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ReconstrJEtioo of late Western Zhou Structure at Shaochen
Village, Fufeng County, Shaanxi. From Fu Xinian, 1981: 37.

Tte reconotruction of tois Western Zhou temple depicteo above was
ach;eved through the methodology of archaeology. At least fout steps
were requxred before the pxcture could be completed. First, successiye
layers of accumulated Chxnese hlstory had to be penetrated, coming at
last to the pise foundatxon o which the temple was erected. Next, the
perrmeter of the fouudatxon hadAto oe determined, thereby demonstrating
the slee and ootline of the structure. Third, post-holes cut into the

pise indicated the detailed configuration of the temple's walls and some

.vii



idea of the supporting structure of the roofing. And finally, compara-
tive evidence and a degree of imagination allowed the archaeologists to
draw in the roof. -

In the following pages I propose to undertake a somewhat similar
reconstruction of another temple of the Western Zhou. The same four~
stage methodology'will be employed: successive layers of Chinese history
will have to be penetrated, the outline of the foundation will have to
be determined, markpoints will have to be found in that foundation
demonstrating how the edifice was constructed, and finally, a degree of
imagination will be required to complete the picture. But the result of
this reconstruction effort will inevitably be less graphically satis-
fying than that of the temple at Shaochen village, for although the
temple with which we will be concerned was crafted by the same Western
Zhou men out of the same hard Western Zhou earth, it was constructed of
ideas and images rather than of timber and thatch. This temple of which
I speak is the Zhouyi.

The comparison is not fatuous. As surely as men worshipped in the
temple at Shaochen, so too have one hundred generations of Chinese never
ceased to worship at the temple of the Zhouyi. But exposure to the
light of day can result in the same type of disfiguration of original
structures as can such long burials as that at Shaochen. Living insti-
tutions invariably and ceaselessly evolve. This has been true also with
the Zhouyi. Early on, a culi formed around the sacred scripture, giving
rise in turn to an intermediary priesthood formed in order to explaia:
its mysteries. Later, successive generations never hesitated to change

the temple trappings to suit the fashions of theirx own day. This
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evoiutionary process continues even today Qith the Zhouyi.,

But for better or for worse, modern historical scholarship 1is
decidedly agnostic. We in the halls of academe are only anthropologi-
cally concerned with cult., We are interested in the context of cult:
where did it happern? when did it hanper? how did it happen and what
actually happened? who was responsible? and finally, th did it happen?
We are fortunate with regard to the period since the formal organization
of the cult of the Zhouyi to have abundant evidence with which to answer
these questions. Unfortunately, even the beginning of that period some
two-thousand years ago was already long removed from the original crea-
tioq _of the temple by the people of the Western Zhou. But thanks
largely to the efforts of modern archaeologists and their related breth-
ren the palecographers and historians of ancient China, it is now becom-
ing ever more possible to ask these qﬁe;tions even of the time when the
Zhouyi was but newly built. Iﬁdeed, it is time that these questions
must be asked. For as splendid as the temple at Shaochen appears, it is
but a hollow shell. It is from relics such as the Zhouxi that the

spirit of the time may finally be divined.
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INTRODUCTION

In the history of humanistic scholarship, the present century is
destined to be regarded as the age of empiricism; scholars who once
sought wuniversal truths now content themseives with the more prosaic
search for historical data. In no field, perhaps, has this change been
more fundamental than in the study of classical scripture. And with no
scripture, perhaps, have the consequences beqp 50 remarkable as with the
first of China's classics, the Zhouyi /@ .5 , or, as it is better
knowr in the West, the Yijing jB j@i s tre Book of Changes. The
century dawvned in China wiéh an event of thost portentiousness for thg
Yijing tradition: in 1899, "dragon bones," a traditional wmedicinal
panacea, were recogni?ed as the vestige of one of China's earliest
religious institutions: divination. The field of study thereby born,
jiaguxue lﬁ »ﬁ ﬁ (oracle-bone studies), would prove more than any=-
thing else to spell the end of the classical tradition. The present
study, concerned with the origin of the Zhouyi, is very much a product
of this age, and yet its one goal is to escape this age and return
through one hundred generations to the age before ther: were classices so
that we may view the birth of a great traditionm.

The Zhouii is incontesﬁably the most important work of China's long
intellectual hisztory. Since its canonization, together with the body of
commentary literature known as the "Ten Wings" {(shi yi - ;% ), in the

second century B.C., the work has been regarded as the first among
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China's classics. The combination of that status and the inherently
en?gma;ic nature of the images comprising the text has stimulated con-
sideration by virtually every major thinker in Chinese history. Indeed,
the history of Yijing schclarship in China could well be said to be
representative of the history of Chinese philosophy in general.

Despite this, wvirtually nothing is known of the early history of
the text. Tradxtxon ascribes its authorship to the sages Fu Xx‘ff .;;
ng Wen K and his son the Duke of Zhou (Zhou gg_ggﬂ /;, ), and alss to
Confucxus. The earliest references to the text occur in the Zuozhuan
z{ 13 » the fourth century B.C. chronicle of the years 722 to 464 B.C,
In these references can be seen the first of what would prove to be
numerous developments in the interpretation of the text. During the
first one-hundred years of this chronicle, the Zhouyi appears exclu-
sively as a manusl of divination. By the end of the seventh century
B.C., however, a perceptible development took place in the uses to which

the Zhouyi was put. From this time on, its functional nature as a

divination manual diminished, and instead it began to be cited rhetori-
cally as an ancient wisdom text. It probably is no coincidence that
this development in the Zhouyi's usage coincides with the life of Confu-
cius (551;479 B.C.), the sage regarded by later tradition as the "trans-
mitter" of the "classic" and the composer of its earliest interpreta-
tions.‘ Althéugh the ascription of authorship to Confucius is certainly
hagiographical, there is some evidence that he both knew the text and

subscribed to the contemporary moralistic interpretation of it.

The Master said, "The people of the South have a
saying that a man w1thout constancy (heng 4Z ) cannot be
a shaman or a doctor. This is excellent indeed! ‘Incon-

stant in his virtue, he will be held with contempt.'" The



master said, "Do not simply prognosticate and do nothing
else."

{Lunyu XIII/22)
In the eyes of this deoelopiné exegetical tradition, rlxot: only was the
Zhouyi capable of fulfilling more than a pragmatic prognosticatory
function, if it were to have any lasting value it would lie in its
contribution to the moral life of man.

The four centuries after the l;.i.me of the Zuozhuan is a period
ouring which virtually nothing is heard of the text. The "Rulin zhuan"
4{5’ Bk 4’3 chapter of ohe Hanshu };\g supplies_ a skeletal line of
transrﬁission beginning with Confucius' first: generation disciple Shang
Ju ﬁ 85‘ (b. 523 B.C.) and passmg through fwe generatxons to Tian He
\D /fa]' (c. 202-143 B.C.) at the beginning of the Han dynasty. Despite
this affiliation with the ConfucAian school, the work is widely purported
te have escaped the literarf purge of Qin Sl;ihuang é“ &‘; '(2_ in 213
B.C. bf virtt:le of ite residual nature as a}nanual of divination. From
Tian He t-:he'Yi'in , now apparent1§ repleoe wiﬁh an iobedded ooromentatial
tradition, was handed down through three more zenerat.ons, coming final~

ly in the middle of the first century B.C. to Shi Chou% ﬁ?ﬁ, Meng Xi

é % , and anngqm J:.a }f\ L %’i (all ¢. 90-40 B.C.), all members
vT

of the Imperial Academy. In sthe of the imperial recognition of it;
orthodoxy. this tradit:.on soon lost currency and is now known only
throug fr gment:.:y archeeological di.scovet:i.es.2 Meanwhile, a oeparate
tradition, characterized as m & & (old zext) and attributed to
one Fei Zhi ‘% i (c. 50 B.C.-10 A.D. ) appeared toward the end of the

Western Han. This tradxnon rece:.ved no off:.clal recognition, but by

the end of the Eastern Han it had attamed supremacy by virtue of such



notable adherents as Ma Rong é F’ﬁﬂ‘ (79-166), Zheng Xuan T'i‘f f‘ (127-
200), Xun Suang %5 F (128-190), Lu Ji P& 4} (188-219), and Yu Fan
};\ 5 (170-239).
The two centuries of the Eastern Har marked the first documented
louresence of Yijing scholarship. The works of the above scholars
fully developed the exegetical techniques of trigram symbolism, “line
position" (yao wei XX 'ﬁ- ), and "line virtue" (yao de 5‘( £ ),
already incipient in the "Tuan" %&. and "Xiang" X canonical commenta-

ries. In addition, such new principles as "rising and falling lines"

(sheng jiang 4t % ), ‘“hexagrarmatic changes" (gua bian F)h A% ),
"internal forms" (hu ti ﬁ %‘), and "semi-images" (_b_gg_g_c_i_gxlg,ff ﬁt)
gave to the basic hexagram structure a virtually infinite maileability
by which these scholiasts could reconcile every aspect of the Yijing
with a syrtematically integrated view of the world.

Although Han Yi scholarship is of great interest for a variety of
reasons, not the lezst of which for our purposes in this study is its
textual and philological tradition, it is not difficult to imagine that
its emphasis on exegetical technique, often at the expense of the origi-
nal text, would in time provoke a back-to-the-roots reaction. It was
not long before this response was forthcoming. "Sweeping out the
inages” (sao xiang AR R ), Wang Bi F %4 (226-249) gave rise to a
new heuristic tradition that was destined to dominate for more than a
millennium. Writing in his "Yi lue" g \% (Treatise on the Yi), the
young philosopher hearkened back to the Zhuangzi ﬁ"t 4 to justify the
primacy of mezning.

Images are that which express ideas and language 1is
that which illuminates images. There is nothing 1like



images for understanding ideas and nothing like lan-
guage for understanding images. Because language is born
of images, it is possible to follow language in order to
see the images. And because images are born of ideas, it
is possible to follow images in order to see thc ideas.
Ideas are understood th:iough images, images made clear
through language.

Therefore, since language is what is used to explicate
images, when you have gotten the image forget the 1lan-
guage; since images are what is used to fix ideas, when
you have gotten the idea forget the image. ... If the
meaning is “strength," what need is there for "horse?" If
the category is ‘"obedience," what need is there for
“"cow?" 1If the line corresponds to "obedience," what need
is there for "Kun" thea to be "cow;" and if the line
corresponds with "strength," what need is there for
"Qian" then te be "horse?"

And yet, there are those who establish '"Qian" as
"horse." If correlating the text with the hexagram,
there is "horse” but no "Qian," then artificial theories
propagate and it is difficult to draw lines. If the
"internal form" is insufficient, they follow it with the
"hexagram change." And if the changed text is insuffi-
cient, they push it further with the "five phases."” Once
the source has been lost, the cleverness becomes ever
more intricate. If (such cleverness) is allowed to go
unchecked, there is no place to get the meaning, and this
is all because of concentrating on the image while for-
getting the idea. Forget the images and seei the ideas;
the meaning will then be apparent.4

Despite his professed desire to interpret the text directly, how=
ever, not only was Wang not interested in the image symbolism employed
by the Han Scholars, but moreover, .o was only tangentially interested
in the original language of the text, always preferring to conceunirate
on its abstract meaning. For this reason, crucially important though
Wang's commentary is in the history of Chinese philosophy in general and
especially in the history of Yijing séholarship, it offers almost no aid
to the philological study of the ancient text.

Wang Bi's thought is generally considered to be the primary influ-

ence on the next great flowering of Yijing scholarship during the Song



dynastf. Arguably toe mastegpiece of tue periou, the Yi zhuan ES-{%

(Commentocy on the Yi) of Cheng Yi fﬁi ﬁEiL (1033~1107) is indeed cast of
the same x;lili& jaz‘ mold as Wang's commentary, bu; it presents' a
synthetic woridview only hinted at in earlier thought. Other equally
important works uiverge rodically, houever. The numerological cosmology
of Shao Yong P.? ﬁ. (1011-1077) marked a return, in spxnt if not in
technique, to the x;angshu %kﬁiij; speculatxons of the Han dynasty.
Philologioal studies by Ouyang Xiu EJL f -?Jb(1007 -1072) and LU Zugian
P 5iﬁL‘iji\ (1137-1181) deuonstratiné the heterogeneous nature of the
"jing" 4% (i.e., the hexagram and line statements) and the'@ﬂnﬁgf'-ﬂg
(i.e., the "Ten Wings"), uhough iargely unaopreciated in subsequent
centuries, haue prouen in the present century to be a fundamental exege-
tical insight. And even the supremely influential "_bgm benyi )3 ;%
7.’5 %‘- (Original Meaning of the Zhouyi) of Zhu Xi %\_ _é (1130-1200),
now all too often blithely reviled ao Yorthodox," was a pioneeriné at-
tempt to understand the dxvxnatory aspect of the text. And yet, de-
spite its 1ma°1natxon and heterogenexty, there 13 no doubt that the Song
Yijing scholarshxp encountered by subsequent scholars through the stan-
dard educational system had indeed become orthodox. The cr1t1c31 spirit

often evident in Zhu Xi's commentary came to be subsumed beneath a rigid

enphasis on the abstractions of lixué,iﬁl égi

Historical perspective shows Xiiigg soholarship to have developed
dialectically. Just as the xiangshu point-of the Han schola:s_gave rise
to the yili counter-point of Wang Bi, so too did the abstractions of

Cheng Yi and Zhu Xi's interpretations give rise to a counter-sentiment



in favor of concreteness. One of the first notable proponents of this
movement was the Ming scholar Lai Zhide'ﬁl £ = (1525-1604), in vhose
nassive Yijing Lai zhu tujie 5 iz }{‘sﬁ/@ ﬂ# (Lai's Notes and
Illustrated Explanation of the Yijing) the prinéiples of Han Yijing
exegesis were resurrected, While Lai [aithfully adopted such techniques
as "changing hexagrams" and “"internal trigrams" to interpret the text,
the Qing Yijing séholarship that grew up under the influence of his work
turned instead to using the Han works as a means of understanding the
language of the ancient text. Not only were the retrievable writings of
the Han scholiasts put into convenient recensions, but more important,
since they provided the earliest information on textual matters, they
became the focus of Qing philclogy. Wor“s such as Gu Yanwu's )ﬁﬁtéi ﬁx
(1612-1681) Yi yin % % (Yi Phonolugy), Hui Dong's B Ak  (1697-
1758) Zhouyi shu /4| ﬁ il (The Zhouyi Desétibed), and Jiao Xun's &
44 (1763-1820) _X_i._zhang-ju ) % /a; (Seétions and Sentences of the
Yi), &id for the Yijing much the same as similar Qing philological study
did for the Shijing ’iﬁ 431. But in the absence of any linguistic
evidence dating earlicr than the Han dynasty, there existed no possibil-
ity for these Qing scholars to truly examine the archaic language of the
text within its original context.

it is for this reason that the discovery in 1899 of inscribed
oracle bones dating from the Sﬁang dynasty must be regarded as a miie-
stone in the history of Yijing séholarship. Though the oracular nature
~f the Zhcuyi had long been known - indeed it is explicitly discussed in
the "Xici zhuan" ‘Jg- 'f}ﬁ 'f'% , or Great Treatise, of ;he Yijing - it was

only when the languagze of the roughly contemporary Shang oracle--bones,
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lost to scholarship for almost 3,000 years, became knowvm that contextual
studies of the Zhouyi could finally be conducted. It is commonly ack=-
nowvledged that the first stride in this direction was taken in 1929 with
the publication of Gu Jiegang's }fjﬁ ’f;fﬁ )ﬂ] (1893-1980) "Zhouyi guayaoci
zhong de gushi"ﬁ] ﬁ 3) i 'ﬁﬁ ‘1’ ] A # (Stories among the Hexa-
gram and Line Statements of the Zhouyi), in which Gu discussed the
historical background of several different hexagram and line statement-,
Gu's essay obviously touched a nerve, for two years later it was fol-
loved by the publication of tﬁe third volume in the Gushi bian <% =
'#]. (Debates on Ancient Hisﬁo_ry) series, half of which was devoted to
context criticism of the Zhouyi. In addition to reprinting Gu's seminal
article, the volune includéd two important studies, "Yi zhuan tanyuan"

'ﬁ’ﬂ . ¥ (lavestigation of the Origin of the Yi Zhuan) and “Zhouyi

shic;i kao" ﬂ 5 ﬁ ﬁ% %* (Inves;igation_ of Zhouyi Milfoil-Divination
Language) by a student of Gu's, Li Jingchi i éé-\ ] (d. -c. 1968).
Relying on comparisons dfa\m from the Shang oracle-bone inscriptions, Li
demonstrated beyoiud doubt the oracular nature of the Zhouyi text. The
same year (1931) also saw the publication of Guo Moruo's ‘fff A
(1882;1978) influential Zhongguo gudai shehui yanjiu P 13 =4 KA 4
4% 'R (Researches on China'g Ancient So'c:i.ety).6 Using a nascent an-
thropological methodology, Guo took the first step toward illustrating
the societal context in which the text had been composed. Perhaés the
most important ccntribution of both of these works is that they served
to thoroughly discredit the myth of the Zhouyi‘s sagely authorship.

The next fifteen years were for China a bitter time of foreign

invasion and civil war. But as so often seems to be the case in such



times of adversity, a bold new intellectual development was produced.
This can truly be said of YWen Yiduvo's ﬁﬂ — h  (1899-1946) "Gudian
xinyi" & A 3&% %& (Neu Meaning of the Ancient Classics), first
publisﬁed in 1941, but the breadth and imaginatién of which even today,
forty years later, still has not been completely digested. In the sec-
tions of this work devoted tolthe Zhouyi, entitled "Zhouyi yizheng
leizuan" ff] % %, ':"j'gt_ il iﬁ (Interpretation and Categorization of the
Zhouyi) and '"Putang zashi" }-i,. 'JZ #ﬁﬁ (Xiscellaneous Observations
from the Héll of Simplicity), Wen presented interpretations of over
one-quarter of the hcxagraﬁ and line statements. Although marred by an
over-reliance on linguistic comparisons drawn from later sources, this
sometimes brilliant, sometimes fanciful, but always interesting sﬁudy
can be recommended for the intuitive way in which it places each item of
the text firmly within its cultural context.

With the cessation of military activities in the late 1940's came
another flurry of context critical scholarship on the Zhouyi. Three
works in parﬁicular merit noting. The firsf, entitled “Zhouyi shici
xukao" ["s % ?-*é ﬁ-ﬂ‘/f 5‘{ % (A Renewed Examinatioﬁ of Zhouyi Milfoil-
Divination Language), was a feassessment by Li Jingchi of his earlier
study, "Zhouyi shici kao." This work, both linguistically and concep-
tually much more mature, introduced three crucial points: the division
of line statements into three constituent parts (Topic, Injunction, and
Determination), the illustration of coherent hexagram texts, and the
demonstration that the final redaction of the text must haQe taken
place at the end, rather than the beginning, of the Western Zhou period.

In this same year (1947), the first complete context criticzl commentary



of the Zhouyi was publishec by Gao ileng 2 7 (b. 1900) under the
n

title 2houyi guiing jinzhu A § & &L A4 44 (Modern lotes to the

Ancient Classic 2Zhouvi). This filled an important zap in the younz

field of Zhouyi c°ntext.CtiLicism, much of the earlier wvorik having
concentrated only on a relatively small portion of the text. Because of
" its completeness, Gao's worx has become a necessary stérting point for
subsequent scholars. Nevertheless, the value of the work is greatly
diminiched by tvo critical methodological shortcomings. First, despite
the advances 1n our understanding of the archaic Chinese lanjuage affor-
ded by the study of Shang oracle-bone and Vestern Zlou bronze inscrip-
tions, Gao's phllology relies alnost entirely on the traditiomnal and
often subjective technique of phonectic loans. Second, Gao vieved each
individual line text és cﬂe result of independent anc unreslated divina-
tions. This was based om a preconception expliéiﬁly stated in his last
published'érticlc.
The Yijiny was created in the early stage of the Western

Zhou as a book of Jdivimation; how could the six line
statenents have any so-called "internal logic?"

I believe that the present study will demonstrate thz fallacy of the
concescension toward the ancients implicit ia this remarXk.

Another brief but imbortant essay published shortly after these
works by Li and Gao was Qu Vanli's /& % ¢ (1907 -1978) "Zhouyi
suayaoci chen,, yu Zhou Wuwan" shi kao" /i) 5 ) {% f)« ‘j] Az G
3% (That the de&a ram and Line Statements oI the Zhouyi were Composecd
during the Time of King Wu of Zhou) Although Qu's basic premise, that
| the 2Zhouyi was éomposec during the time of King Vu jﬁ( (r. 1049~-1044

B.C.), the first de facto king of the Western Zhou, 1is demonstrably
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mistaken, this work did introduce one important philological tool into
the contextual study of the Zhouyi. For the first time, linguistic
evidence drawn from the corpus of Western Zhou bronze inscriptions was
used to interpret zand date the language of the Zhouyi. As we will see
in Chapter One, subsequent advances iz the periodization of these bronze
insecriptions have made them the source par excellence for the linguistic
study of the Zhouyi.

