S I

“Mean-spirited” translates éi/in and is thus a gloss on /i (hard going).
Later Neo-Confucians interpret this passage differently. Although Chéng
Yi seems to agree with Wang and Kong that punishment is inimical to the
Dao and that what is really needed is the internalization of the sense of
goodness, he differs from them in thinking that removing the “fetters and
shackles” is a metaphor for the lifting of ignorance itself. Zhu Xi takes
another view of how the lifting of ignorance should take place: “One first
oughit to punish severely and then for a time release him [from the fetters
and shackles] in order to see how he behaves afterward. If one lets him set
out but does not release him from them, this would result in the utmost
shame and remorse.” Wang Anshi and some others take an even different
approach: If one does not use severe punishmerits right at the start to cor-
rect small faults but instead frees the ignorant:youth from his-fetters and
shackles, this will inevitably lead to a “dac of remorse.” See also Hexagram
62, Xiaoguo (Minor Superiority), Fifth Yin, and note 11 there.

5- Cf. Laogi, sections 36 and 49, pp. 80—90 and 129, where a similaridea :

is expressed.

6. “Man strong as metal” translates jinfé:. Kong Yingda comments: “Top
Yang is called jinfu because of its strength and yang-ness.” See Zhouyi
thengyt, 1: 33b. Both Cheng Yiand Zhi Xi explain jinfi as “awealthy man”™
whom the woman here wants for his money: Cheng also thinks that she has
discarded the one she rightly ought to respond to (Top Yang) and instead
chases after the nearby and convenient Second Yang; thus, in his view, she
is both greedy and opportunistic. See/ Zhouyi theghong, 1: 29b.

7. “Base” translates /in ﬁm_mnﬁrmwn “remorse” or “hard going”). For
another such-instance of /in (including “baseness” and “debase™), see
Hexagram 40, Xie (Release), Third Yin, and note g there. o

8. “Neither takes the lead nor initiates action” translates duxian buwer.
‘Wang expresses a similar view in almost exactly the same language in his
commentary to Laogi, sections 10 and 28, pp. 23-and 74. “Compliant be-
havior” translates sun (shun)—cf. Sun (Compliance), Hexagram §7-—and
“obedient mind” translates sk, following Kong Yingda's subcommentary;
see Zhouyi hengyi, 1:34a. s

9- Cheng Yiinterprets this passage differently. He thinks that Top Yang
represents Juvenile Ignorance atits worst and strongest, at the point where
itleads oneto banditry and rebellion. Thus one must strike hard atit. In the
light of his commentary, the text would mean: “Attack the Juvenile Igno-
rant. It is not fitting that he engage in banditry. It is fitting to prevent such

; v,g.&ﬂq..w Zhu Xi’s commentary, however, seems to agree with that of Wang
" Bi: one should strike at Juvenile Ignorance but u.¢omn,_ excessive force. He
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..alsa_adds the remark: “All one can do is guard against enticements to evil
from without, so that the Juvenile Ignorant can perfect his truth and purity.” -
Assuch, Zhu provides a more specific gloss on “guard against harassment”
than does Wang Bi (or Kong Yingda). See Zhouy: gheghong, 1: 31a—31b.

HEXAGRAM 3§

==

m

- Xu [Waiting]
(Qian Below Kan Above)

Judgment

As there is sincerity in waiting, so prevalence shall be gloriously
manifest, and constancy result in good fortune. It is fitting to
cross the great river, :

COMMENTARY ON THE HCUOEMZHw

Xu means “waiting,” as danger lies in front.’ Hard and strong,
one does not founder here, the meaning of which is, one will not
find himself in dire straits. “As there is sincerity in waiting, so
prevalence shall be gloriously manifest, and constancy result in
good fortune”: here one abides in the place of Heaven and does
so with rectitude and within the Mean. {This refers to Fifth Yang.
Here one abides in the place of Heaven? and practices rectitude and
the Mean. It is by doing so that he makes provision against alf con-
tingencies: This is how the Dao of Xu is perfectly Em._mNma. Thus
“prevalence shall be gloriously manifest, and constancy result in good
fortune.”} “Itis fitting to cross the great river”: this means that

" if one were ta'set forth, he wold gain meritorious achieveménit.