Following this second period of scholarly concern with Zhouyi
context criticism, there ensued another twenty year period of relative
scholarly inactivity.8 Interest in the Yijing was finally re~sparked by
the 1973 discovery at Mawangdui _% 3 71{\ in Changsha, Hunan, of a silk
manuscript of the text dating from the early Western Han dynasty. This
led in turn (although rather circuitously) to Zhang Zhenglang's g}\;r;'\
*/\'f( discovery of the divinatory significance of the "bagua numerical
symbols" found inscribed on late Shang and Western Zhou artifacts. In
the meantime, a number of works more purely text critical in nature were
published. The first of these, in 1978, was Li Jingchi's posthumous
Zhouyi tanyuan ﬁl ﬁ j’}‘}’_ f:f;“ (Investigation of the Origin of the Zhou-—
¥i), a colleciion of articles written during Li's more than thirty years
of studying the text., This was followed in successive years by Gao
Heng's Zhouyi dazhuan jinzhu j@ ﬁ 7\ 1’2 Vs /1 (Modern Notes to the

Great Commentary of the Zhouyi), ostensibly an expansion of his previbus
Zhouyi gujing jinzhu; Zhang Liwen's IR 5. ‘j"\ Zhouyi sixiang yanjiu }‘Zl

Vi

g » AR 2% 7;") (Researches on the Thought of the Zhouyi), the first

half of which presents a review of recent context critical scholarship,

and finally in 1981 by Li Jingchi's Zhongyi tongyi /,,’E] a I‘& E&
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(Comprehensive Meaning of the Zhouyi), a disappointing attempt by Li to
demonstrate his thesis that the Zhouyi is composed of coherent hexagram
texts. Unfortunately, despite the relative abundance of these receant
publications, context criticism of the ghggli cannot be said to have
advanced beyocad its level of 1950. Most disappointing has been the
failure by scholars to incorporate into their study the recent advances,
both linguistic and cultural, made in the interpretation of the contem-
-porary oracle-bone and bronze inscriptiomns. It is to be hoped that the
imminent publication of the Mawangdui manuscript will serve as a cata=-
lyst for further attention to these new paleographic sources.

In the Weei, though badly under-represented, context criticism of
the Zhouyi has produced a handful of articles and monographs. The first
such work was the posthumous publication of August Conrady's (1864~1925)
"Yih-king Studien,” a work that has toc often been disregarded. While
there is no doubt ghat his basic premise tha: the Zhouyi was an archaic
dictionary is faulty, there remains much of interest in Conrady's philo- -
logical discussions: Receiving a much better reception frpm the scho-
larly comnunity was Arthur Waley's (1889-1966) 1933 article "The Book of
Changes.” 1In this article Waley employed compcrative folklore to demon-
strate éertain universal portents found in the line statements of the
Zhouyi. Stimulating though his article was, it was presented only as a
methodological suggestion, without any formal philological apparatus,
and a promiéed fuller study never appeared. Indeed, it was not until
1970 that the next Western language study of the Zhouyi appeared. This
was Gerhard Schmitt's Spriche der Wandlungen auf ihrem geistesgeschicht-

lichen Hintergrund. Coacentrating on those hexagram and line statements
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studied by context critics in Cﬁina, Schaitt's main contrioution lay in
his demonstration of the possibilities for multi-valent interpretation
provided by phonetic puns. lore recently yet, a Russian doctoral dis-
sertation origihally written in 1935 by Iulian X. Shchutsxii (1897-c.
1940) was translated into English and published in 1979 as Researches on
the I Ching. Théugh this work must have been a unique contribution to
Russian Sinology of the 1930's, it is so badly dated oy now that one can
but wonder why such great effort was put into its translation. Finally,
nov nearing completion is Richard A. Kunst's University of California,
Berkeley doctoral dissertation, "The Original Yijing: A Text, Phoneatic
Transcription, Translation, aund Glosses based on Recent Scholarship,"”
which 1is destined to represent a major advance in Western understanding
of the Zhouyi. |

The present study, intended as the first installment in a history
of the Yijing, will use the methodology of context criticism teo address
the twin questions of how the Zhouyi care into being and wvhat it reant
to it original composers. (The relatec questions of when it was com—
p&ged and vho composed it will be discussed in their respective places;
the ultimate question, why it was conmposed, will ve reserved for a
future study.) The investigation is divided into two parts, the first
being an attempt to describe the cultural milieu in which the Zhouyi was
compdsed, while ‘the second is strictly text critical. Part One is
further sub-divided into two separate studies: an attenpt to date the
text as precisely as possible, and a broad survey of the development of
divination in arciert China together with a detziled study c¢f Zitouvi

divination. Essential though these topics are for understanding the
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text, the heart of the dissertation lies in Part Two, and especially the
chapter entitled "The Structure of the Zhouyi." By way of a rigorous
analysis of the text structure, several theories about the text's compo-
sition are propounded. The final chapﬁer, "The Compositions of the
Zhouyi," examines these theories in light of twenty test-case hexagrams.

Before beginning, two definitions are necessary: what I mean by
“"Zhouyi" and what I meaﬁ by "context criticism." In this study, the
title Zhouyi refers to the hexag;am and line statements of the Book of
Changes, especially as ﬁnderstood within the context of the Zhou dy=-
nasty. The title Yijingz, on the other hand, is reserved for the canoni-
cal text inclusive of the "Ten Wings," the whole being regarded as a
“classic" (i.e., jing). This conveneion will be strictly observed
throughout this study, and the reader is advised that any alternation
between the two titles is intentional. By "context criticism" I intend
a historical approach to liCerarf criticism in which the target text is
interpreted within the context of a specific historical time and place.
(I should 1like to make clear here that context criticism of any text
need not refer exclusively to only one context; e.g., a context critical
approach could edually well he used to study the Znouyi within the
context of the Spring and Autumn period,_ to study tre ¥ijing within the
context cf the Han dynasty, within the context of the Song dynasty, or
within any specified cultural context. Needless to say, the depth of
the criticism will depend on the specificity of the context.) In this
study of the composition of the Zhouyi, the cdntext will be shown to be
the r~yal court ¢f the late Western Zhou dynasty. In practicazl terms,

this will entail philological analysis based on epigraphic sources
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whenever possible, close reading of the text to determiuc the develop-
ment of literary forms, and general sensitivity to the historical cir-
cumstances and the degree of intellectual sophistication of the time.
In both of these definitions will be detected the one fundamental in:pi-
ration of the present study: rather than as scripture, composed by sages
and having a universal and eternal meaning, I consider the Book of
Changes to be the product of the human mind, however inspired, the

meaning of which changes with each new mind it encounters.
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PART ONE:

CONTEXT



CHAPTER ONE

THE DATE OF THE ZHOUYI

Recent generations of 2Zhouyi scholarship have made 1impressive

strides in the contextual interpretation of the classic which until
modern times had been seen as a source of wisdom for the ages rather
then as the creation of a particular place and time. But the first and
most.- basic problem of context criticism has yet to be satisfactoraily
resolved: there has been no convincing attempt to specify the date and
circunstances under which the text was composed. An obvious reason
underlies this lack. Until very recently, students of early Chinese
intellectual history were content to distinguish three broad periods of
developnent: the Shang, Western Zhou, and Spring and Autumn. Nearly all
context critics of the Zhouyi have agreed that the text belongs to the
second of these three periods, the Western Zhou. Those who have at-
tempted to date the text more precisely have suggested either "early" or
"late" Western Zhou depending on whether they have viewed the text as
sharing more affinities with Shang sources, principally the oracle-bone
inscriptions from Anyang, or with Spring and Autumn materials preserved
in the Zuozhuan and portions of the Shijing ’i§ éfi. But recent years
have seen the discovery in great numbers of bronze vesséls bearing
inscriptions which have greatly enhanced our understanding of the soci-
ety and language of the Western Zhou period. It is now possible to
delineate with a certain degree of confidence early, middle, and late

periods within the dynasty, and even more, to distinguish the historical
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and intellectual climates of particular reigns. Granted this understan-
ding, I believe it is now possible to specify quite precisely the date

of the Zhouyi's composition.
I.1 Previous Attempts to Date the Text

Any attempt to date the Zhouvi necessarily begins with the follow~

ing two questions from the "Xici zhuan"'ﬂf-ﬁﬁ 4% of the Yijing:

Was it not in the middle period of antiquity that the Yi
began to flourish? Was not he who made it familiar with
anxiety and calamity?

1
Was it not in the last age of Yin, when th= virtue of
Zhou had reached its highest point, and during the troub-
les between King Wen and Zhou that the Yi began to flou-
rish?

Before longf Sima Qian ﬂ ES QQL , the great historian of ancient
China, answered in the affirmative. Writirg in the "Zhou benji"/d #
42 chapter of his Shiii -2 , Sima not only confirmed, albeit
cautiously, that tﬁe 64 hexagrams of the Zhouyi were created at the time
of King Wen, but he also went one step further and named King Wen as
their probable creator.

The Western Earl (i.e., King Wen) was probably in power

for fifty years. When he was imprisoned at Youli, he

probably increased the eight trigrams of the Yi into

sixty-four hexagrams.
3
Despite the tentative nature of these earliest remarks regarding the

text's éreation, in short order a theory of sagely creation came to full
fruition. The "Yiwen zhi" %é A B bibliographic treatise of the
Hanshu b;\ ‘z. states:

The Yi says, '"Vhen in early antiquity Baoc Xi ruled the

world, he 1looked upward and contemplated the images in

the heavens; he 1ooked dovnward and contemplated the
patterns on the earth. He contemplated the markings of
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birds and beasts and the adaptations to the regions. le
proceeded directly from himself and indirectly from ob-
jects. Thus he invented the eight trigrams in order to
enter into conunection with the virtues of the light of
the gonds and to regulate the conditions of all beings."
By the time of the Shang-Zhou transition, (Shang King)
Zhou was in the highest position but he rebelled against
heaven and was cruel to things. King Wen cormanded the
allegiance of the lords and put into practice the Way,
and the prognostications of the heavenly men could be
reproduced. Thereupon he doubled the Yi to six lines and
created the upper and lower texts (i.e., the hexagram and
line statements). Confucius made for it the "Tuan,"
"Xiang," "Xici," "Wenyan," and "Xu gua," ten texts in
all. Therefore it is said, the Way of the Yi is profound
indeed, having passed through the three sages of each of
the periods of antiquity.

While occasionally suspicions were cast upon one or another of the "Ten
Wings,"5 the concept of the sagely composition of the Zhouyi's hexagram
and lineA statements continued unchallenged until China's iconoclast
movement of the 1920's and 30's.6 Tﬁen, in the precedent~shattering
Gushi bian, 2 nascent context critiéism was applied to the Zhouyi with

the result that the hagiographical traditions regarding the composition

of the text were convincingly refuted.

I.1.i The Sushi bian Critics

The firsg and subseéuently most influential essay of the Gushi bian
volume ova ihe Zhouyi was Gu Jiegang's attempt to use the hrexagram and
line statements as a kistorical source. Gu identified five historical
vignettes in the text: the loss of domestie animals in Yi 35 (or /S, )
by Wang Hai 3 j\ ; an attack against the Guifang % 7; led by
Gaozong ﬁ% 7?\ (i.e., Sﬁang King Wu Ding ﬁx T ); the ﬁarriage of the
daughter of Shang King Di Yi E% Y ;3 the submission of Ji Zi ét A,

and the bestowal of horses on Kang Hou ﬁi 41\ (i.e., Feng Zd s the

younger brother of Xing Wu of Zhou). Since three oi these vignettes
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coucern events from the Sﬁang dynasty and the other two events that
occurred just after the Zhou conduest, Gu concluded that the traditional
date of the Zhouvi's composition was generally correct. But since the
enfeoffme?t of Kanghou Feng is known to have occurred after the 2hou
conquest, the anachronicity of King Wen's authorship was thereby pro-
ven. Gu preferred to say instead “"that (the Zhouyi's) date of composi=-
tion shouid be the early stage of the Western Zhou."8

This general conciusion was affirmed in the same volume by two
other scholars, Yu Yongliang 4o 7 3¥L and Li Jingchi. Both of these
scholars adduced evidence from the then recently discovered and tenta~
tivé}y deciphered oracle-bone inscriptions of the Shang dynasty to
demonstrate the oracular nature of the hexagram and line statements. Li
caﬁegorized these statements into eighteen divination topics which were
substantially similar to the topics Luo Zhenyu 2& d& % had discerned
in the oracle-bone inscriptions.9 While the primary intent of Li's’
study was not to suggest a date of composition for the Zhouyi, from his
analysis of these categories and the distribution of line statements, he
surmised that the text had been compiled over a long period of time
during which the Zhou people were predominantly pastoral, a period which
must have ended with their conﬁuest of the Shang.lo

Yu Yongliang was more speéifically concerned with the date of the
text. Like Li, he compared the hexagram and line statements with the
"linguistically similar" oracle-bone inscriptions, but he also suggested
that an important differernce betyeen the two lay in the Zhouyi's being a
product of milfoil divination, which he believed to have been an innova-

1i
tion of the Zhou. Moreover, he asserted that the historical and
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cultural background reflected in the text is consistent, both in general
and 1n certailn particulars not discussed by Gu Jiegang, with an early
‘Western Zhou date. As'general cultural themes, he noted evidence of
abductive marriages, a slave system, the estabiishment of the feudal
system, sacrifice rituals, the ancestor cult, and using couries as
currency, while particular evidence o{ the early Western Zhou context

could be seen in the hexagram statement of "Zhen" (51) hexagram:

"Zhen" (51): '%- 'ﬂt A
Zhen arouses one hundred 1i,
12
where Zhen 1is argued to refer to King Wen, and in the top line of

"Shi" (7) hexagram:

wsiv 7/6): A A AL BB AR

The great lord has a mandate: open
the state and maintain the family,

which Yu interpreted to describe the establishment of the Zhou state by
the Duke of Zhou. For all of these reasons, Yu specified that the
Zhouyi must have been composed during the reign of King Cheng ﬁﬁ (r.
1042-1006 B.C.).13

The comparison of ?he language of the Zhouyi with that of the Shang
o;acle;bones was an important, indeed an essential, contribution to the
contextual study of the Zhouyi. For the first time it conclusively
demonstrated the oracular context in which the text had been composed
and the anachronistic nature of the "Ten Wings" giossés. Despite this,
such broad linguistic comparisons could field only broad parameters for
the dating of the text. To arrive at a more precise date, it would be

necessary to exanine tie language in which the text itself was written;

i.e., the language of the Western Zhou. This is possible through the
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inscriptions on the bronze vessels of that period.

I.l.ii Qu Wanli's King Wu Dating

The first study of this type was Qu Vanli's "zhouyi guayaoci cheng
yu Zhou Wuwang shi kao" (That the hexagram and line statements of the
Zhouyi were composed during the reign of King Wu of Zhou). As the title
indicates, Qu's research led him to the same general conclusion as the
Gushi bian scholars, the only difference being that Qu insisted that the
work was created during the reign of King Wu (r. 1049-1044 B.C.). He
began by analyzing several expressions in an attempt cto prove first that

the text could not have been composed as late as the Spring and Autumn
: 14
or Warring States periods, and second that it could date no later than

mid-Western Zhou. Included among his philological test cases were:

"Xisoguo" (62/2): & H A2 12 K &
Passing the grandfather,
A Meeting the grandmother.

Qu noted that the pairing of bi 4¢¢ with zu 4l is con-
sistent with Western Zhou literary usage but stands in
contrast to the Warring States pairing of bi with kao

#* .
"Sun" (41/5) ﬁ. s 4 AR A !’a‘

myi" (42/2)
Gives him a turtle worth
ten strands of cowries.

Qu argued that through the early Western Zhou there is no
bronze inscription which mentions more than ten strands
of cowries, whereas in late Vestern Zhou sources there is
mention of as many as one hundred.

"Weiji" (64/4): /A 4 F A

Zhen herewith attzcke the Guifang.

Relying on the contention of Wang Guowei X8 iﬁ. that
the people known in early sources as the Guifang had by
the late Western Zhou come to be known as the Xianyun

, Qu argued that this Zhouyi reference to Guifang

must antedate the late Western Zhou change in names.
15
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nLin (30/6): &/ % 4E A F 94 A AL i A AR
The king herewith goes out to
campaign at Jia: he cuts off
heads and bags their leader.

Qu noted that the usage zhe shou huo chou % # A% A%
can be found in such Western Zhou sources as the '"Xijia
pan" A ¥ #H , "Guo Jizi bo pan" AR g- 3- 4% | and
the Shijing poems "Chu che" & #  (Mao 168) aud 'Cai
qi" g (Mao 178).
16
Qu also noted the usage of such common early archaic Chinese expressions

as da g;xg 4. /& to refer to the state of Shang, da jun K A to
refer to the king, ji ming %] ﬁi for jiu ming i /f'i , and jian 'f\&_
for disasters. However, he acknowledged that these terms occasionally
occur in Eastern Zhou texts and thus cannot be considered as primary
linguistic evidence. | -

The above being considered as evidence that the text could not have
been composed as late as mid-Western Zhou, Qu then proceeded to propose
a definifive date of King Wu's reign. This dat';ing was based on three

points of evidence: the well-known hexagram statement of "Jin" (35):

ngin® (35): A M4 3 4 A
Archer-Lord Xang is herewith
awarded horses of great number,

the significance of which had first beem indicated by Gu Jiegang;

wiv (42/4): ¥l A B B A
It is beneficial herewith to
have the Yin move theis staie,

where Qu, 1like others, interpreted J}fgy_i;/:i;ar (GSR 550a) as_a phonetic

loan for f%’,L viufian (GSR 448a), and thus read the line as a reference
- 17
to a forced migration of the Shang peopla;

ngui® (17/6): MAADPLM I 2 A 3 T m &

Grasp and tie him, and then guard
him: the king herewith sacrifices
on the western mountain,
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seen Dy Qu as a reference to human sacrifice. The first two of these
lines have been noted by others as evidence of an early Western Zhou
date for the Zhouyi, Yu Yongliang, for instance, having dated the text
to the reign of King Cheng on the basis of the hexagram statement to
"Jin" (35). In order to substantiate his dating to the reign of King
Wu, it Qas_ necessary for Qu to propose a unique history of the early
post;conquest years in which King Wu's reign is considered to include
many of the events traditionally assumed to have Lranspired after his
death. The final piece of evidence was interpreﬁed by Qu as an allusion
to King Wu's post—-conquest gacrifice of Shang nobles, the account of
which is contained in the "Shifu" ¥ 4%~ chapter of the Yi Zhou shu ﬁ&‘

A £,

Admirable as Qu's methodology would seem to be, his conclusion can

but be viewed as ﬁendentious. There is no evidence that King Wu's life
did in fact long postdate the conéuest, while there is evidence, both
traditional and epigraphical, to link the events of "Jin" (35) and "Yi"
(42/4) to King Cheng's reign.18 And whi}e the "Shifu" is almost cer-
tainly a record of King Wu's activities, ? there is evidence of a con-
tinuing practice of human sacrifice in later Westiern Zhou epigraphiczl
and archaeologiéal sources as well as in Eastern Zhou transmitted liter=
ature.zo Thus, Qu's insisgence that the Zhouyi was composed during King
Wu's reign is not convincing. Iﬂdeed, not only do the £final three
points of evidence not prove his contention, but even the evidence
adduced to demonstrate that the text could not have been written after

the mid-Western Zhou can also be turned against Qu's argument. To-

pursue just one instance, Qu cited the occurrence of the expression zhe
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shou 'ﬁ’l 4 in the top line of "Li" (30/6) and, noting that the term
never occurs in Eastern Zhou texts, found it significant that it does
oceur in such Western Zhou bronze inscriptions as the "Xijia pan" and
"Guo Jizi bo pan." But these bronze inscriptions can be dated with
confidence to the reign of King Xuan ﬁ (r. 827~782 B.C.), the penulti-
mate iking of the Western Zhou dynasty. Moreover, while OQu is correct
that the term does not occur in later umt:erial.s,2 neither does it occur
in materials earlier than the late Western Zhou. ' This should cause us
to suspect not just that the text was not writtem during King Wu's

reign, but even that it may not have been vritten auring the early

Western Zhou.

I.1.1ii The Late -Western Zhou Date

| Such, in fact, _had been the conclusion of a growing number of
scholars in the years when Qu, woriking in relative isolation in Taiwan,
formulated his argument. Perhaps the first to have reasonably counterec
the early Western Zhou view was Chen Mengjia ?% g "% , 1in a postface
to a work of Guo Morao's. on the Zhouyi. Noting the usage of a number of
terms - which occur commonly throughout Western Zhou bronze inscriptions

but which are absent in the language of the Shang oracle-bones, e.3.,

xiangsi 4. A (sacrificial offering), jinm 4 (metal), zhufu 4 I~

(crimson leggings), chifu #h ZA. (red leggings), wang mu % 4 (queen

mother), zhe shou 131 A (cut-off heads), and hun-gou A% AR (zarital
relations), Chen observed that such linguistic developments would have
required a relatively long period of time and that rather than dating

the text to the early Western Zhou, it would be more appropriate to
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_ : 22
consider it sirply as a Western Zhou work.

Even such a cautious view as this vas questioned. Lu Kanru & 4w

4~ » in his Zhongauo wenxue shi jianbian < 1E] j\ £ "31 }7‘. (Shor-

ter history of Chinese literzture), suggested that while the Zhouyi

alwmost certainly began to be compiled curiag the Vestern Zhou period,
the definitive text was not "established" until the Spring and Autumn
period. For this datxng, LQ gave two reasons: s§n£actic similarities
with Eastern Zhou ma:erxals, especxally the "va" At (sic) and "Feng"
iL sections of the Sh1 ine, and quotations of the Zhouvi in the Zgg:

23

zhuan vhere the text differs from the now extant text.

The same c¢onclusion vas reached independently by Iulian X. Shchut-
skii, the author of the oaly systemaﬁic Western lansuage study of the
Zhouyi published to date., Also analyzing Zuozhuan references to the
text, he noted that "throughout the course of the 7th century B.C. the

feudal 1lords used the Book of Chances exclusively as a divinatory text.

.. Only in 602 B.C. (sic) was the Book of Changes not used for divina-
tion: 1t is referred to as a doctrine codtaining a certain vorld view.
furiber, aithough it remains a text intended for divination, more and
more perceptibly there appears the tendency to use it, with the help of
a judgmental faculty, for explaining the vorld and the phenonena vhich

occur in it. Thus during the 6tk ana 5th centuries B.C. the Book of

Chanzes, while preserving its mantic significance, comes to be under=-
24 ,
stood as a philosophical text." Proceeding from this evidence that a .

text was in use at the end of the 7th century B.C., he applied what he

lhr

terried a "Karlzrenian” linguistic analysis to the text. Noting that in

the construction "... then ..." the Zhouvi employs the copula gg_li{
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used in the Shijing), he concluded that "the languaze of tiie Shijing and

the language of the Bool of Changes represent two successive stages in

the development of the same language," witi. the ggggi; being tge latter
2!

stage, created some;ime between the &th and 7th centuries B.C.

In "Zhouyi shici xukao," perhaps the most iméortant contert criti-
cal study of the Zhouyi yet written, Li Jingchi, one of the Gushi bian
founders of this field, took account éf these later studies and, teaper-
ing the rigidity of both his owm former position and that of Lu Xanru,
proposed that the most appropriate date for the composition would be the
late Western Zhou. Like Lu's, this conclusion was also based on a zenre
study of the Zhouvi's prosody, but unlike Lu, Li detected a developmen=-
tal difference between it and the prosody evident in the Shijing.
Offering a broad chronology for thé creation of the Shijing, he main=-
tained that the "Zhou Song" /2} A‘Q section was probably compiled during
the first one huﬁdred years of the dynasty, and that these poems display
only sporadic and irregulér rhyme. On the other Land, the "Guo Feny"

l}ﬂ !ﬁ[ section, which couLéins an almost universally regular rhyme-
scheme, was largely compiled in the 8th and 7th centuries B.C. Li also
found eQidence fof this literary development in the corpus of Western
Zrhou bronze inscriptions. There, he suggested, one finds little or no
rhyme in early inscriptions, but a growing use of rhyme is detectable in
inseriptions datable go the final reigns of the dynasty. Turning then

directly to the Zhouvi, he recogaized that portions of the text are

poetic; in fact, he argued, certain lines would be indistinguishable

from poetry in the Shijing. But the Zhouyi falls far short of the

regular rhyme of the "Guo Feng" section and would instead appear tv be

26



consistent with the stage of literary development rcached by the end of
26
the Western Zhou.

1.2 A Synthetic Approach to Dating

The above survey of modern attempts to date the Zhouyi depicts, I
believe, a growing methodological sophistication which has been brought
to bear on the text. And yet nearly all of these attempts have bezon
guilty to one extent or another of exclusively following Sust one line
of argumentation. The earlier scholars' reliance on epigraphical mater-
ials, at that time too little understood, led to an exaggératedly early
view of the work. The later scholars, on the other hand, took little or
no note of the epigraphic evidence, preferring instead to make sweeping
generalizations about licerary development. Both approaches have made
important points, and yet neither approach has arrived at a couvincing
and precise date for the composition of the text. What is required in
dating any text is a synthesis of all available informatiomn. 1In the
case of the Zhouyi, geﬁre comparisons with the Shijing are indeed con-
pelling, but such broad comparisons must be correlated with the philo-
logical evidence it is now possible to glean from bronze inscriptional
sources. And finally, all of this information must be fitted into a
historical and social context. Creations of this sort do not appear
spontaneously; they are thé products of definite historical forces.
t/hen the historical context is understood, the task of interpreting the

work itself becomes much easier.

I.2.1 Historical References to the Zhouvyi

To ascertain the date of the Zhouvi's composition, we should begin
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afresh by setting parameters outside of which it could not have been
composed. The terminus ante guem involves materials long available and

much studied: the Zuczhuan citations of the Zhouvyi. The terminus post

uem, on the other hand, revolves around material archaeologically
excavated within the last five years. To discuss this earlier parameter
first, because the discovery of inscribed oracle-bones had been
restricted solely to Shang remains, rationalizations had been made that
the Zhou people were the inventors of an easier type of divination
performed by manipulating milfoil stalks. But in 1977, remains of the
Zhou ancestral palace were discovered in Qishan Ji» di county, Shaanxi,
and in a vault therein was found a cache of some 17,000 pieces of
turtle=-shell. A number of these were inscribed witk divination
statements, some of which undoubtedly date to the pre-conduest period
and others of which probably date as late as the reign of King Cheng.27
This ;nprecedented discovery was followed in 1979 with the uncovering in
Fufeng 'if,ﬁa. county, Sﬁaanxi, of another, although much smaller, caghe
of inscribed oracle-bones. What is significant about these oracle-bones
is that they can be dated on the basis of pit stratigraphy, accompanying
pottery pieces, and calligraphy to the middle of the Western Zhou.2
These two discoveries provide material evidence that pyromancy continued
as a ptincipai means of divination until at least the reign of King Mu
A% (r. 956-923 B.C.). |
fhis is not to suggest that milfoil divination could not have obeen
used until after this time. 1In fact, an interpretational breakthrough
rivalling in importance thesc grchaeological discoveries was made in

29
1978 by Zhang Zhenglang. Included among the inscriptiuns on the
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Qishan turtle plastrons were several sets of symbols, the previous

appearance of which on Western Zhou bronze vessels had been explained as

Zhouyuan "bagua numerical symbols
H11:7 {left) and H11:81 (right)

“elan insignia" or “strange writing." Zhang noted that these symbols
were in fact numerals, and because they invariably occur in groups of
three or six, hé_ éssociated them with the three lines of a Zhouyi
trigraﬁ or the six» lines of a Zhouyi hexagram. This ﬁhesis has noﬁ only
met with great critical approval, but it has also sparked further
inquiries into the nature of these symbols. Among the conclusions of
these studies are that milfoil divination was on occasion performed
together with pyromancy and that these "bagua numericai symbols" and
their attendant divination statements are most probably the direct
predecessors of the formulaic divination language of the Zhouxi.Bo

As evidence of this c&rrelative association, various scholars
perceive a similarity between Zhouyi omen statements and the inscription
following the "bagua numerical symbol" "8-1;7~6-6-7" (reading from
bottom to top) in H11:85. Mo;t explicit among the transcriptions and

interpretations of this interesting inscription is that of Xu Zhongshu
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44, '{‘f é’} : V9 i A& d (1t says, "It is trouble: take the fish"),
interpreting wen 3K as an abbreviated form of lin e » a cormon
Prognostication of the Zhouii.31 Xu opines that in addition to this use
of lin, the terseness of the statement is strikingly renminiscent of the
form of Zhouyi line statements. While this is true to an extent, not
only does neither the hexaéram statement nor any of the line étatements
of "Gu" (18) hexagram, identified by Zhang Zhenglang and followed by Xu
as the 2Zhouyi correlate of 8-1;7-6-6-7, share any feature with this
inscription, but Qhat is more, there is not an analoéous statement 1n
the entire text of the Zhouyi. Xu's ééneral thesis that it was
divinétion statements such és this that were collected by divination
officials and edited into the text we know as the Zhouyi is undoubtedly
correct, but the inscriptional evidence presently at hénd sugzests that
at least through the mid-Western Zhou, the Zaouyi was not yet available
for consultation by the divination officials of the Zhou homeland.32

On the other side of this issue, we can however surmise that an
"established" text was’in existence by the mid-seventh century B.C. To
document this assercioﬁ, we must turn again to the much studiéd evidence
of divination contained in the Zuozhuan. Iﬁ the above survey of modern
attempts to date the Zhouyi, it has #1ready been noted that Iulian
Shchutskii specified a date of 603 B.C. as a poiﬁt at which the text
must have been in existence, for it is in that ;ear that the Zhouyi is
first cited rhetorically instead of simply being referred to in the
course of divinations. To Sﬁchuiskii, ﬁhat the text could be quoted in

general conversation with the expectation that the reference would be

familiar to a listener constituted proof that the text must have enjoyed
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rather general circulation.

That the sixth ceatury B.C. did indeed usher in a new function for
the Zhouyi as an ancient source of wisdom is an observation of no little
moment in the study of China's intellectual history. Moreover,
Shchutskii's contention that the rhetorical citation of the text in this
regard bespeaks a wider currency for it is undoubtedly both correct and
significant. It may not be irrelevant to the "established" nature of
the text that after this date of 603 B.C., 9 of 1l passages in which the

Zhouyi figures refer to the text by the name "Zhouyi," whereas before

this date only one of the six Zuozhuan divination accounts does so, and

that particular passage (Zhuang 22) is almost certainly a later interpo-
lation.33 Perhaps even more illustrative of the "established" nature of
the text, after 603 9 of 10 citations match the extant text; before 603
the fidelity quotient is markedly lower (4 of 6).34 And yet, none of
this evidence of an "established" text in wide circulation informs us

directly about the date of the Zhouyi's composition. Indeed, the pre-

603 B.C. citations of the text are prima facie evidence that it was

already in existence by the mid-seventh century B.C. at the latest.

In maiking use of this evidence at all, an important methodologiczl
problem must be considered. This is the historical authenticity of the
Zuozhuan. It is a premise of these remarks that although this chronicle
of the years 722-464 B.C. was not composed until the fourth century
B.C., the information contained in the text reflects for the most part
the gzetz2l history of the perind and that ite datee are generally
reliable. This is not to say that the text can be used without caution.

It has long been noted that certazin "predictions” (which are often
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related to divinations) in the text prove later to have been
astonishingly accuratg. These cases are most probably ahistorical and
should be dismissed. ’ But only a small nucber of the Zuozhuan
references to the Zhcuyi can be thereby dismissed. The great majoscity,
on the other hand, evidence evclutionary features that can only suggest
their authenticity. As mentioned above, the beginning cf the sixth
century B.C. marks a watersheé in the uses to which the Zhouyi was put.
Before this time, the Zhouii was strictly a manual used 3in the
sacformance of divination. After 603, though still used in divinations,
it came more and more to be regarded as a book of wisdom. Undoubtedly
associated with this development, in all six of the references to the
Zhouyi before 603 the interpretation of the divination result is based
on bagua symbolism; after this date only 2 of 7 2Zhouyi divination
results are so interpreted. Similarly, in a development which will be
discussed in more detail in the next chapter, during the seventh century
B.C. divination appears to have been the exclusive prerogative of heads
of state; during the next century, however, a concept took root whereby
it was one's morality, and not his political prestige, that qualified
him to perforu divinations. I would suggest that such subtle
developments as these would be foreign to the historical intuition of
both the Zuozhuan's composer and any putative forger, and must therefore
reflect genuine historical tendencies. For this reason, we can but
assume that the cluster of passages in the Zuozhuan during the mnid-
seventh century B.C. where the Zhouvi is cited in the course of

divinations do 1in fact attest that the text was already avaliable to

divination officials, if not to the educated populace at large.
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I.2.i1 The Zhouyi's Place in Literary Development

In the above section, we have established the broad parameters of
the mid-Western Zhou (¢. 950 B.C.) and roughly 650 B.C. vithin which the
Zhouyi must have been composed. This is rougzhly tlhe time period Li
Jingehi theorized, on the basis of literary development and particularly
the use of rhyme, must have been the date of 1its composition. Li's
thesis that the use of rhyme began sporadically in the mid-Western Zhou,
'began to mature by the end of the period, and came to full fruition in
the first centuries of the Spring and Autumn can, I believe, be showm to
be generally accurate. While the best source for this use of rhyme is
thé Shijing, for dating purposes a more accurate indication of its
development c¢an be gained from the Western Zhou bronze inscriptions.
Inscriptions from the early years of the dynasty display only irregular

36
and presumably coincidental rhyme. The first obviously conscious

attempts at prosody can be scen in the King Mu period "Shenzi Ye gui"

37
M 2 A& A% and “Ben gui" 3B PR . Althcugh the entirety of both

of these inscriptions displays rhyme, let us here consider just the

dedicatory final portion of the "Shenzi Ye gui."

LY

W hu (g'o B )

DA EEk U RF L

nai Shen zi mei ke li xian yan yu gong (kung QLiT )

o 3 B O o AT

xiu Shen zi Zhao Dan Niu ning zé (tseg- g‘gq )

5 AL

zuo si gui (kiwag 37 )
& 21

A R 5 A

yong xian xiang J1 gongz. (kunz i‘éi )
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A A
yonz ;fé dn?;: g:ng (kung ﬁ‘*‘f )

AAKXD & 3 i i3

v 31 .
qi fan ai nai Sher zi Ye wei fu (p idk 4\4n )

m sh 'Jﬁ /:. 7 ﬂ 4 / N "ﬁ. a

yong shui ling ling, yong sui zonz wvei shou (d'idsg £&4q )

o A X A& L A 3B U

Ye yong huai rou wo duo di zi wo sun

BoAA B
ke you jing jiao (g'og gy )

X

1 shl zi (tsieg 4 3%} )

I:i

yi fu n

[

Wu-hu! Your Shenzi attacked and conquerecd the lie and
displayed my contribution to my duke. He granted me,
Shenzi, the tax income of the lands of Zhao, Dan, and
Niu.

(Thus), I make this gui-vessel and use it to sacrifice
to and feast Duke .Ji and use it to pay nmy respects to the
many dukes. With the concern they have held (for wme)
Shenzi Ye - has had good fortune and herewith wishes my
tranquil ancestors spiritual life and longevity. Ye uses
(this vessel and imscription) to inspire my younger
brothers, sons and grandchildren, that they may b2 able
to have this model instruction. Then our good father
will keep us in his affection.

The freshness of this .ttempt at prosody (and I should point out that in

cddition to words in the same rhyme categories, those in you=-bu éﬁ\ %ﬁ

*

and zhi-bu 3 é? are acceptable cross-rhymes, as are those is zhi-=bu
and yu-bu B FH ) gave rise in the late Western Zhou to regular
formuiaic dedications. To cite just one example, from a bronze
inscription that &ill figure in this study later in another context but
which could be matched virtually at random, consider the dedication of
the "Buqi zui" A a; 4. , a vessel which can be dated vith confidence

-~ 38
to the 13th year of King Xuan 'Z= (815 B.C.).
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A8 444 4

Bu qi bai q1 shou (sjdg é&if )
AR ok AR R AR A M F KT ey

xiu vong zuo zhen huang zu gong bo Meng Ji zun gur (kiwsg ﬁ‘é'i)

o

)
yong gai d%o/t% (p'iik 4%)

A F A

mei shou wu jiang (k’i\ang T%»‘-f)
A B A B AR A G

yong qun ling zhong zi suz” yong bao yong xiang (xiang ?ggi)

Buqi bowed and touched his head to the floor. Im
enjoyment I herewith make for my august ancestral dukes
and earls and Mengji (this) precious vessel, in order to
seek many blessings and longevity without limit. For an
eternal and pure spiritual end, may that my children and
grandchildren eternally treasure znd use it in sacrifice.

Tne development of rhyme in the Shijins is consistent with that in
the bronze inscriptions. The "Zhou song" section, held both by tradi-
tion and linguistic analysis to be the earliest section of the antholo-
gy, was undoubtedly put into writing in the mid-tenth century B.C.,

39

probably during the reign of King Mu. It was during this reign that
an incipient prosody first appears in the corpus of bronze inscriptions,
and I suspect that such inscriptions as that on the "Shenzi Ye gui"
reflect a general literary consciousness of the age. The "Da ya" f;

Wi and "Xiao ya" J‘J?ﬁ, sections of the Shijing display prosody consi-
derably more developed than that in the "Zhou song." Although tradition
has been divided in the dating of these poems, historical allusions
allow a significant percentage of them to be dated with some certainty

to the final reigns of the Western Zhou dynasty. Moreover, one scholar,

Sun Zuoyun H Af @2 » has argued that none of the poems was composed

A
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prior to the reign of King Li ﬁ% (r. 859-8%42 B.C.). The "Guo feng"

section is certainly later still, displaying highly sophisticated meter,
rhyme, and imagery, and a distinitly "private" tone in contrast to the
stateliness of the "Ya" sections.a

The question for us in this essay then is where the prosody of the
Zhouyi fits into this development. Lu Kanru compared it to the "Guo
feng" Zection by way of dating the text to the mid-Spring and Autumn
period. 2 Li Jingchi, on the other hand, noted that while some of the
Zhouyi should indeed be considered as excellent poetry, such examples
comprise a relatively small portion of the text. Moreover, he has shoun
that aside from the Zhouyi citations, oracles (zhou &%\ ) in the
Zuozhuan are invariably in verse. Thus, the lack of poetry in the
Zhouyi cannot be seen as a feature of its genre. Rather, it should be
seen as indicative of the literary development at the time of the text's
composition, a degree of literary sophistication Li compared with tth
in the '"Ya" sections of the Shijing; i.e., towards the end of the
Western Zhou dynasty.

We will have occasion later in this study to discuss examples of
the Zhouyi's poetic forms (Seec. III.5.ii.a), but to gain some sense of
the literary sophistication of the text as a whole, perhaps the only
convenient method is to describe characteristices in terms of percen-—
tages. Phonological analysis shows that rhyme, whether conscious or
coincidental, occurs in 118 of the 386 line statements, or slightly less
than one line in three [30%; the percentage would be lower (26.8%) if

the occurrence of rhyme in hexagranm statemeats (3/64) were also to be

included, but as we will see in Chapter Three, there 1is a marked
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distinction between the language of the hexagram statements and that of
the Jine statements, and analysis of prosody is most appropriate with
regard only to the line statements]. There zre also 61 lines wnich end
formulaically in the name of the hexagram, as for example the six line

statements of "Lin" (19) hexagram.

16/1: ﬁ& 5. Xian looks dowm.
19/2: ﬁ gs, Xian looks down.
19/3: -4 24 Gan looks dowm.
19/4: 3 gh Zhi look;‘s down.
19/5: % EA Zhi looks dowm.

19/6: 4R #& Dun looks down.
43

Includiné this 164 of the line statements, touéhly one-half (46%)
displays some form of rhyme. One further feature of Shijingz poetics is
the regular use of four;chéracter_pﬁrases. In the Zhouyi there sre 142
lines with at least one phrase composed of four characters. Corrglating
this feature with the instances of rhyme already noted, approximately
60 percent (59.8%; 231/386) of the line statements can be considered as
sharing at least one feat;re of the developed literary structure of the
Shijing. As Li Jingchi has argued, if the Zh&uxi nad been composed in
the Spring and Autuan peri&d, it undoubtedly would display a
considerably higﬁer percentage of prosody. On the other hand, it would
be difficult to imagine that the one~half of the text that does display
features of prosody could haQe been composed prior to the rid-lestern

Zhou reign of King Mu.
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I.2.1i1 Philological Evidence

It would never be wise to deny the legitimacy of the type of
ccnnoisseurship outlined above, but regardless of the number of
statistics cited in support of one's findings, such comparisons can at
best give only an approximate idea of a text's date of composition. To
substantiate the late Western Zhou dating for the Zhouyi suggested by
its level of literary sophistication, and hopefully to furtker specify
it, a closer study of the text's linguistic usage is required. By
isolating particular vocabulary items that can be demonstrated to be
peculiar to or characteristic of particular periods or reigns, we have
one of the surest proofs of a text's dating. In an analysis of this
sort, epigraphic materials are evidence of the first order. There are
two reasons for this: aside from the syntax.and content of their
inscriptions, bronze vessels can be dated with some confidence by
several independent means. When available, archaeological reports of a
piece's provenance allow it to be dated to a general period. Vessel
style and decor are similarly helpful in arriving at a general date.
For a more specific date, many inscriptions include calendrical data,
from simply the year of the king's reign to a "full" date notation,
i.e., the reign~year, month, the phase of the moon, and the day (in the
Chinese cycle of sixty). These factors do not resolve all questions
about a bronze vessel's date but they usually allow for more precision
than with transzitted literature. Second, and perhaps more important,
by the nature of their medium bror-c inscriztiozs are not subject to the
vagaries of traditional textual transmission. When dealingz with a

bronze inscription there can be no suspicion of a copyist's mistake or
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: 44
other such textual corruption; the inscription before us is substan-

tially as it existed nearly 3,000 years ago.
It is not clear just how widespread the use of the Zhouyi was at

the tine of its composition, but the evidence in the Zuozhuan for the

seventh century B.C. combined with the many references in the text to
the activities of the king makes it virtually certain that the ézgposer
must have been one of the officials attached to the royal court. By
happy coincidence, the rituals of the royal court figure largely in the
mid and late Western Zhou bronze inscriptions. Moreover, certain terms
were born of and unique to this innovation. The most striking of these,
beginning during the reign of King Mu and formularized during the sev~
eral reigns of the late Western Zhou, was the appellation "son of hea~-
ven" (tianzi & A ) for the king. The unambiguous development of
this concept allows it to be used as a philological benchmark par excel-
lence; mny research on Western Zhov bronze inscriptions shéws that this
term, ubiquitous in later inscriptionzé is not found in a single in-

scription before the reign of King Mu. The occurrence of the term in

the third line of "Dayou" (14):
w3 A AT 4 RF

The duke herewith makes an offering to the
son of heaven.

is firm evidence that the composition of the Zhouyi must date no earlier
than the reign of King Mu.

Associated with the developing use of "tianzi" for the king was a
pair of formulaiec court rituals: the entrance of an official into the
"central hall" (zhong tinz P J&_ ) of the king, and the king's

entrance into the ancestral temple (ge niao 4#’/5@ ). As shc'm in the
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following 1list of inscriptions in which both of these rites are
recorded, with the exception of the “Xiao Yu ding" -+ é }»ii{ in which
the actions described are decidedly non-forrulaic, these rites were very

much phenomena of the late Western Zhou.

Vessel Name Reign Reign Dates Source
(Shirakawa, 1962ff)

<N j ‘}3{ ﬁt

Xiac Yu ding Kan (1005-978 B.C.) 12.682

A% A

Wu fangyi Gong (522-904) 19.370

A A% 7 A

uan fangyi Gong - Xiao (922-868) 19.312

Tu&;m zun ‘ Gong ~ Xiao (922-868) 19.312

A £3

Tong gul ¥i (903-868) 26.326
A ey %A

Shi You gui Yi - Li (903~842) 29.553

% -

Ke dang Li (859-842) 28.490

7o % R

Yuannian Shi Dui gui Li 31,758

9 4 % -

Shi Dui gui Li 31.751

2 =z

Wu Hui ding Xuan (827-782) 26.348

The expressions occur in substantially the same fashion in the Zhouyi.
"Guai" (43): 1% % 3—& Presented in the royal hall.

“"Huan" (59) temple.
47

Any one of these points mizht be considered inconclusive in terms of

ey 0 ) . :
Zu (45) % ,‘;g\#l m The king enters into the
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dating the text, but taken together I believe they shov the Zhouyi to
share the same cultic and linguistic environment as the bronzes of the
late Western Zhou,

In addition to the rituals occurring at the royal court, the other
great concern of late Western Zhou bronze inscriptions is warfare. This
concern is also reflected in general terms throughout the Zhou i’48 but
more important, two expressions which are inextricably bound up with the

nilitary vocabulary of late Western Zhou bronze inscriptions are also to

be found in the line statements of the Zhouyi.

"Li" (30/6): LA L4 A B 4y A A& P ER
The king goes out to campaign at Jia: he
cuts off heads and bags their chief.

., . 49
"shit (7/5): VD fidh Al M
In the fields (i.e., hunting), there is a
catch: it is beneficial to shackle prisoners.

The expressions '"zhe shou" 15] ‘ﬁ (cut off heads) and "zhi 1a_;_2 :‘;’ﬂ
(% :)v#d (shackle prisoners) occurring in these lines are precisely
those expressions used in bronze inscriptions of the reigns of King Li
and Xing Xuan (but never earlier) to formulaically express a mnilitary
victory.51 Compare their usage in the following bronze inscriptions,
the first of which ("Duo You ding" ﬁ. A ﬁq ) has been provisionally
dated to the reign of Kingz Li, and the other three of which can be dated
precisely to the years 823 ("Xijia pan A P jﬁ& ), 816 ("Guo Jizi bo
pan ?ﬂ i A4 fé_ ), and 815 B.C, ("Buéi gui®), during the reign of
King Xuan.
52
"Puo You ding":
On gui-wei (day 20), the Rong attacked Xun: it was
captured. Duo You pursued in a westerly direction. On

the morning of jia-shen (day 21), (they) engaged at Qi
with Duo You cutting off heads and shackling priscners.
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King Xuan's reign allows us not onrly to confirm the late

In all, with the war-carts he cut off the heads of 235
men, snackled 23 prisomers, and captured 117 Rong carts.
He returned to Xun and presented the captives. Then he
engaged battle at Gong, cutting off the heads of 36 men,
shackling 2 prisoners, and capturing 10 carts, which were
pressed into service. Pursuing and engaging (the Rong)
at Sni, Duo You again cut off heads and shackled priso-
ners., Then continuing the pursuit as far as Yangzhong,
the war-carts (sic) cut off the heads of 115 men, and
shackled 3 prisoners; but the captured carts could not be
used and were thus burned, while the horses were used to
move the injured and retuvrn the seized captives of
Jingshi.

"Xijia pan":

It was when the king first went and attacked the Xianyun
at Tuld; Xijia accompanied the king, cutting off heads
and shackling prisoners.

"Guo Jizi bo pan": LT

Illustrious Earl 2i, stolid in military achievenment,
conqueror of the four quarters, broadly attacked the
Xianyun on the northern bank of the Luo (River), cutting
off five hundred heads and shackling fifty prisoners, and
with this came into prominence.

"Buq i mﬂ :
I ordered you to pursue to Luo. You took our war-carts
and thoroughly attacked the Xianyun at Gaotao, cutting
off many heads and shackling many prisoners. The Rong
greatly converged to counter—-attack you; you met them.
The Rong greatly pressed the attack; you were victorious,
not taking our war—carts and sinking them in difficulty
but rather cutting off heads and shackling prisoners.

The Zhouyi's use of these expressions which arc virtually a signature of

Western Zhou

for the text, but also to specify it with some confidence to this

one important reign.

Historical Background

At the beginning of this essay I suggested that it might now be

possible to be more specific about the date of the Zhouyi's composition.
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To do this it will be necessary first to very briefly outline the events
leading up to the campaign early in the reign of King Xuan described in
the above bronze inscriptionms.

As briefly suggested above, the reign of King Mu marked a period of
political expansion and cultural innovation. This can be seen in the
incidence of campaigns reported in a large number of bronze inscriptions
from that perisd, in the new court rituals remarked on above, and in a
dynamic new style of decor on the vessels themselves.53 There is even a
reninder of the glory of the period in the later romance Mu Tianzi zhuan
iﬁ? F & 4? . After this reisn, the time of King Gong #, (r. 922-904
B.C.) must have marked a period of relative stability and consolidation.
But something then began to go wrong. During the next two generations,
three different kings [Yih;iy& (r. 903-868), Xiao f&- (r. 876-868), and
Yi 1& (r. 865-860)] reigned, two of them perhaps simultaneously.54 How
and why King Xiao, brother of King Yih and uncle of King Yi came to
powver is unknown, but it is tempting to see this as the result of one
sort of court intrigue or another. During this reriod of apparent
internal turmoil, the alliances which had been forged by King Mu with
the iribes 1liiving on the borders of the Zhou state also began to
disintegrate. In particular, trouble began to appear with tne Rong jﬁf
living in the Huai River valley. This resulted in 2 major insurrection
among these peoples, which was eventually quelled by the Zhou but not
without great expenditures. While the exact date of this revolt is
still open to debate,55 we can be confident in saying that it occurred

between 890 and 850 B.C. and in asserting that these four or five

decades marked a significant decline in the power of the Zhou ruling
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house.

This decline care to something of a penultimate climax during the
reign of King Li ﬁi (r. 859-842). Since the time history began to be
written in China, this king has been viewed as an example of a weak and
corrupt monarch, incapable of discerning the good from the bad in either
advisors or ladies. As traditionm has it, it was due to the scandalous
activities at his court that many of the songs of the Shijinz were
composed as lament and satire. Eventually, such oblique criticism
proved insufficient and the king was forced into exile, leading to the
so-called “Gong He" 3% '3ﬂintetregnum. During this period royal
authority was excercised by He of Gong, a feudal lord known from bronze
inscriptions as the dominant power behind the throne. After fourteen
years of Gong He's reign, King Li's son, King Xuan, was restored to
pover. Whether this occurred because Xuar had only then come of age, or
whether there was some sort of royalist counter-coup is another question
that is not yet and will not kere be resolved; but whichever the case,
the young king was surely in an embattled position.' Not only had his
father exhausted most of what was left of the royal prestige within the
state, but problems were also ccmpounded without. While the tribes in
the Huai River valley were still a menace, a groving threat came from
the northwest. -There the Xianyun }’@ ﬂ‘h made incursions nearly to the
royal capital before being repulsed in the fifth year of Xuan's reigzn,
and were not definitively defeated until the thirteenth year of that
reign.56 Following this Zhou victory ensued some twenty-odd years of
relative peace, according to the history books, but shortly after Xuan's

dzath in 782 B.C. the final end came for the Zhou dominion cver the West
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and for the power of the Zhou ruling house as well.

The above outline of Western Zhou history does not pretend to be
exhaust ive or necessarily accurate as to detail. Such a study will have
to await another day. It is here important merely to underctand tne
flow of events and to be aware of the one historical event crucial to
the prestige of the Zhou ruling house: the forced exile of King Li.
Before this time, there was no question as to the position of that
house, even during the chaotic period of three kings in two generations.
But, from the time of King Li's exile, the Zhou house aznd the . Zhou
people must have been acutely aware of their owvm vulnerability. It was
indsnad a3 time of crisis. |

I would maintain that the composition of the Zhouyi was directly
influenced by this state of crisis. While I have argued that the Zhouyi
was the conscious composition of a particular place and time, this is
not to imply that it was not the cumulative result of a long tradition.
To be sure, we have noted above that‘milfoil divination, upon which the
Zhouvi was based, was practised at least as early as the early Uestern
Zhou, and that oracles similar to those in the Zhouyi appear Among the
Qishan oracle~bones of the early Western Zhou. And yet the great oulk
of milfoil divination lacks any oracle at all. Consider the inscription
of the "Shi Youfu ding" Sk_7§P'5K gq , which reads:

pAAER TS AR

Scribe Youfu makes this treasured,
precious vessel. Divining:8-3-7.

We can imagine that the casting of this bronze vessel was occasioned dy

the Secribe Youfu's divination, the result of which was the 'bagua
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nucerical symool" 8-5-7, ghich possibly can be associated with the
7

Zhouyi trigram “Sun" 5& . While we nmust suppose in this case that
the trigram "Sun" was a result deemed auspicious for the casting of a
bronze vessel, we should also suppose that the Scribe Youfu nust have
announced some prognostiéation as to vhy it was auspicious. Apparently
né need was felt t§ irmortalize this verbal prognostication in the
bronze vessel. Yet it probgﬁly was not simply forgotten. Ve ;an
surmise that Youfu either drew his prognosti;ation from an oral body of
lore regarding the "bagua numerical symbols" or else enriched that body
of lore with each new divination. And since éfficial positions in the
royal court of the Western Zhou were generally hereditary, alon3 with
the other specialized ﬁnowledge that was in the domain of the scribe,
the body of lore about divination pfognostications presumably was zlso
passed from fathér to son.

. A great deal Af ancient literature passed throuzh such an oral
phase, But at séme péint in history the orzal traditions were put iﬁto
vriting. We might suspect that a period of c¢risis would occasion such a
change in the means of transmission. At a time when a peaple feels that
its future security is threatened, when its chain of social inheritance
dissolves, the people would for the first time feel the need to conmit
their nral traditions to writing. As ane instance of this socio-
literarj phenomenon, "form critical" scholars of the Bible trace its
Qritten transmission from the time of.the Hebrew exile.

If we suppose that tradition was once amost exclu-
sively oral, then we must proceed to propound the ques=
tion: why have traditionists, poets and reciters made use
of writing, and what consequences does this involve?

These questions are of course not only of interest for
the Homeric poems; they must be zsked regarding every
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culture or cultural movement vhatsoever, uvhere tihe spoken
proclaimed vord was of primary signiflicance, but where at
some specified time writing nevertheless cawe into use.
Thus these questions must be of the greatest interest to
those concerned with Biblical research. It is certainly
difficult, if not impossible, - to give an answer that
applies to the 01d MNordic, the Hellenic, the Persian, the
Indian, and the Semitic vorlds. Especially in those
cases where there vas interplay between several civiliza-
tions, .the answer nust have many different nuances. But
it is perhaps possible to indicate an incentive that at
certain times mnade people start to write down their
inherited - traditions. Here we would drau attention to
the answer of Engnell and Nyberg - that ‘reduction to
writiag is linked with a general crisis of confidence."
At some time faith in the spoken word bezar to waver, and
it was thought necessary to write dovn the traditions.

I believe that the Zhouyi oifers aﬁ aﬁalogous case. Two grzgt crises
rocked the Zhou people in the ninth and eighth centuries B.C.: the
flight of King Li into e#ile in 842 and tﬁe sack of Zongzhou and the
death of Kiﬁg You b (r. ‘781;771) in 771. unile both of these
situations offer circumstaﬁces appropriate to the recording of oral
tradition, I belie?e th#t the former wés the catalyst for the
compositiq; of the zhouii. There are ﬁhree reasons for this. First, ve
have seen chaﬁ in its literary development of meter and prosody, the
Zhouyi lies somewhere between the “"Zhou song," probably written down
during the reign éf King Mu, and the tﬁo "ya" se;tidns of the Shijing,
whiéh date generally to the end of the Western Zhou. Second, linguistie
usage has been shown to accord with the brcnze inscriptions of King
Xuan's reién.' And third, the Zhéuxi depicts throughout a state in

which’ the royal house is paramount. From examples where tke king goes

or campaign:

mLiv (30/6): 2 AU 45 A D

The king herewith goes to canpaign at Jia,
59

to references to court ritual:
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YCui®" (45) .
"Huan" (59) * A A m

The king enters into the temple,

to a pyramidal social structure:
"Dayou" (14/3): ARRF AT ,

The duke herewith makes an offering

to the son of heaven,
the Zhouyi always assumes a state in which the'king is at the top. This
of course was not the case after the catastrophe of 771. From that time
on, the Zhou king remained a king, in name only, gnly by the grace of
more powerful yet not quiﬁe powerful enough states.6

But all of these conditions were met during the reign of Xiny Xuan.
As outlined abdve, his reién began in what wust have been a climate of
despair. The young king's fcéher had been a rascal finally forced to
flee 1into exile; fourteen years had been spent under tle authority of
one not from the royél Zhou family; and now, a &oung and inexperienced
boy had to grapple with not just these problems but also with the threat
and reality df foreigzn invasion. This surelf would have been cause for
the royal scribes to put their oral tradxtzons into writingz in the hope
that even if they were nét to survive personally, at least their body of
knowledge might.

It would seem moreover that this aspect of the Zhouyi's creation
was not entirely forgotten by latéf tfadition. At the beginning of this
chaﬁter, it was stated th#t any attempt to date the Zhouyi necessarily
begins with two passages from the "Xici zhuan" of the Yijing:

Was it not in the middle period of antiquity that the Yi
began to flourish? Was not he who made it familiar with
anxiety and calamity?

Was it not in the last age of Yin, when the virtue of
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Zhou had reacned its highest point, and during the
troubles between King Wen and Zhou, that the Yi began to
flourish? ‘

learly all of the evidenée presented in this chapter shous that the
second of these remarks oves wore to the hagiogtaphicél conceptions of
the "Xici zhuén"'s cwn late-Warring States comﬁoser than to historical
realiéy. And althéugh the first is also traditionally éssumed to refer
to Kidg Wen in his period of imprisonment at Youli ;L ¥, it is

certainly possible that it recalls instead the anxious and calamitous

circumstances surrounding King Xuan's post-exilic assumption of pover.

In conclusioﬁ then, its literary development and linéuistxc usage
show the Zhouyi to be a product of the létter stage of- the Western Zhou
dynasty, and the historical context of this period suggests a
composition déte in thé éériy years of King Xuan's reién: most propably,

during the last two decades of the ninth century, B.C.
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CHAPTER THWO

THE USE OF THE ZHOUYI

Having seen that the earliest historical references to the Zhouyi
uniformly treat it as a book of divination, in order to understand how
the structure of the text may have come to be organized we should know
sonething of how Zhouyi divination vas performed. But before discussing
Zhouyi divination itself, a subject much confused by anachronistic
speculations, it will be helpful first to survey the gencral practice of

divination in ancient China.

I1.1 A Survey of Divination in Ancient China

There 1is evidence that divination in the form of pyromancy was
already widespread in neolithic China, being regaided as one of the
identifying traits of the Longshan cultural stratum. Unfortunately, the
absence of inscriptions on the divination bones allows us to do little
more than note their existence. More hints regarding the origins of
Chinese divination c¢an be gleaned from traditiomal historical and

mytholological sources. Sima Qian began the treatise on divination in

his Shiji with the remark:

Since the ancient sage-kings' establishment of the nation
and acceptance of the mandate, 1in any of their acts have
they ever not treaswred turtle-shell and milfoil
divination in assisting them to do good?
2
He also presaged wodern archaeological findings by remarking on the

widespread use of divination.

Although the Man, Yi, Di, and Qiang lack the protccol of
rulers and ministers, they also use divination to resolve

doubts.
K]
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And of no little interest in a study of the Zhouyi, it is also to the

proto-historical period that the origins of Yi divination are ascribed.

The sage-emperor Fu Xi 411 %& is said to have copied¢ the natural

patterns of heaven and earth in creating the three-line permutations of

broken and solid lines known in the West as “trigrams." Whatever the
4

historical validity of these traditions, it would seem that they do

reflect an authentic and vibrant divination tradition of long-standing.

I1.1.1 Shang Oracle-Bones

It is with the inscribed oracle-bones first discovered in the
vicinity of Anyang beginning at around the turn of the present century,
hovever, that true historical studies of Chinese divination can begin.
The inscriptions have allowed these oracle~bones to be dated first to
the final period of the Shang dynasty, then to its various individual
reigns, and finally, in very recent years, to different zroups within
single reigns.5 In addition, their content gives an indication of the
proéaéures used in these divinations; the extent of the topigs divined,
and used Jjudiciously, the intent of the divination ritual. Piecing
together all of these factors it is possible tb discern a gradual but
certain development in the role of divination during the 250-odd years
of the late Shang.

As ir all historical studies, a correct view of developrental
trends 1is predicated on proper periodization of the sources. In the
case of the Shang oracle-bones, the first major step in this direction
was taken nearly fifty years ago when Dong Zuobin i 4 3‘ proposed a

system of periodization allottinz individual styles to particular reigns

or pairs of reigns. The subsequent discovery in the single pit YH127 of
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inscriptions datzble by his system to both the reigns of Wu Ding;fg aJ
(Dong's Period 1) and the reigns of Wu Yi F % and Wen Ding X 7T
(Dong's Period IV) 1led him to espouse a rather peculiar bipartite
development of Shang divination, vaccillating between "Old School" ard
"Nev School" :raditions.7 Recent discoveries and studies have showm
beyond doubt however that the ratiomale behind this proposal; i.e., that
Dong's Period IV inscriptions, although sharing many of the
characteristics of his Period 1 inscriptions, are temporally removed
from them by three generations, is faulty. Instead, it has become clear
that this sroup of inscriptions, which is sub-dividable by diviners into
Dui ? , Wu 3\ , 2i & , and Li & groups, is in fact roughly
contemporary with Dong's standard ?eriod I inscriptions, those of the
Diviner Bin 'jz group. What is more, there seems to be good reason to
regard the Diviner Dui-group inscriptions among these as being earlier
than the Diviner Bin~group.8 This periodization not only obviates the
need to see any "antiquarian" (fu gu ﬂ[_ % ) movement; in later
periods, but also moves us one step closer to the beginnings of Chinese
divination.

The inscriptions of the Diviner Dui-group share several unique
features. First, the inscripcions are individuated to a rather 3reater
extent than those of other periods or groups. In contrast to such
characteristically formulaic divinations as "xun wanz huo' 4 + B [in
the (coming) ten-day week there will be no misfortune] of later periods,

the inscriptions of the Diviner Dui-group appear mwore or less ad hoc,

made with regard to a specific incident or situation. For example:

M oss6al: LB MER L AMRAAR G
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ARRABHL A =4

Cracic on yi-you, the king divining: ... Is it
really that I am to receive the Horse-land's
aid? Or am I not to receive the land's 2id?"
Third month.

Second, but perhaps related to this first point, these inscriptions
generally do not constitute “divination pairs" (duj zhen ¥ < d{ ) of
the type knowvm from the Diviner Bin-group, but, as in the example above,
combine positive and negative questions within a single divination.
This may well be a feature of a relatively primitive style of

divination. A third point is also illustrated by the example above: the
9
divinations are often linguistically phrased as questions.

2456: 24 b E-F KA
Crack on yi-mao, Dui: "One sheep to Father Yi
or not?

W Aes: T2 r4 A Y LR AA
Crack on ding-chou (day 14), Gao: "Shall we
order (him) to go out until zenz-chen (day
17) or not?"

Al%: 1A KR ¥LAAREA
Crack on xin-you, divining: "Will it last
until today? Or not?"

#B2.068: & . F - A0 .- R AR
B A AT =A

Ren-.., divining: "... an ox at Zhao ... Can
it not be used? Or can it be used?" Third
month.

This - linguistic feature is not seen in later inscriptions, a point the
significance of which will be discussed below,
Subsequent to the Diviner Dui-group inscriptions comes  Dong

Zuobin's standard Period I grouping, the Diviner Bin-group, provably to
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10
pe associated with the latter neriod of Xing Wu Ding's lengtny reigzn.

Whether due to an extremely pronounced emphasis on divination at this
time or due merely to the accident of discovery, inscriptions from this
aroup comprise far and away the largest percentage of the entire corpus
of Shanp oracle-bone inscriptions. Divinations concern virtually every
facet of life. A gzeneral listing of Diviner Bin-group divination topics
would include sacrifices, military campaigns, hunting expeditions,
excursions, the ten-day week, the night or day, the weather,
agriculture, sicikness, childbirth, distress, dreamii settlement
building, orders, tribute payment, and divine assistance. A striking
innovation vis—a-vis the Diviner Dui-group inscriptions is the
ubiquitous use of paired divinations, usually a positive statement on
the right side of the shell or bone and its negation on the left.
Coupled with this development of paired divinations, the grammatically
interrogatory phrases of the Diviner Dui~-group inscriptions no longer
appear, giving way to what grarmatically must be interpreted as declara-
tive sentences. Yet the general format and intent of divination seems

12
to have remained unchanged. And despite an incipient formulaicness,
the range of topics listed above demonstrates that divination was still
very nuck ad hoc.

Dramatic changes in the function of divination appeared curing the
reign of Zu Jia ‘ﬁﬁlYf and lasted throﬁgh the remainder of the dynasty.
Perhaps the most important innovation of this so-called "New School" 1is
the much reduced scope of divination topiecs. By the dynasty's end,

divination almost exclusively concerned only the sacrifce cycle, the

ten-day week and the night, and the hunt. In addition to this reduced
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topical scope, there also seems to have been a quantitative recuction in
the number of divinations performed, both in zeneral and in specific
cases. To discuss just the specific case fer nou (vwe ::ill have cause to
return below to the general reduction in divinaiion curinz the last
reizgns of the dynasty), numbers carved alongside cracks (crack
notations), presumably indicating the number of the crack in a series of
divinations about the same topic, frequently go as high as 10 in the
inscriptions of the Diviner Bin-group; by the final reigns of Di Yi é%
, 13
¢ and Di Xin % ? they rarely exceed 3 and never exceed 5.
Related to this, the same diﬁinntion topic was commonly addressed to 2
set of shells. In the early period it would seem that that the wusual
number was 5 or 6; by the late Shang however, botk archaeological
evidence and tradition suggest that divination was uniformly performed
14
with sets of three shells.

Aside frdm these quantitative changes, significant qualitative
changes occurred as well. The ad hoc quality which was remarked on vith
fegard to the Diviner Duk-group and Diviner Bin-group inscriptions is
novhere to be seen in inscriptions of the reigns of Di Yi and Di Xin.
These appear as basically pro forsa rites; the mystery seems to nave
gone out of the pyromantic ritual. And yet, a curious theological
reversal seems to have taken place. Mot only were the divinaticn

charges of King Wu Ding's reign relatively ad hoc, the prognostications

made by the king (and the verifications as well) could be equally so.
Bla: WEFPIRALETT F.LE B
Crack-mascing on gui-chou (day 50), Zheag

divining: "From today to ding-si (day 54), ve
will not expect to defeat the Zhou.®™
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ZR TR T T B AR

F k9 5 X Qe -85}
AA L8V IFAY

Crack-making on gui~chou (day 50), Zheng
divining: "From today to ding=si (day 54), we
will defeat the Zhou." The king prognosti=-
cated, saying: "Dowmn to ding-si ve are not to
defeat them. On the coming jia=-zi (cay 1) we
will defeat them." On the eleventh day, gui=
hai (day 60), our chariots did not defeat
them; in the early morning of jia-zi, we
really did defeat them.
15
Prognostications could be either auspicious or inauspicious. By the

reigns of Di Yi and Di Xin, on the other hand, prognostications were

invariably auspicious, formulaically stated as ji & (auspicious), da

ji % (gri'gatly auspicious), or yin ii & & (extended
auspiciousness). Moreover, these prognostications are ziven for

divination topies that could also be characterized as uniformly posi-
tive. The standard divination statements of this period are 'xun vanz
huo" [in the (coming) ten-day week there will be no harm] and "wang lai
wang zai" 13 }f\, +. % (g0ing and coming there will be no disaster).
The 1logical negaf:ions te these [i.e., xun you huo {g] A Hh (in the
coning ten-day week there will be harm) and yang lai you zai 4 j& 7R
9& (going and coming there will be disaster)] never occur. This sug-
gests that for the last Sﬁang kings, the ritual of divimation was no
longer simply an attempt to resolve doubts about impending events but
rather had become a means of controlling them.
It goes without sayin; that a survey such as that above will be

marred Dy generalities and unsubstantiated statements.  What is rwmore,
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there are important historiographical problems to consider vhen compar-
ing inscriptions of different periods. Most important, inscriptions of
the ¥ing Wu Ding period Diviner Bin-group are far more numerous than
those of any other period (comprising by one estimate 55% of the total;
the same estimate aicribes only 7% of all inscriptions to the reigns of
Di Yi and Di Xin). ! There are two possible explanations for this:
simple avcident of discovery, or, that suggested above, that divination
had gradually lost its vitality. 1In studies based on archaeologically
discovered materials, it is of course always possible that future exca~
vations will force revisions in even firmly held convictions. A future
cache of_ oracle-bones from the reign of Di Xin, for example, could
radically alter our picture of that reign and, with it, the apparent
evolution of divination outlined above. But the fact tkat bones have
already been erientifically excavated from numerous disparate sites in
the Anyang a}ea leads one to expect c?at future finds will enhance
rather than alter what is already knowﬁ. ’
II.1.ii Vestern Zhﬁu Divination

While our understanding of Shang divination (or better, Shang
pyromancy) will presumably not change with future discoveries, the
important discovery in 1977 of the cache of 17,000 turtle~-shell pieces
in the Zhou ancestral teuple at Qishan has already forced fundamental
revisions in the history of post=Shang divination. Heretofore, many
scholars had assumed that pyromantic divination was a ritual institution
unique to the Shang, and which, after the Zhou conquest, was no longer
practised. It was bpelieved that the Zhou divined predominantly through

the use of milfoil or yarrow stalks, materials which, it was thought,

57



could leave no archaeological imprint. Two reasons wvere cortmionly civen
for this change in divinatioa techniques: the Zhou were an azricultural

people and thus naturally favored the botanical wilfeil, and, oeing
19
located far in the West, did not have easy access to turtle-shells.

Wot only have the Zhouyuan tuirtle-shells proven this theory to be false,
but the inscriptions discovered on a number of these pieces provide rew
insight into the conceptual foundations of Zhou divination. While the
evidence is still too scanty to provide any but the most zeneral impres-
sions, we can be safe in saying that these inscriptions, dating to
roughly the Shang-Zhou transitional period, differ rather markedly from
the contegporaneous inscriptions of Shang kings Di Yi and DPi ZXin de=-

scribed above. They are, as were the earlier Shang inscriptions, basi-
20

cally ad hoc. Inscriptions of the type "xun wang huo” are not seen,

m——————

with divinations instead referring to specific events.
Hilsl: X B R ANBzzHR 4 22 078
A A B Mg =% KA fr s
Ak = 8 A &

On gui-si (day 30), performing the yi-ritual
at the temple of the accomplished znd =martial
Di Yi; divining: "The king will sacrifice to
Cheng Tang, performing a cauldron—-exorcism of
the two surrendered women. He will perform
the yi-ritual with the blood of three rams
and three sows. We desire that it be
correct.” :

-t
wre: M@ 4R R ¥
Crack-making, (wez) say: "We desire that Bing
be capable of serving."

On the other hand, the inscriptions exhibit a development of one aspect
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of late Shang divination: the tendency for the "charge" to be positive.
Although the Zhouyuan turtle-plastrons are badly fragmented, making

complete inscriptions rare, evidence presently at hand suggests that

each inscription normatively ended with the prayer " 4 (i.e., si )
21
+sos" (we desire that ...). This seems to require that divination be

construed as a request that the future event concerned be allowed to
happen. While we will have occasion to discuss this in more detail
below, it suggests a rather different role for divination in ancient
China than has traditionally been assumed.

It was mentioned above that after the discovery of oracle-bones at
Anyang, the site of the last Shang capital, many scholars surmised that
pyromancy effectively ended with that dynasty and was supplanted by Zhou
wilfoil divination. Not only has the discovery of the Zhouyuan oracle-~
bones disproved this basic thesis, but it has also served to suggest
that milfail divination was also practised during the Shang dynasty. As
pointed out in Chapter One (Sec. I.2.i), several of the oracle-bones at
Qishan were inscribed with sets of numbers, identified by Zhang
Zhenglang as numerical predecessors of Zhouyi hexagrams. Further study
has revealed that in addition to occurring in Western Zhou inscriptions,
these "bagua numerical symbols" are also found on late Shang oracle-
bones. The convergence of vestiges of these two types of divina;ion
technique has led Zhang Yachu K % A7 and Liu Yu XJ M to suggest
that not only was milfoil divination performed during the Shang dynasty
as early as the reign of King Wu Ding, but that it was often done in
conjunction with turtle-shell divination. In addition to the evidence
provided by these "bagua numerical symbols," Zhang and Liu also find

linguistic support in the Shang oracle-bone inscriptions for this
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conclusion. For instance, they shou that the graph ¥ , previonsly
interpreted as wu 2% (shaman), should instead be read as shi ﬁﬁ. (mil-
foil divination).22 Corroborating this view, David N. Keightley has
suggested that the oracle-~bone graph zhu 1€ / £} (bamboo), read as

“"bamboo stalks," also pertains to milfoil divination. Thus, such in-

scriptions as:

#2377 TENPT $R -
Crack-making and bamboo-stalking (?) on dinz-
chou, Zheng divining: ...

iﬁ519: 'ﬁ 'g; ’\ §~ ﬂ " TT \5 -ew
Crack on bing=yin, -Bi divining: "The cracks
and bamboo-stalks say ..."

sugges£ that, at least in certain cases, divinations were performecd
concurrently with both milfoil (or bamboo) stalks and turtle-sheli.
This insight has led Keightley to suggest that perhaps milfoil divina-
tion was quite common indeed, although subordinate, and was used to
daoternmine which2 in a series of cracks should be the basis for the
prognostication, ’ Evidence is still too scarce to accept this hypothe-
sis as fact, but there does seem to be sufficient reason to accept that

milfoil divination was practised at least as early as the time of King

Wu Ding and that it was used in tandem with turtle-shell divination.

I1.1.iii Divination in the Zuozhuan

Wnile we relf on the oracle-bones as historical sources of the
first order for the Shang and Western Zhou periods, it would be fool~
hardy wnot to admit that many of our conceptions about the cultural
institutions of that time derive from later, traditional sources.
Theories regarding ihe dual use of milfoil and turtle-shell divination

are no exception. The inspiration for Zhang Yachu and Liu Yu's conclu-
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sions stems from a statement in the "Séalk-Diviner" (Shiren %g N
48.8%) section of the Zhouli that “in all great affairs of state, one
must first divine by milfoil and then by crack-making." While histori-
cal evidence of such a dual divination techniﬁue is not as prevalent as
Zhang and Liu imply, it is certainly true that both techniﬁues enjoyed
common currency in the best documented period of China's antiquity, the
Spring and AQ:umn peri&d. B; m& calculation, in the Zuozhuan, the
chronicle of this era, there are 24 historical cases of turtle-shell
divination and 12 historical cases of milfoil divination.24 It would be
difficult to see aﬁy fundamental difference in the usage to which these
different divination techniques were put. As the charts on the follow-
ing pages show, turtle-shell divinations were performed about the fol-
lowing topics: day/might (1), marriage (1), sickness (1), travel (1),
dreams (1), birth (2), re;settlement (2), sacrifices (3), appointments
(3), and warfare (10). | Milfoil divinztions were also performed about
dreams (1), travel (1), marriage (3), and warfare (5), in addition to
such distinct topiecs as personal fortune (1) and personal decisions (1).
NHor does there seem to be a distinction between the two types of divina-
tion as to the status of the persons for whom the divination was per-
formed. Before about 600 B.C., which we have already indicated as a
watershed in the development of Zhouii divination, both turtle=-shell and
milfoil divination seem to have been reserved exclusively for heads of
state, whereas after this time nobles of lesser standing are also seen
to employ divinétion. Finally, although there is no doubt that milfoil

divination was still considered to be subordinate to turtle-shell divi-

nation,the conceptual pre-suppositions seem to have been similar with
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Turtle-shell Divination in the Zuozhuan

Year Prin~- Diviner Prognos- Topic Comments
- cipal ticator
’ 22 . day and night
162 B.c.| ATt
2], . birth + milfoil
r;so B A |PRELK divination
2 4 C marriage + milfoil
656 |BALA | M divination
7 - -
Rl s n birrss|res birth
14 19 sacrifice to ex~-
241 m h orcise a drought
$ 25 warfare zhao described;
635 | B | M1 + milfoil div.
14 31 sacrifice day
629
44 31 » removal of
629 ﬁll £ residence
X 11 k warfare
616 h
X 13 removal of
614 *‘fi/ﬁ i the capital
6’3918 /‘: 4 4{1 N £ sickness charge announced
;%712 fij ) peacemaking
N
B 17 . appointment
574 A AR to office
= 7 sacrifice
566
%10 . o warfare zhao described
563 | Bk % %
24| x appointment
5%&—9 BN to office
28 , r warfare ~ presentation
545 él.ﬁ if‘\ ﬁ\ i‘ d of zhao
5 ,E. Z warfare charge announced
537
4% 10 /N warfare/appoint-
532 h ment to office
& 17 A warfare 2 divinations;
527 14 : charge announced
%z &4 < international
506 1%/~ relations
5"",8_1 9 ﬁ_i '{i, travel zhao described
T 9 | 52 . 2 agsisting zhao described;
487 a ﬁd% Xf‘é.g.\? another state + milfoil div.
2 17 B dream 2 divinations
415 | {4 44 zhen bu
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Milfoil Divination in the Zuozhuan

Year Prin- Diviner Prognos- Topic Comments
cipal ticator
F‘ﬂ 1 ﬁ g, personal 2Zhouyi used
661 B.C. service
"a 4 | BBt P marria -
ge + turtle-=shell
656 " ﬁf]v h divination
'ﬁ‘m 15 s marriage Zhouyi used
645 %/30*»/‘\ \?\%‘ &
115 % Mha }\%/ﬁ_ warfare
645 4
"i 23 | ) . Y .4 warfare
637 A x| AT | E R
4’1 24 AN crossing river
ﬁ25 % 4 warfare Zhouyi used; +
635 " turtle-shell div.
Iﬁ 16 . warfare Zhouyi used
575 % /A bk
B | B30
25 Z rria Zhouvyi used
& 2 ¥ ',gf‘ A% marriage Zhouyi
R 7 F ) personal 2 divinations
535 11’1’% /I" EK?H fortune
z& 9 |%& warfare Zhouyi used; +
o R HA| 2 turtle-shell div.
)-
X 17 A 2 dream zhou given; +
479 ﬁi# h %ﬁm\ turtle-shell div.

63




both techniques. As noted in the case of the Western Zhou oracle-bone
inscriptions, the subject of the divination, addressed as a "charge" to
the turtle-shell (ming gui éf @1 ) or the milfoil (ming sfx;,‘ /‘i ﬁ ),
generally represented a desire of the person performing the divination.
The following narrative is an excellent example of this point.

In the Spring the Lord of Qi was preparing his troops

when he became ill. The doctors said that he would die

before autumn. Duke (Wen) heard of this and divined by

turtle~shell, saying, "Would that he not reach the time."

Hui Bo charged the turtle and Bu Chuqiu prognosticated,

saying, "The Lord of Qi will not reach the time but it

will not be because of illness. But neither will my lord

hear (of his death); in the charge to the turtle there
was a problem."

(Wen 18; 609 B.C.)
25

In addition to demonstrating the prescriptive nature of divination, this
narrative . also shows that the performance of divination still required
professional expertise. Not only does one official announce the
"charge" to the turtle, but a second official, whose surname Bu |
shows him to be a hereditary divination official, is relied omn to
interpret tbe crack and make the prognostication. All of this suggests
that at least through the mid-Spring and Autumn period, the foundations
of divination had not changed greatly from its practise in earlier
antiquity.

II.l.iv The “Treatise on Turtle(-shell)
and (Milfoil) Stalk Divination"”

To bring this survey of divination practise in ancient China to a
close, it 1is important to introduce briefly the "Treatise on Turtle
(-shell) and (Milfoil) Stalk Divination" ("Guice liezhuan" {B % i
‘1* ) chapter of the §§ii;.26 The treatise, in the main authored by Chu

Xiaosun A# - 34 , is the eerliest attempt at a synthetic treatment of
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the history of divination, the ideas behind divination, the method by
which (turtle-shell) divination was performed, and especially important,
how the cracks on the turtle-shell were interpreted. Both specific and
general test-cases are illustrated.

Crack-making about whether a priconer will be released:
"If he is not to be released, then it will Dbe
'transversal; auspicious to rest' ( ). 1If he is to be
released, the foot will open, the head will be raised and
there will be an excess to the outside ( }~")."

Crack-making about seeking valuable commodities which are
appropriate for one to obtain: "If they are to be
obtained, the head will rise and the foot open, - inside
and out will correspond ( Ao ). If they are not to be
obtained, the portenis will be the head rising and the
foot falling (]~ )."
27
When the charge reads, "Good markings; the head is raised
and the foet is falling ( }~ ):" in pronouncing upon
sickness, there will be no death; the imprisoned will
still not be released; in seeking valuable commodities or
in buying servants, wives, horses, or cows, you will not
be successful; you will not travel; they will not come;
in attacking robbers, you will not see each other; if you
hear that robbers are coming, they will not come; there
will be much sadness if you stay too long in office; it
is inauspicious to dwell in your house; the crops will
not ripen during the year; there will be an epidemic
among the people; there will be no fighting during the
year; it is inauspicious to see an honored person; as for
requesting an audience, do not go; your catch will be
small in hunting or fishing; in travelling you will not
meet robbers; it will not raim; it will not clear up; it
is not auspicious.
28
Perhaps the most significant point about this text is its handbook

format. Virtually every conceivable crack configuration is illustrated
with the applicable prognostication specified for each of 46 different
divination subjects. This type of formularization would have obviated
the need for ptofessional officials to interpret the results of the

divination, and in so doing effectively opened divination to everyone.
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I1.1.v Conclusions

The above survey of over a millennium of divination practise
suggests several iwportant points of development. To consider perhaps
the wost important first, there seems to have been an'early change 1in
the basic religious conception of divination's role. The classical
interpretation of that role is found stated in the Zuozhuan under the
account of Duke Huan's & 1lth year (701 B.C.): "bu yi jue yi I WA iZL

ijL(turtle—shell divination is used to resolve doubts). This is based
on the supposition that the the turtle (and the milfoil, as well) has a
numinous power to know the future.29 With the discovery on the Shang
oracle-bones of the formulaic use of the word zhen d[/ F1 » oracle-bone
specialists referred to the seemingly incongruous definition of "zhen bu
wen ye" ﬂ - :] A, (zhen means to inquire by turtle-shell divination)
given by Xu Shen | ﬁ\ in his Shuoven jiezi IR, A A; v (Shuouven
jiezi Duan-zhu fi_ii : 3B.293) as a rationale for interpreting each of
the inscribed sentences as being interrogatory in nature.

In recent years however, a group of American oracle-bone scholars
has proposed reading the inscriptions instead as declarative statements
about which the divination process was a test of truthfulness.30 Their
argument rests on two noteworthy linguistic phenomena: first, although
interrogatory particles were available in the Shang language (witnese
their use in Diviner Dui-group inscriptions), they do not appear in the

overwhelming majority of Shang oracle-bone inscriptions (indeed, in no

inscriptions posterior to those of the Diviuer Dui-group):

J§ 1194: $ArEI LM B
Crack on xin-you, divining: "Will it last
until today? Or not? :
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Aell: FAARY

In the ninthk nonth there will be activity.
Second, there is no grammatical difference between the divination
“"charges" (ming ci 4? 7%% ) and the progrostications or verifications,

both of which certainly must be declarative in nature. Consider, fer

instance, the three discrete portions of the inscription on & 4.l:

Charge: 1 /7' I ] i) :hg,) ﬂ‘* R
From today to ding-si, we will
defeat the Zhou.

e TamE AN TAIH

tication: -
Dovn to dinz=-si, we are rot to defeat them;

on the coming jia-zi, we will defeat then.

Verifi- ) i amARRAA LA B
%

On the eleventh day, ui~hai, our chariots
did not defeat them; in the early morning of

ia=-zi, we really did defeat then.
The major implication of this argument, as I understand it, is that by
the late Shang, divination was not simply a means of knoving the future
but was instead an attenmpt to control the future. Rather than asking a
question of the turtle-shell, the king commanded it [and it is iumportant
to note that the term used to denote divination statements has always
been ming ci (charge or command)] with his desires, presumably noping
that they would thereby be cormunicated to his ancestors and to the
other members of the spiritual pantheon capable of assisting in their
realization.

Althouzh the relevance of this first point to Zhouyi divination
will become evident only in the next section, the relevance of several
other developments is mcre imnmediately evident. The first of these 1is ¢

movement from relatively particularized, ad hoc civinations to those
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more formulaic in nature. This development is pariicularly striking in
the case of the Shang cracle-bone inseriptions, moving as they do from
the broad=-spectrum duestioning of the Diviners Dui and Bin groups to the
narrow, ritualiétic affirmations of Di Yi and Di Xin's reigns. The
differenée beiween the Spring and Autumn pyromancy related in the
Zuozhuan " and that described in the "Treaﬁise on Turtle(-shell) and
(Milfoil) Sﬁalk Divination" chapter of the Shiji displays something of
the same development. IQ the Spring-and Autumn period cracks were still
prognosticated upon by a designated auguror, whose interpretatioms do
not seem to have been based on any objective standard.31 By the Han
however, the procedure had been standardized to the extent that
presumably any crack obtained could.be interpreted by matching it with
an example among the 46 general or 46 specific types described in the
ménu#l. While evidence of Western Zhou divination préccise is still too
scarce to draw any conclusions, it seems reasomable that the Zhouyi,
created as it &as toward the end of the period, may héve come about in a
similar manner as a standardized manual for milfoil divinétion.

The above survey also suggests a wmovement from divinations about
royal affairs to those more secular in nature. The Shang oracle-bone
inscriptions porﬁray divination as a ritual that was the exclusive
ptetogétivé of the king.32 Indeed, by the end of the dynasty, not only
are‘the divinations exclusively concerned with royal affairs, even the
performance of the ri;ual was generally done by the king himself. This
situation also seems to characterize Western 2hou divination. The

majority of the Zhouyuan oracle-bone inscriptions specify the king as

either the subject of the divination or as the diviner. 1In the case of
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the .Zhouyi as well, we have already had occasion to note the royal
flavor of much of the text (see Sec. I1.2.iv); indeed, the 19 references
to the king make him the personage mbst frequently mentioned .in the
text. This situation begins to change, however, during the course of
the Spring aﬁd Autumn period. Although'the prestige of the royal house
had already been eclipsed by the events of 771 B.C., through the seventh
century B.C. divinations continued to be performed exclusively for the
various heads of states. After roughly 600 B.C., on the other hand,
seemingly any nobleman had recourse to the rite. From that time hence,
prerogatives formerly exclusively royal were widely enjoyed. Indeed, by
the Han, the "Treatise on Turtle(~shell) and (Milfoil) Stalk Divination"
suggests that even the common person had.access to divination.

The Records say, "Whoever is able to obtain a named

turtle will have riches come to him and his family will

be wealthy in the millions. .. If you obtain one of these

turtles it need not be fully one foot two inches long; if

the people get one (even) seven or eight inches long, it
is treasurable.

This secularization 325 also evident in the topies about  which
divinations were performed. The chart on the following two pages
demonstrates the gradual shift from topics of concern to the nation as a
whole to those concerning individual fortune and benefit.

These remarks on a tendency towards secularization must be quali-
fied in one very important respect. ﬁhile divination was no longer
restricted to any social class, a new conception developed whereby
divination was considered efficacious for only those morally worthy. In

the preface to the "Treatise on Turtle(-shell) and (Milfoil) Stalk

Divination,"” Sima Qian makes this explicit:
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A COMPARISON OF DIVINATION TOPICS FROM SHANG TO HAN

Topxc A Shanga W. Zhoub Zhou ic Zuozhuan Hand
] cfifice‘s. :; » x x X
Watfa:e ) X x X x x
Hunt;ing ana fi;t;ing x X x x x
Excursions x x x x x
Thé "wé_ek" x
Daylnight- X x
Weather x x x x
Harvest x = x
Sickness x x Toox x
Cl;il;‘lbirf:h o x x x
Diatress/tr-m-xble x x X
Dreams v x X
Se;tléﬁent building x x x x
Divine assisﬁance x x x x
Aﬁp;int;nents x P 3 X
Mourning x
Marital relation; x x
Re?iéential life X x
Legal Pfoceedingé x X
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quic Shang W. Zhou
Astrononical portents b3
Plans
Acquisiﬁion

of commodities
Acquisition of
servants, wives
and animals
Robbers

Change of office

Audiences

Seeking a lost
person x

a. Based on Keightley, 1978: 33-35.

Zhouyi

X

Zuozhuan

X

X

Han

b. Based on Shaanxi Zhouyuan kaogudui, 1979: 39~43 and 1981: 3-7.

c. Based on Li Jingchi, 1978: 33-34.

d. Based on the "Treatise on Turtle-(Shell) and (Milfoil) Stalk

Divination" chapter of the Shiji
also, Shaughnessy, 1980a: vi-via.
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The cracks respond to faith and sincerity within; when
mortals inspect (the cracks) they see them manifest
without. Can this not be said to be the two (realms;
i.e., moral and spiritual) coinciding?

This equation of the spiritual quality of dii?nation with moral virtue
was also expounded by the Han scholiast Zheng Xuan.

As for zhen meaning inquiry, in inquiring about vhat is

proper, you must first make it proper and only then

inquire about it.

35

Divination was still predictive, but its prediction could not alter the
course of affairs made inevitable by onec's own moral disposition.

The roots cf this moralization of divination can be traced to late
in the Spring and Autumn period. The final episodes of turtle-shell
divination related in the Zuozhuan share a marked disdain for relying on
the oracles. For instance, in the 23rd year of Duke Ai (473 B.C.), an’
army of Jin %5 was about to engage that of Qi ﬂi‘ , when the general
was advised that he should first perform a turtle-shell divination. He
refused, saying, "It is enough that I was charged to punish a crine; why
should I now divine?" In an account of happenings five years earlier
[Aai 18 (478 B.C.)], >noc only is this same disregard for divination
evident but it is praised. On the occasion of an attack by the state of
Ba ¥ on Chu %!; , King Hui iL was encouraged to perform a divination
to determine the proper commander for his defense. The king resisted,
saying that a former oracie had already -intimated a selection, and since
that selection was in accordance with his wishes, he saw no need for
further divination. The result of this policy was a victory for Chu,
pronpting the following reflection in the Zuozhuan.

The superior man will say that King Hui knew his mind.

In him was an illustration of what is said in one of the
Books of Xia, "The officer of divination, when the mind
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is made up on a subject, then refers it to the great
turtle." In the Book of History it is said, "A sage does
not trouble the turtle-shell and milfoil." So it was
with King Hui.
36 :
It would scem, in faet, that this moralization of divination was a

direct product of the exegetical tradition developing around the Zhouvi
during the sixth century B.C. The clearest expression of-this sent iment
is found in the Zuozhuan account of the 9th year of Duke Xiang (564
B.C.). There it is related that Lady Mu Jiang ﬁ‘? 4- was confined to
the palace. Consulﬁlag the milfoil about her fate, the scribe inter-
preted the result ¢o mean that Lady Mu would soon be released from her
confinement. Rejecting the prognostication, she recited a philosophical

interpretation that would subsequently be incorporated into the "Wenyan
37
zhuan" of the Yijing.

No! Of this diagram it is said in the Zhouyi, "'Sui'’
indicates being great, penetrating, beneficial, firmly
correct, without blame." Now, that greatness is the
lofty distinction of the person; that penetration is the
assemblage of excellences; that beneficialness is the
harmony of all righteousnesses; that firm correctness is
the stem of all affairs. The person who 1is entirely
virtuous is sufficient to take the presidency of others;
adnirable wvirtue is sufficient to secure an agreement
with all propriety; beneficialness to things is suffi-
cient to effect a harmony of all righteousnesses; firm
correctness 1is sufficient to manage all affairs. But
these things must not be in semblance merely. It is only
thus that "Sui" could bring the assurance of blameless-
ness. Now I, a woman, and associated with disorder, am
here in the place of inferior rank. . Chargeable moreover
with a want of virtue, greatness cannot be predicated of
me, Not having contributed to the quiet of the state,
penetration cannot be predicated of me. Having brought
harm to myself by my doings, beneficialness cannot be
predicated of me. Having lcft =y preoper place for a bad
intrigue, firm correctness cannot be predicated of mne.
To one who has those four virtues the diagram "Sui"
belongs; what have I to do with it, to whom none of them
belongs?
38
There can be no clearer statement for the cced of personal virtue in
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divination. Once ensured by its restriction to the king, wiho Dby
definition was iroued with a charismatic virtue, vwhen divination becane
accessible to all, a new standard of virtue was required to ensure the

efficacy of the ritual. This standard was morality.
I1.2 Divination with the Zhouyi

It has zlready been noted in various contexts above that the
Znouyi's original function was as a manual of divination. Indeed, it is
said that it was this function that allowed the text tc be ;pared during
the book-burning purge of Qin Shihuang. Despite this, it has also been
noted that by the sixth century B.C. a new exegetical tradition which
viewed the text as an ancient source of wisdom had begun to develop. By
the time this later tradition had been institutionalized during the IHan
dynasty, the divinatory function of the Zhouyi seems already to have
been lost. Fortunately, enough of the references to the Zhouyi
contained in the Zuozhuan are in the context of divination that at least
some preliminary conclusions about Zhouyi Aivination can be derived.

The fullest of the Zuozhuan narratives concerning divination using
the Zhouyi occurs in the 7th year of Duke Zhao (535 B.C.).

The wife of Duke Xiang of Wei had no son, but his
concubine Zhouge bore to him Meng Zhi. Kong Chengzi
dreamt that Kang-shu (i.e., the first duke of Wei) told
him to establish Yuan. ... Zhouge bore him a second son
and named him Yuan. The feet of Meng Zhi were not good
so that he was feeble in waicing. Xong Chengzi used the
Zhouyi to divine by milfoil about it, sayingz, '"Would that
Yuan enjoy the state of Wei_and preside over its altars.”
He met the hexagram "Tun" £2 . He also said, "I want to
establish Zhi; _would that he be capable of enjoying it,"
and met "'Tun' 2 zhi 'Bi' £ ." He showed (these) to Shi
Chao. Shi Chac said, "'Yuan heng;' what further doubts
can there be?" Chengzi said, "Is it not said of the
elder?" The reply was, '"Kang~-shu named him (i.e., Yuan)
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so that he can be said to be the elder. IMeng is not a
(complete) man; he will not be placed in the ancestral
temple and cannot be said to be the elder. Moreover, its
zhou says, 'beneficial to establish a lord.' If the heir
were auspicious, what need would there be to 'estaolish'
one. To ‘'establish' is not to inherit. The tvo hexa-
grams both say it. The younger should be established."

The divination process described here does not differ fundamentally from
the procedure we have seen used in turtle-shell divination. It can be
divided into three discrete steps: the annoucement of the 'charge"
(i.e., the subject of the divination), the manipulation of milfoil

stalks producing a result (usually) expressed as a relationship Dbetween

-\n“

[l

two Zhouyi hexagrams (e.g., "'Tun' zhi 'Bi'" & F A ¢ ), and a
prognostication based more or less strictly on 2 Zhouyi line statement.

In the following, each of these steps will be discussed in turn.

I1.2.1 The Charge

It would seem that most context crities of the Zhouvi begin with
the assumption that the Zhouyi line statement is in some way related to
the topic of the divination. Li Jingchi; for instance, compares the

line statements to the charges on Shang oracle=bones.

39
42.916: K B 4 &

Divining: "It will greatly rain."

wgait 38/6: I % & @1 &

If in travelling you meet rain
then it will be auspicious.

4407: RAARL 48
Divining: "This month (the star)
will culminate at Ji."

"Qian" 1/5: 7, ﬁt A A

Flying dragon in the sky.
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Az R 12T

Make a burnt offering co Vang Hai,
ten oxen.

nyijit 63/5: sk A AR 4

The eastern neighbor kills an ox.
Based on this, he suggests that the Zhouyi line statement was originally
a divination charge; which in the course of the text's editing had hnad
any specific allusions expunged, leaving only general images. Gao Heng,
generally concurring with this view, carries it one step further. lie
argues that each line stateﬁent»represented a particular omen, the
peculiar nature of which had caused the ancients to perform a divina-

tion. For example, in the case of "Qian" 1/5:

™A AR

Flying dragon in the sky,
Gao suggests that having sighted a dragon flying through the sky, a
divination was performed in order tc determine the auspiciousness of the

omen. The coutinuation of the line in the extant text,

#( a_‘ 'fw }\

Beneficial to see the great mar,
is then understood to represent the prognostication made on the basis of
40
the divination result,

Inviting though these interpfetations at first seem, they presune a
conception of divination fundacentally different from that described in
the preceding segtion. There it was noted that the Shang oracle=bone
inscriptions were prescriptive or optative rather éhan descriptive in
nature. A divination charge such as in A% 916 was not a weather report
but rather was an attempt to influence future weather. By the same

token, R} 113 did not serve to record the sacrfice of an oxen, but

instead was an attenmpt to determine if it were an oXen that would naxe 2
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suitable sacrifice on that occasion. This same prescriptive or optative
nature has also been noted iu the case of the Western Zhou Zhouyuan
oracle-bone inscriptions, which formulaically end with the prayer "

eee " (we desire that ... ). A careful analysis of the Zuozhuan narro-
tive above will prove not only that this conception of divination re-
mained constant throughout the duration of ancient China, but will also
denonstrate the fundamental misconception of Gao and Li's approach.

This divination by Duke Xiang of Wei actually includes two
“"charges," oné concerned with the prospects of the younger son (Yuan)
and the other with those of the elder son (Meng 2Zhi). James Legge
translates the passage in question as:

Konz Chengzi consulted the Zhouyi by the reeds,

propounding the inquiry whether Yuan would enjoy the

state and preside over its altars; and he zot the diagram

"Zhun" (i.e., "Tun"). He also propounded the inquiry

whether he should set up Zhi, and if this appointment

would be acceptable, in answer to which he got "Zhun" and

then "Bi."

- 4] .

Turning to the Chinese text, hovever, we see that the charges are both
introduced by the word "yue" V3 (to say)

a & A X #4108, 2 A AL AL

A3 4R 2R, AR A
which requires that they be interpreted 2s direct quotations. It will
also be noted that the word shang A figures prominently in both

charges. Legge either fails to translate the word or else interprets it

as an interrogative particle, thereby construing the "charges" as

42
questions. But shanz never acts 1in classical Chinese as an
interrogative particle. It has three possible meanings: "still," 'to

elevate,” and "to want, to wish." In identical uses elsewhere (for
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which, see opelow), the commentators Du Yu ﬁﬁ.fﬂ. and Zheng Xuan have
specifiec the third of these rmeanings, shuiji ]§~4gi‘ (to visn), as the

43
appropriate sense. Comparisons with occurrences of shang in the

Shijing confirm the meaning; e.g.:
p,
"Tuyuan" A A (Mao 70):
AL %% B R, N LR AR B
. ) -t
s, K e i, A B A R
There is a hare who moves slowly, the pheasant
fastens in the net; in the early part of my life
would that I had not acted! In the latter part of my

life I have met with these hundred sorrows; would
that I could sleep and not move (anymore)!

"Dadong" I\ SL (Mao 203):
FrAAH, ALTF L
When we have made firewood of that cut firewood, may
it be possible to convey it home.

44
Thus, the translation of the two charzes in the narrative of Zhao 7

should read:

Would that Yuan enjoy the state of Wei and preside
over its altars,

and

I want to establish Zhi; would that he be capable of
enjoying it.

The importance of this meaning fcr shang becomes much more critical
when it is noticed that its use in this narrative is not an isolated
occurrence. Indeed, in Spring and Autumn and Warring States divina-—
tions, shang was the fornulaic equivalent of si & , the vord of
prayer in the Zhouyuan oracle-bone inscriptions. Among the cases of
divination in the Zuozhuan are 2 handful that provide explicit descrip=

tions of the divination procedure, especially with regard to the charge.
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Because they constitute important evidence for the study of divination

in China, and to my knowledge have not been previously systematically
45
studied, I should 1like here to present these accounts in their

entirety.
Zhao 5 (537 B.C.)

The people of Chu had captured Guiyou, the brother of the
Viscount of Wu, and were about to smear their drums with
his blood when the king had him interrogated, saying,
"Did you divine by turtle-shell about the auspiciousness
of your coming?” He responded, "It was auspicious. Hy
lord heard that you were about to dispatch troops to our
city and divined about it using our treasured turtle,
saying, 'I will send a man to reward the troops, asking
him to go and observe the king's mood, so that we may
make preparations. VWould that we can know it.' The
turtle's portents announced that it was auspicious,
saying, 'It is possible to be known.'"

Zhao 13 (529 B.C.)

At an earlier time, King Ling divined by turtle-shell,
saying, "I wish to gain the world." It was not
auspiciouc. He threy awvay the turtle and cursed heaven,
saying, "Since you don't give me even this little thing,
I must take it for myself."

Zhao 17 (523 B.C.)

Wu attacked Chu. Yanggai, the chief minister (of Chu)
divined by turtle-shell about fighting and received an
inauspicious portent. Sirca Ziyu said, "WVe are at the
head of the stream; why is it inauspicious? Uhat is
more, of old in Chn the gsima has charged the turtle; I
request to divine again." He charged the turtle, saying,
"Even if I and my followers die, the Chu troops will
continue; would that we greatly defeat them."

Nor is this procedure unique to the Zuozhuan. There is also a complete
descripti&n of a milfoil divination in the "Jin yu" H& ¥& chapter of
the Guo yu R %2 for 637 B.C. (10.10a):

The duke personally divined by milfoil about it, saying,

"Would that I gain the state of Jin." He obtained the
zhen "Tun" and the hui "Yu," both of which were "eights."
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The milfoil divination scriues prognosticated it, sayinyg,
"It is not auspicious. It is closed and not penetrating;
the lines "do not move." Sikong Jizi said, "It is
auspicious. In the Zhouyi both of these read 'bBeneficial
to establish a lorc.' 1If you do not possess the state of
Jin in order to support the royal house, howv will you de
able to establish a lord? We charged the milfoil,
saying, ‘'Would that I possess the state of Jin,' and thne
milfoil has announced to us, 'Beneficial to establish a
lord.'"

In the Yili 4&}{ , the Han compendium of ritual that certainly
preserves a good deal of earlier material, there are three formulaic

descriptions of divination ritual. To cite just the first of these, the
46
other two being structurally identical, in the "Tesheng kuishi 1i" ¥

1% /.’;-ﬁ /aﬁ! chapter (15.1b), we read:

The officiant, standing to the left of the master,
intones the charge. He-charges it, saying, "Filial
descendant so~and-so divines by milfoil about such-and-
such an action he proposes to take on such-and-such a
future day. Bringing this to the attention of august
ancestor so-and-so, would that he enjoy it."

And finally, our evidence of this formula is not restricted just to the
traditionally transmitted literature, as we can see from the followinz
bamboo-strip from the state of Chu unearthed at Tianxing guan 3if§1 iﬂb

47

in Hunan.
o [ . %
AP A P A BRI A AP
-+ R )

A%, @ A F 8 omos) A XN, AR
Que Bian had Yu Da divine for the master: "Having had
great chest pains and heart tremors, would that he not on
this account have any great harm." He prognosticated and
it was auspicious.

Isolating the divination charges in these accounts (as well as that of

Wlen 18, quoted above, Sec. II.l.iii), we have:

ven 18: A 7= AL A

Would that he not reach the time.
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Zhao 5: A R ¥ Ao

Ylould that we can knou it.

Zhao 13: ﬁ\ ;":{] 13 ;AT

I wvish to gain the world.

Zhao 17: l"-el I. in 4
Would that we greatly defeat them.

cuo ya: A 14 B H

Would that I zain the state of Jin.
Yili: \'%1 y

Would that he enjoy it.
Tianxing guan: 121 PR INLA S 4

Would that he not on this
account have any great harm.

It can be seen at a glance that the one feature common to all of
the charges is the formulaic use of the verd shang ﬁﬁ , wﬁich can only
mean "to wish, to hope.” The implication of this for the understanding
of divination is great indeed. This proves that these charges were in
no sense éuestions, but instead were a statement of the cdciviner's
wishes, made in the hope that the numinous quality of the turtle-snell
or milfoil stalks would assist in their realization. Divinations in
vhich the Zhouyi was used were no exception. The topic of the
divination was not an omen, as argued by Gao Henz, but rather was some
future activity the result of which the performer of the divination
desired to know. The nature and role in divinagion of the Zhouyi's line
statements will be discussed in Sec. II.2.iii below. for the moment, we
shall conclude simply that chése line statements were in no Sense the

occasion of the divination.

II1.2.i1 Procedures and Results

The second step in the process of Zhouyi divination, the manipula-
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tion of milfoil stalks resulting in tiie indication of a hexagram or line
statement in the Zhouvi, actually involves two separate questions: hou
the milfoil stalks were manipulated, and what sort of result was oo-
tained. There is no informatiom in the Zuozhuan to answer the first of
these éuestions. There is, however, an explicit description of the
procedure in the Han dynasty "Da yan" 1&.191 section of the Yijiny's
"Xici zhuan."

The number of the total is fifty. Of these, forty-
nine are used. They are divided iato tvo portioms, to
represent the two primal forces. Hereupon, one is set
apart, to represent the three powers. They arec counted
through by fours, to represent the four seasons. The
remainder is put aside, to represent the intercalary
month. There are two intercalary wmonths in five years,
therefore the putting aside is repeated, and this zives
us the whole. ...

Therefore four operations are required to produce a
change; eighteen mutations yield a heaxgran.

48
In his 2Zhouyi gujing tongshuo }ﬂﬁ % 4% A 3% , Gao Heng has
elaborated on this passage to describe the following procedure.

The diviner selects fifty stalks of milfoil, actually
usinz 49 of them. From these 49 staliks he removes one
stalk, setting it aside. MNext, he arbitrarily divides
the remaining 48 stalks into two groups, and then divides
each of these two groups into groups of fours. Finally,
after this division by four, he adds together the remain-
der of each group and to this total then adds the one
stalk vhich originally had been sct aside; this total ve
will designate as A. This is the result of the first
manipulation. Subtracting A from the orizinal number of
49 stalks, only two situations are possible; there can be
either 44 or 40 stalks remaining.

Next, now using these remaining 44 or 40 stalks, the
procedure described above is repeated, producing the
result of the second manipulation, which we will
designate as B. Subtracting B from the 44 or 40 stalks
wvill necessarily result in one of three totals: 40, 36 or
32 stalks.
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Finally, these 40, 36 or 32 stalks are c2gain subjecied
to the same manipulation, procducing the third result
which we will designate as C.

After A, B, and C have been subtractec from the
original 49 stalks, one of the following four numpers of
stalks will necessarily result: 36, 32, 28 or 24.
Dividing these four numbers by four, one obtains either
9, 8, 7, or 6. - It is these four numbers that are callied
the "four operations." They are termed respectively "0Old
Yanz," "Small Yin," "Small Yang," and "Old Yin." It is
only after having performed the above manipulations that
one line is obtained. The line is the fundamental symbol
of a hexagram and is divided into two types, yin and
yanz. The odd numbers (9, 7) represent vang and the even
numbers (6, 8) represent yin, with yanz lines being
indicated by an unbroken line (--) and yin lines by a
broken line (==).

49
Ue might further note that a hexagram, being cemprised of six lines,
vould require eighteen such manipulationms.

Although this description, hased as it is on the earliest systena~
tic information on the performance of nmilfoil divination, has been
zenerally regarded as reflectin; the original procedures used in Zhouyi
?ivination. there are important réasons to suspect that it does not
actuzlly represent the form of milfoil divination current at the time of
the Zhouyi's composition, or for that matter, even that during the
period chronicled by the Zuozhuan. First, the numerological rationali-
zations of the various steps in the procedure derive from lan dynasty
cosmologiecal thought and would be snachronistic for the Spring and

50
Autunn and especially the Western Zhou period. Of course, the pre-
sence of such anacbronistic rationalizations neecd not detract from the
authenticity of the procedure itself. More damaéing is the evidence
from the ‘"bagua numerical symbols" identified by Zhars Zhenzlan; as

being the earliest form in vhich the results of wmilfoil divination were

indicated. Contrasted with the systematic results of 6, 7, §, or 9
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required by the "Da yan" passage, the '"numerical symbols" studied by
Zhang include 211 the numbers from 1 throush 9, with 1, 5, 6, 7 and §
predominating. Yhile Zhang has suggested a correspondence between the
odd numbers among these and the yanz or solid lines (i.e., 7 and 9 in
the procedure described above) of the Zbouyi hexagram pictures, anc
between the even numbers and the yin or broken lines (i.e., 6 znd 8), it
would seem that some procedure other than that described in the "Da yan"
ould be required to result in these nurbers. More important still, tie
system of the "Da yan" posits a2 functional distinction oetween 'moving
lines" {i.e., "01d Yin" (6) and "0ld Yang" (9)] and “stationary 1lines"
[i.e., "Small Yin" (8) and "Small Yang" (7)] that is not supported by
the actual cases reported in the Zuozhuan. Demonstration of this will
require a rather detaziled examination of how the divination results were
indicated.

Divination results in the Zuozhuan are uﬁiformly given in the form
"yu ﬂg& X zhi 2. X " (to meet X zhi X ), where X and X represent

1 2 1 2 1 2

separate Zhouvi hexagrams. The traditional interpretation of their
relationship has been that .‘ll is the bengua % #)v , or base hexagrenm

obtained in the divination, with 7 and 9 representing solid lines and 6

and 8 broken lines, while X is the zhigua = )y (understanding the

[

word zhi of the formula Xl zhi X2 in its verbal sense of "to move, to 30
to), or hexagzram produced by the change of the 6 and 9 lines into their
respective counter-parts. In his much celebrated attempt to reconstruct
the ancient system of Zhouyi divination, Gao Heng has expanded on this

tradition, correlating the numerological rationalizations in the '"Da

an" with examples of actual divinations in the Zuozhuan to eclaborate
y Luozsnuan
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the folloving systematic procedure. Gao begins with the "Da yan" asser-
tion:

Heaven is one, earth is two; heaven is three, earth
four; heaven is five, earth six; heaven is seven, earth
eight; heaven is nine, earth ten.

There are five heavenly numbers. There are also five
earthly numbers. Vhen they are distributed among the
five places, each finds its complement. The sum of the
heavenly numbers is twenty-five, that of the earthly
numbers is thirty. The sum total of heavenly numbers and
earthly numbers is fifty-five. It is this which

cotpletes the changes and transformations and sets demons
and gods in movement.

Emphasizing the importagie of the number 55, Gao observes thet this
number 1is one greater than the largest possible product of six Zhouvi
hexagram lines (i.e., 6 x 9 = 54). From this he surmises that after the
manipulation of the milfoil stalks described in the "Da yan" produced a
"base hexagram," the product of the numbers designating the six lines [a
number between 36 (= 6 x 6) and 54] was then subtracted from 55. Next,
the remainder [a number between 1 (=55-54) and 19 (=55-36)] designated
the 1line to be used in the prognostication. This was done by way of a
process of counting first up and then down the hexagram until arriving
at the line indicated by the subtrahand (i.e., 1 would indicate the
first or bottom line, 2 the second line, 6 the sixth or top line, then
in the reverse direction 7 would also indicate the top line, S_the fifth
line, and so on; cf. the table on the following page). The value of the
line indicated would then determine whether one used the "base hexagram"

or the "moving hexagram" in the prognostication. Gao posits twelve

possible results, which are shown in the chart on p. 87.
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55 155 }55 |55 |55 |55 |55 {55 {55 |55 |55 |55 |55 |55
52 |51 |50 49 |48 147 |46 {45 |44 |43 |42 {41 |40 |39
]

11 14

Ehnlshlr

12 113

Lines indicated by subtraction from 55;
after Gao Heng, 1958: 118.
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Line indicated by

No. of changing | subtraction from| Prognostica~ Examples 1in
lines in Xl 55 is charging? tion based on the Zuozhuan52

hexagram state-
0 o nent of X1 None

line statement | Zhuang 22, Xi 15,
1 Yes indicated in X1 | Xi 25, Xiang 25,
Zhao 5, Zhao?
Zhao 12, Ai 9

hexagram state-
1 No ment of Xl Mone

line statement

2 Yes indicated in X Mone
1
hexagram state-~

2 o ment in Xl llone

. line statement
3 Yes indicated in X None
1 .

both hexagram
3 No statements llone

line statement

4 Yes indicated in X None
1
hexagram state~

4 tlo wment of X2 None

line statement

5 Yes indicated in X None
1
hexagram state=-
5 Yo ment of X2 Xiang 9

hexagram state-
6 Yes nent of X2 Mcne

Chart of pdssible divination results;
according to Gao Heng, 1958:119~121.
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53
Despite its seemingly common acceptance, it is necessary to

conclude that this reconstruction of Gao's is utterly without fouanda=-
tion. There are any number of serious objections to it, any one of
which would invalidate the entire argument. In the first place, as
noted above, the "Da yan" passage on which it is based is disquietingly
riddled with cosmological jargon representative of the Han dynasty and
anachronistic for earlier periods. This is especially so in the case of
the numbers 25 and 30 interpreted as the sum of heaven and earth, which
play such an important role in Gao's thesis. There is no contemporary
evidence to suggest that these numbers, or their total, 55, for that
matter, had any importance during the Spring and Autumn period, much
less during the Western Zhou. Second, there is no evidence in the
Zuozhuan Qith which to confirm Gao's numerical counts. Hexagrams are
indicated in the Zuozhuan by name and by hexagram picture; no numbers
are specified. Tﬁus, Gao is free to manipulate numbers in any manner he
chooses in order to produce a desired resulc. Third, one wonders what
function a "moving hexagram" could fulfill. Of twelve possible sce~-

' comes into conside-

narios posited by Gao, the reputed "moving hexagram'
ration in only four cases. Moreover, in terms of actual examples, only
one case in the Z-~zhuan can be construed as requiring this sort of
divination result. This is the divination done for Mu Jiang in the 9th
year of Duke Xiang. We have already had occasion in Sec. II.l.iv to
remark on the extremely pronounced moralistic temor of this narrative.
Indeed, since the text was later to appear virtually verbatim in the

"Wenyan zhuan" of the Yijing, it would perhaps not be unfair to question

its historicity. In addition to what intellectual  historical
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connoisseurship might suggest, at least one technical anomaly suggests
that this divination aczcount is not of a piece with the other examples
in the Zuozhuan. Instead of the "yu X 2zhi X " formula standard in all
other cases, the result of this divination is ;iven as "yu 'Gen' zhi ba"
ok 1%.,1\ N ,54 where ba (eight) is understood to refer to an "unchan-
ging" (i.e., "Small Yin") line. But, as noted above, the numerical
s?stematization of divination results as 6, 7, 8 or 9 seems to be
anachronistic for at least the early period of Zhouyi divination.

The anomalous nature of this case can be seen even more clearly
just by examining the column headed "Examples" in the above table. In a
system based oh arithmetic probability one would expect to find a rela-
tively even distribution of actual examples with respect to the possible
results. But in the nine analyzable examples of Zhouyi divination in
the Zuozhuan, eight are found grouped under just one possible result,
interpreted by Gao (and I should poiﬁt out that Gao here is simply
following the traditional interpretation) to mean that one line of the
"base hexagram" changes to produce the "moving hexagram." Gao's mistake
here is as much linguistic as it is cénceptual. As mentioned above,
following the traditional interpretation, he understands the word zhi

*k% of the phrase X zhi X in its verbal sense of "to move, to go to,"

: 1 2
and thus understands the phrase to mean X goes to (i.e., changes into)
1
X , whence the term zhigua for X . In fact, I believe that zhi here
2 2

should be interpreted in its possessive sense, i.e., X 's x . In the
1 2

absence of the identifying tags chu jiu A A , liv er A & , etc.,

for the line statements, which were to become standard in later periods

but which do not occur in the Zuozhuan (see Sec. III.5.i), the phrase
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X 's X is simply the means of identifying which of a hexagram's six
1 2

lines has been indicated by the divination. Thus it is that in all

eight of these cases the hexagram picture of X differs from that of X

. 2 - 1
by the change of just one line (e.g., "Tun" 2 and "Bi" 22 in the

narrative in Zhao 7), and moreover, the line of X differing from X 1is
2 1
precisely the line (of X ) whose line statement is quoted 2s the prog-
1

nostication. These results are organized in the following chart.

Year Divination Line Statement Quoted Corresponding
Result Zhouyi line
Zhuang 22)Guan zhi Pi Observe the state's brightness; "Guan"
672 B.C.| 2= = beneficial herewith to have audi- 20/4
-= o ence with the king,
Xi 15 |Guimei zhi Kui | The man stabs the sheep but there ['Guimei"
645 B.C.| == = is no blood; the woman raises the 54/6
- - basket but there is no gift.
Xi 25 [IDayou zhi Kui | The duke herewith makes an offer- 'Dayou”
635 B.C.| == = ing to the son of heaven. 14/3
Xiang 25 |Kun zhi Daguo | Bound to the stone, stuck in the "un"
548 B.C.| = = brambles; entering his palace, you 47/3
== == do not see nhis wife; inauspicious.
Zhao 5 |Mingyi zhi Qianf The calling pheasant in flight, "Mingyi"
537 B.C.| == == lowers its wing; the lordling in 36/1
— ———
== g travel, for three days does not eat;
there is travelling; che master has
difficulty.
Zhao 7 "Tun" Primary receipt; beneficial to "Tun"
535 B.C, gg establish a lord. 3
Tun zhi Bi Beneficial to establish a lord. "Tun"
es =5 22
z: = 3/1
22 =
Zhao 12 |Kun zhi Bi Yellow skirts: primary "Kun"
530 B.C.| i Iz auspiciousness. 2/5
AL 9 Tai zhi Xu It is like Di Yi's eldest chiid "Tai"
488 B.C.] =2 = beingz married and having good 11/5
- - fortune.
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Furtiher evidence that this phrase X zhi X 1is simply a means of

: 1 2
identifying a given line (statement) and does not refer to any
divination procedure can be seen by the use of the phrase in those

Zuozhuen citations of the Zhouyi that are rhetorical and not divinatory

in nature. For exanple, in the 12th year of Duke Xuan (597 B.C.), 2ii
Zhuangzi %n ﬁi.; is quoted as saying in pre-battle preparations:
These troops are in peril, indeed! The Zhouvi has it; at
"Ighi' zhi 'Lin'" it says, "The troops go out in ranks:
it is not good; inauspicious.
“The troops go out in ranks: it is not good; inauspicious" is a direct

quotation of the bottom line of "Shi" (7/1) hexagram. As we night

expect fron the foregoing examples, it is only in the bottom line that

[

differs from that of "Lin" . Ina

AT
'.\uu

the hexagranm picture of "Shi"

similar manner, in the 28th year of Duké Xiang (545 B.C.), a Youji A%

% is quoted as making the folloving report about his mission to the

state of Chu:

The viscount of Chu will (soon) die. Instead of
cultivating his government and virtue, he is blindly
eager to command the states, and so gratify his ambition.
1f he wished to continue long, would it be possible for
hin to do so? The Zhouyi has it; at "'Fu' zhi 'Yi'" it
says, "Confused return: inauspicious." Is this not
applicable to the viscount of Chu?  Wishing afterall to
obtain what he desired, and abandoning what was essential
to that, there is no place to return to - this is what is
taught in those words.
55
The one line that differs between the hexagram picture for "Fu"

and

that for "Yi" ZZ is the top lime, it can de no coincidence that it is
the line statement for that top line of "Fu" (24/6) that is quoted.
Final and incontrovertible proof of this interpretation is found in the

well-knowvn discussion of dragons in the 29th year of Duke Zhao (513

B.C.). Towards the end of this lengthy narrative, the line statements
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of "Gian" (1) hexasram are adduced as evidence of the existence of

dragons.

The Zbhouyi has it; at "'Oian' zhi 'Gou'" it says,
"Submerged dragon: do not use;" its "Tongren" says, "See
the dragon in the fields;" its ‘'Dayou" says, "Flying
dragon in the skies;" its "Guai' says, ''Throated dragzon:
there is trouble;" and its "Kun" says, "See the flock of
dragons without heads: auspicious.” "'Kun' 2zhi 'Bo'"

says, "The dragon fights in the wilds.”
Amorng the hexagram pictures of the hexagrams here associated with "Qian"

Eg s, all except "Kun" (2) are composed of five solid lines and one

1|

1] 1] ’? 11} n g 111 : 1
Tongren” 3= , Dayou" =2 , Guai

——

broken line (i.e., "Gou"

), and in each case it is the position of the broken line (i.e., the

(1T

line that differs from "Qian") that indicates the line statement quoted

nit
o

from "Qian." The anomalous case of “"Kun" , in which all six lines
differ, represents the anomalous "Yong jiu" A} /U of "Qian" (1/7)
hexagram, which along with "Kun" is unique in the Zhouyi by having seven

line statements instead of six. The final citation, "'Kun' zhi 'Bo',"

et |

where “Bo" differs from "Kun" by just the top line of the hexagram
picture, returns us to the normative pattern (i.e., "Kun" 2/6: '“The
dragon fights in the wilds"). But just as important as this invariable
pattern, the substitution of gi j{ , the third person possessive
pronoun, for "'Qian' zhi" in the second through fifth citations leaves
no doubt as to the possessive nature of zhi. In short, the phrase "Xl
zhi X " is but the original manner of identifying one particular line of
2

a given hexagram and has absolutely nothing to do with any divination
procedure in which one hexagram "changes into" another hexagram.

This argument is not without implications in the case of Zhao 7

quoted above. There, two divinations were performed, vue producing the
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, and the other "'Tun zhi 'Bi’

fol

result "Tun"

WeH

phrases from the Zhouyi are quoted on the basis of these results: "Yuan

heng" xR, 3 (primary receipt) and "li jian hou #4 3£ f3_ (beneficial
3 =1 311ian ntou F

to establish a lord). There is no question as to the interpretation of

the first result; it must refer to the hexagram statement of "Tun" (3)

hexagram.

"run® (3): o3 A AR A A R
Primary receipt: beneficial to divine. Do
not herewith have any travelling. Beneficial
to establish a lord.

With the second result, hovever, Gao Heng's theory forces him to make an

illicit textual emendation. Interpreting "'Tun' zhi 'Bi'"

'm
wil

as "'Tun’

W

changing into 'Bi'’

1y
11}

," Gao suggests that even thougzh it would violate
either the second or more probébly the third of his proposed rules
(i.e., if one line chgnges but that line is not indicated by the subtra-~
hand of 55, thea the prognostication is based on the hexagfam statement
of the "base hexagram"), this prognostication must have been based on
the hexagram statements of both "Tun" (3) and "Bi" (&) hexagrams. HNot-
ing that in his prognostication, Shi Chao claims that the "two hexagrams
both say it,” Gao compares these two hexagram statements in order to

determine what they "both say."

"run® (3): Fo 4 A R DR A AL A
Primary receipt: beneficial to divine. Do
not herewith have any travelling; beneficial
to establish 2 lord.

"gi"  (8): —'{Ai Fg i‘s"i ﬁ,&.ﬁ“fgﬁdfv
WA X

Auspicious; the orginal milfoil divination:
primary; the permanent divination: no harm.
The unpacified lands come: for the latter wan
inauspicious.
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Althoush there are no phrases cormon to both statements in the extant
. . -t .
text, Gao ar3jues that since jyuan 3, normatively precedes henz % in
Zhouyi hexagram statements, it is probable that the word henz has veen
inadvertantly deleted from the text here. With heng restorea, the
phrase "yuan heng," which had indeed been quoted by Shi Chao at the
beginning of his prognostication, would then be common to the two hexa-
gram statements and, according to Gao, satisfies the comment that the
56

tvo hexagrams "both say it." While I would accept Gao's enendation

here on different grounds (for which, see belov, pp. 96=97 and n. 59),

Y

understanding the phrase "'Tun’ zhi 'Bi' 22 " simply as a means of

referring to the bottom line of "Tun" (3/1) offers a far simpler solu-

tion. This line reads:

"Tan" 3/1: ﬁ ﬁ 4“ R ‘i 4‘] i 4;\.

The boulder is secure: beneficial to perform
a residential divination; beneficial to
establish a lord.

Comparing this with the hexagram statement to "Tun" (3), which recall
was the result of the first divination, it can be seen that the phrase

"1i jian hou" 4 7£_{¥_  (beneficial to establish a lord), also quoted

by Shi Chao in his prognostication, is common to both. What is wmore,
the statement '"the two hexagrems both say it" comes in the course of
discussing this particular phrase.

Moreover, its 2zhou says, "beneficial to establish a
lord." If the heir were auspicious, what need would
there be to "estaolish" (one)? To “establish" is not to
inherit. The two hexagrams both say it. The younger
should be "established."

There c¢an be no doubt that what Shi Chao was referriny to as deing said

in both results was the phrase "beneficial to establish a lord," adding
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one final prooi to the fallacy of poth Gao's proposed reconstruction and
2lsc the tradition of reading X zhi X 2s "X changing into X .
1 2 1 2
I an confident that the evidence in the Zuozhuan regarding divina-
tion with the Zhouyi will allow of only tiae foreesoing interpretation.
In a somevhat more tentative vein, I would like to suggest th;t the
narrative of Duke Xiané's divination also evidences another facet of
Z2houyi divination. It will be recalled that the divination entailed two
"charges," both concerned with Duke Xiang's heir but one proposing Yuan
as the choice ana the other Meng Zhi. At first reading this type of
dual divination proposing contrasting alternatives would seem to be a
vestige of the positive-negative dui-zhen ﬂ li 7so characteristic of
the King Wu Ding period oracle-bone inscriptions.5 But closer exanina-
tion of the results of the two stages of the divination suggests another
possibility. The result of the first divination is given as "yu "Tun'"
;Ei 4y » with ﬁhe hexagram statement of "Tun" (3) cited as the prognos-
tication. It is noteworthy that this is the only case in the Zuozhuan
that results in a hexagram statement (again excepting the philosophized
narrative regarding Mu Jiang in the 9th year of Duke Xiang’. What 1is

even more noteworthy is that the second stage of this divination also

results in "Tun" hexagram, but this time specified as the first of its

o
Wl

six lines ["'Tun’ zhi 'Bi'

}

2 ;" (3/1)]. While in terms of proba-
bility such a result is perhaps not inconceivable (the chances of this
occurring are 1 inm 4,096), I suspect that the coincidence results frou
an integral relationship betveen two stages of a gingle divination
process. If so, the first stage of the divination nust normaily have

resulted in one of the 64 Zhouyi hexagrams, 1in which case the hexazram
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statement would have been the basis for the prognostication. This
divination could then be further refined, perhaps normatively was fur-
ther refined, by a second stage that would indicate one of that same
hexagram's six lines.

Although this narrative is the only maierial evidence for such a
two-stage divination process involving the Zhou i,ss there 1is some
linguistic support in the text for such an interpretation. The phrase
l1li zhen jij ﬁt » which must be interpreted as "beneficial to divine,"
occurs almost exclusively in hexagram statements (20 of 23 occurrences).
Ca the other hand, the phrase zhen yi X {where X is one of the Zhouyi's
four Prognostications, ji “¥ (auspicious), xiong 24 (inauspicious), 1li
Agg (danger), and l;g,€$} (trouble)], in which the result of the divina-
tion (i.e., zheu) is expressed, normatively occurs in line statements
{56 of 62 occurrences). As will be shown in greater detail in the next
chapter (Sec. IIX.4.i), this distinction seems to require an explanation
of the type suggested here for the dual divination in Zhao 7.

As one final textual support for this reconstruction, even though
the above remarks have been generally critical of Gao Heng's argumenta-
tion and even though I have rejected his reasoning in this specific
case, I believe that his suggested emendation of inserting the word heng

59
into the hexagram siatement of "Bi" (8) is quite justified.

I.e., for: /g\ f—:_]_zt ™ R "i o é’;‘
read: m SR G RE

With this emendation the balance of the statement brings its meaning
into focus: there is a yuan shiz@i iaz (original milfoil divination)
that results in the preliminary prognostication yuan henz 5, ??
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(primary receipt), which, as will be demonstrated in Sec. III.4.i, is
normative in hexagram statements, and then a yong zhen if— $l (perma-
nent divination) that gives the final result wu jiu #, g{‘ (no harm).

I admit that this reconstruction of a two-stage divination proce-
dure is quite speculative. It is unfortunate that there is not more
evidence in the Zuozhuan on which to draw. But I believe that when we
return to the question in the next chapﬁet, the linguistic distinctions
between the hexagram statements and the line statements of the Zhouyi

will be seen to require such a functional distinction.

I1.2.i11 The Prognostication

As already noted, the case of the divinatiqn in Zhao 7 demonstrates
that prognostications were based on the one Zhouyi line or hexagram
statement indicated by the result of the divipation. It would suffice
just to refer to the chart on p. to see the correctness of this. But
if we pursue this question further, I believe it will be possible to
learﬁ something of the original nature of the line statements.

At éne point in his prognostication, Shi Chao refers to the phrase
"beneficial to establish a lord" as the z._bg_l_x_%cf‘ of the bottom line of
"Tun" (3/1). Iﬁ addition to referring to the line statements of the
Zhouvyi, it has often been noted that this word %3‘-‘ zhou/diog (GSR 1l44n)
is cognate with the‘Eﬁ yao/diog (GSR 1144j), the song-form known espec-—
ially for its associations with "children's ditties" (tongyao ﬁi‘:ﬁi
).62 1If we examine the citations of these yao in the Zuozhuan, we will
find that they have more in coommon with Zhouyi line statements than just
the cognate relationship of the words used to refer to them.

The best known of the Zuozhuan's "children's ditties" is found 1in
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the 5th year of Duke Xi (655 B.C.).

The Archer-Lord of Jin had surrounded Shangyang anu asked
Bu (the Diviner) Yan, "Will I succeed?" The reply wvas,
"You will conquer it." The duke asked, "When?" And the
reply was, "The children's ditty says:

At daybreak of Bing

The dragon's tail is submerged in the Cheng
They all succumb shakingly (zhen-zhen)
Take the flag of Guo.

Chun goes brightly (ben-~ben)
And the Celestial Stalk is dim (chun=chun):
When Huo culminates raise the army (jun)
And the duke of Guo will flee (ben).
It will be on the cusp of the 9th and 10th months, on the
morning of bing-zi, when the sun is in the Tail (of the

Dragon and the moon is in the Stalk and Quail-Fire culmi-
nates: it will certainly be at that time.

Alth;ugh this ditty is cited mﬁst often for its g:trological imagery, ve
can obtain from it three basic noﬁions about the yao form. First, its
literary form is primarily one of rhyming, four-character couplets;
second, it is introduced by the description of a natural omen that
evokes a particular prediction; and third, it was in the domain of the
divination official's prognostication lore. |

To this e#ample of a yao conmpare the following divinatory zhou,
which is contained in the Zuozhuan (17th year of Duke Ai) acc&unt éf a

turtle=-shell divination.

The Archer-Lord of Wei divined (zhen) the turtle-shell
divination. 1Its zhou said:

Like the fish's red tail

Sideways flowing and tossed about (fang-yang):
Far away the great state

Destroyed and about to flee (wang).

He closes his gates and shuts the openings (dou)

_And then is overtaken from behind (yu).
62
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Here too the forrm is one of rhymed, four-character couplets, introduced
by a natural omen that evokes a prediction, and used in a divination
prognostication. Given both the manifest similarities of the zhou anc
yao forms and the cognate relationship of the two words, I believe that
there can be little doudbt as to the common origin of the two poetic
forms. We can perhaps venture an opinion that the genre derives from
the same type of associative literary milieu as produced the pi &t and
xing g?{ forms of the Shijing.

As will be demonstrated in Part Two of this study, many of the line
statements of the Zhouyi are also very much akin to the xing fora. To
cite just one example fdt now, the third line of "Jian" (53/3) reads:

"yian® 53/3: R ¥ T [lw/1idk (GSR 1032f)]
F EA4E [fu/b'jok (GSR 1034d))
i AR [yu/disk (GSR 1020a)]
% 4 ¥ A
The wild goose advances to the land:
the man campaigns but does not return;
the wife is pregnant but does not give dirth.
Inauspicious; beneficial to ward off robbers.
By comparing this line with the zhou contained in the following Zuozhuaq
narrative about a turtle-shell divination (10th year of Duke Xiang), I
believe that we may begiﬁ to see not only what role the Zhouyi line
statements played in divinations, but‘also how they .came to be compose&.
Sun Wenzi divined by turtle=-shell about pursuing then.

He presented the crack to Ding Jiang and she asked him
about the zhou. He said:

Je & &P (Lina/liang (GSR 898c)]

M K % 4% [zhena/tifns (GSR 8330)]

A R # #f: [xiong/gitng (GSR 8871)]
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The crack is like a mountain peak
There is a man who goes on campaign
And loses his leader.

Madame Jiang said, "That the campaizner loses his leader
neans that warding off robbers will (bring) benefit.

As with the other examples of zhou examined above, this zhou is

comprised of rhyming four-character lines introduced by the description
of an omen, which in turn serves to evoke an observation (prediction)
regarding the human realm. Of particular interest in this example 1is
the explicit nature of the omen: 'the crack is like a mountain peak" is
a description of the crack produced by the scorching of the turtle-
shell. Given this description of the portent, the prognosticator evi-
dently worked within certain constraints in composing his zhou. First
of all, the zhou must have had to be generally relevant to the topic of
the divination, in this case a military campaign of pursuit. Second, it
was probably formally required to be a coupiet of four-character lines,
and it is virtually certain that the final words of these lines had to
rhyme with the final word of the portent. This leads to tne third and
perhaps most important point. The couplet relating the portent to the
human sphere presumably could not diverge from the evocation of the
portent. In this case, the appearance of the turtle-shell crack in the
shape of a6§ountain peak must have suggested to the diviner a dangerous
situation.

With the line of "Jian" hexagram (53/3) cited above, I believe that
we can see something of the same creative processes at work. The formal
similarity of this line and the zhou of Xiang 10 is obvious. But just
as important, we should recoznize that the resultative couplet of "Jian"

(53/3) is just as contingent on the omen of the "wild goose advancing to
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the 1land" as the zhou of Xiang 10 is on the shape of the turtle-shell
crack. There is subséantiél evidence that in the associative symbolisn
of ancient China, the irmage of a wild goose flying over land autimati-
cally evoked the association of soldiers on the march, and consequently,
women left to cope by themselves. Compare thehﬁsage of this xing-
evocation in the Sﬂijing poems "Jiu Yu" A %& (llao 159) and "Hongyan"

32 & (Mao 181):
"Jiu Yu": 3 45»2 %, A 8 A 15

The wild goose flies along the land:
You wiil go back and not return.

"Hongyan": BAapIR KA RRLIFsRUWFL N
.The wild goose in flight
Flap-flapping his wings:
This man on campaign
Toiling in the wilds.
_ . 64 .
Given the image of the wild goose advancing to the "land," which is
required by the internal structure of "Jian" hexagram (for which, see
Sec. IV.l.iv), the composer of the Zhouyi was under the same constraints
as the prognosticator who composed the zhou in Xiang 10. That his
creation took the same form should not be surprising; the line state-
ments of the Zhouyi, themselves often referred to as zhou, fulfilled the

same function in milfoil divination 2s did the zhou in turtle-shell

divination.

I1.2.1iv Coﬁclusions

I mentioned at the beginning of this section that Zhoﬁxi divination
involved three discrete steps. Pursuing these steps individwnally has
taken us backwards and forwards through the evidence of divination 1in

the Zuozhuan, so that it may not be easy eitker to see the relationship
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between the individual steps or their implications for the
interpretation of the Zhouyi in geqetal. I think, however, from these
three steps two conclusions of general icportance for the textual
interpretation of the Zhouyi can be drawm.

The first of these is rather technical in nature. The tradition in
Zhouyi divination of one hexagram "changing into" another has been showm
to be anachronistic. Instead, divinations resulted in the indication of
just one line of one hexagram, with the prognostication based on that
line's line sfatemenc in the Zhouvi. DNot only does this require that we

' but we must also

‘dismisc the tradition regarding "changing hexagrams,'
dismiss as anachronistic the traditional informaticn on the procedure
for obtaining a Zhouyi hexagram. Unfortunately, there is little evi~-
dence with whicﬁ to suggest an alternative, Perhaps all that can be
said with any degree of assurance is that milfoil stalks were manipu-
lated in such a way as to produce a sequence of six numerals between 1
and 9, and that these numerals were then correlated (presumably accor-
ding to whether they were even or odd) with the solid and Lroken lines
of the Zhouyi, thereby forming one of the 64 hexazram pictures. This
must have marked the initial result of the divination. But it would
seem that a subsequent procedure was then required to indicate which of
the hexagram's six line statements was to serve as the basis for the
final prognostication. Although the historical evidence for this second
step of Zhouyi divination is not unambiguous, there is linguistic evi-
dence in the Zhouyi itself that this was, in fact, the practise. This

evidence will be discussed more fully in Chapter Three, '"The Structure

of the Zhouyi."
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Second, and of a more literary nature, tie 386 line statements of
the Zhouyi do not owe their origin to specific divinations. Contrary to
the understanding of Gao Henz and Li Jingchi, divinations were not
prompted by the fantastic appearance of a dragonm in the sky or any other
natural omen. Rather, they virtually always concerned human intentions,
specifically the actions intended by a ruler but about which he had
doubts. On the other hand, we have seen that the Zhouyi line statements
served as prognosticatiqns in these divinations, and that in this func-
tion were referred to as zhou. We have also seen that the divination
2hou and the yao "ditty" genre of poetry were identifiable, and that all
“of these employed the xing~evocation so ubiquitous in the Shijing and so
characteristic of the associative intellect of ancient China in Zeneral.
While the question of the original authorship of this genre will pro-
bably never be resolved (it is basically the same question as who con-
posed the poems of the Shiiing), I believe it would be safe to say that
the scribes of the royal court, who, afterall, were responsible for both
literature and divination, employed these products of the associative
intellect of the time and then, imparting to them an "internzl logic,"

produced the text we now know as the Zhouyi.
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PART TWO:

CRITICISHM



CHAPTER THREE

THE STRUCTURE OF THE ZHOUYI

In Part One we have seen, first, that the Zhouvyi achieved 1its
pfesent form in the late ninth century B.C., and second, that it was
originally used as a manual of milfoil divination. These two conclu-
sions raise two furthter points for discussion: first, if the Zhouyi were
indeed a manual of divination, how did it come to be so used; and
second, 1if it did achieve its form at a particular time, what was the
process cf its composition? Lacking any contemporary external evidence
with which to answer these fundamental questions, our only recourse is
to the text itself. Therefore, in the following study we will endeavor
to produce a preliminary analysis of the textual structure. In so
doing, the purpose will not be description pure and simple, but rather
will be to determine what the various features of the text's structure

tell us about howv the Zhouyi was composed and hov it was used.
111, The Title

Perhaps the 1logical place to begin a structural analysis of any
text 1is with a consideration of its title. In the case of the Zhouvi
this takes on added significance for not only has the title Zhouyi
itself been subject to various interpretations, but, moreover, the text
has also been known by other titles. Also known in China as the Yi Eg

s s e éﬂ. . . - . . .
and the Yijing ;% A%Z, , it is the latter of these titles by which the

book 1is best known in the Vest. Insofar as the present study 1s an
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attempt to describe the text within the context of its conposition
during the Western Zhou period, hovever, it can be stated without equi-
vocation, that this title Yijing is anachronistic, having made its first
appearance only in the Han dynasty at the time vhen the Confucian canon
was first formulated. lMoreover, not only does this title have no
historical validity before the Han dynasty, but by its very use of the
word jing 4_2 (classic), it is inextricably bound to the philosophiecal
reinterpretation of the text so characteristic of that period. It is

for this reason that throughout this study, the title Yijing refers only

' and especially as

to the canonical text, complete with the “"Ten Wings,'
it is interpreted as a "classic."
In the same vein, it has been argued that the title Zhouyi might

also be considered anachronistic. The word zhou }a is almost certainly

a reference to the Zhou state or people, akin to its use in the titles
of such other early texts as the "Zhou song” of the Shijingz, the "Zhou

shu" of the Shangshu, the Yi Zhou shu, and the Zhouli. In this sense it

is classically understood to distinguish the divination text of the Zhou
dynasty or Zhou people from those of tue Xi; g{ , the Lianshan ;gi
tt , and the Shangz, the Guizang é”fﬁ . Because this use of the
word zhou seems to have no integral relationship with the meaning of the
text, there is some contention that the text must originally have been
referred to simply as the "Yi." Despite the logic of this argument, the
fact remains that the earliest referegcas to the text, as seen already
in the Zuozhuan, are to the “Zhouyi." When this historical authority
is coupled with the continuing practise cf referring to the text as the

4
Zhouvi, I believe there is sufficient justification for retainingz this



full title throughout this study.

Having determined that we will refer to the text as the Zhouyi, it
is next necessary to discuss what this title means. We have already
seen that the word “zhou" specifies the text as deriving from the Zhou
state or people, The meaning of the word yi %3 » however, presents
considerably more difficulty. The wost popular definition, first enun-
ciated by Zheng Xuan, is that the vord includes three sepsrate but equal
meanings: bianyi Q );3 (changing), buyi A 5 (unchanzing), and
jianvi ﬁgj % (easy).5 While the all-inclusiveness of this definition
has the virtue of rendering it susceptible of virtually any ophilosophi-
cal interprétation, it is unfortunately mot so helpful in terms of
philological understanding. Two other interpretations were also current
during the Han dynasty. The graph was popularly analyzed as being
comprised of the pictographs for the sun (ri A ) and the moon [(yue

/a ); i.e., 4% ], and thus was thought to sraphically depict the
interacéion betueén the forces of light (yanz; i.e., the sun) and dark-
ness (yin; i.e., the moon).6 With somevhat more etymological credibil-

ity, the Shuowen defined the word as the pictograph of a 1lizard, a

reptile characterized by its ability to change colors (Shuowven Jjiezi

Duan-zhu: 9B.30b). Turning to the earliest usages of the word, it
oceurs in oracle-bone inscriptions rost commonly in the compound 4)
Z , thought to mean fhat "¢cloudy weather changes to clear weather."7
In both Shang and Western Zhou bronze inscriptions the graph normally
sténds for the more elaborated words ﬁﬁg or ci ﬁ% s both of which

mean "to bestou" [probably by extension from "to change (hands)"].

Thus, whatever the original graphic siznificance, the idea of "change"
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does seem in some way to be the original meaning of the word.

As we have seen in Sec. II.2.ii above, this seﬁse of yi neaning "to
change” gave rise to an exegetical tradition wheredby one hexagram was
interpreted to "chgnge into" a second hexagram, and thaﬁ the prognosti-
cation of the divinétion was béscé more or less st?iccly on this change.
Althdugh this functionél interpretation of yi és it is used in the title
of the text has enjoyed almost universal currency since it was first
ptdpounded, .we have seen ﬁhét the ﬁrgcedural principle on which it is
founded has nothing in common with eariy Zhouyi divination. I would
propose iﬁsteéd that the title refers to-the "changes" inherent in the
systematically diffetentiateq line stateﬁents of a single hexagram. For

example, "Xu" (5) hexagram:

"Xu" 5/1: ',% ¥ ’ﬂ Xu in the suburbs,

"u" 5/2: B F A Xu in the sand,

"Xu" 5/3: @ F i Xu in the mud,

"Xu" 5/4: vE F fa Xu in the blood,

"u" 5/5: :?o 'fm.i Xu in the wine and food,

obtains its structure from the changing referent of the word xu. That
such systematic differentiation resulted from a conscious editorial

process will be a key point in the following structural analysis.
I111.2 The Hexagram Picture

The text itself is structured around eight groupings of three solid

or broken lines, the so-called bagua:
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When combined with each other, these bagua give sixty-four pernutations
of six lines each, in the West generally known &s '"lhexagrams." The
origin and significance of these symbols remains unclear. According to
legend, their creation was occasioned by the sage Fuxi's observation of
celestial images and terrestriail patterns.s Modern scholars, breaking
with tradition, have made various suggestions as to their origin. Among
these, three have been particularly noteworthy.

Perhaps the simplest and most plausible explanation of the solid
and broken lines of the hexagram pictures is that they are representa=-
tions of genitalia, the solid line symbolizing the phallus and the
broken line the vulva.9 Given the emphatic yin-vang dualism associated
with these lines in later.times, such a representational interpretation
is indeed inviting. And yet, not only does this thesis offer no expla-
nation as to why these symbols are comprised of either three or six
lines, but what is more, the evidence of the "bagua nuwerical symbols"
recently deciphered suggests that the lines of the hexagrams were origi-
nally expressed with numerical symbols and that the broken and solid
lines only later caume to be used.10 It would be difficult to find any
sexual significance in any of the nine Chinese numerals.

A more developed attempt to explain the origin of these pagua was
Guo Moruo's argument that they derived from the archaic graphs for the
key words or concepts associated with each of the trigrams. For exam-
ple, in bagua symbology the trigram (i.e., three-lined picture) "“Kan"

YN (=) is associated with "water." Guo notes that the archaic graph
for water was written *35 , a slight rotation of which results in

11
= . A less obvious instance of this type of relationship 1is the

trigram "Qian" ‘?’Z (=), which Guo suggests derives from the archaic
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"heaven" (tian &K / R ). A reduction of the bottom strokes to two
solid nroizontzl lines and the disappearance of any vestize of a verti-

cal stroke would leave the three horizontzl lines ( =) of "Qian," which

12

has indeed long been considered the symbol of "heaven."

Long before the significance of the "bagua numerical syabols" had
become known, Guo's thesis had already been persuasively refutec¢ by Chen
Mengjia. Chen notes that Guo himself was unable to account for two of
the eight trigrams ["Gen" & (3Z) and "Sun" 3:2-_ (Z£)]. Moreover, his
explanations of two others ["Zhen" %2 (Z=2) and "Dui" Xy (=)] are
impressionistic at best, and his two strongest cases ["Kan" 2R (Z2)
and "Kun" "f (£2)] are both said to derive from the archaic grz;ph for
"water." As Chen argues, 1;.f the bagua were to have had any representa-
tional significance, it could m;t have been enhanced by having two
symbols represent the same notion. ?

The third attempt te explain the origin of the hexagram pictures
was also inspired by the oracle-bone inscriptions of the Shang dynasty.
As pointed out in Sec. 1II.l.i, by the reigns of Di Yi and Di Xin, the

final two kings of the Shang dynasty, oracle~bone cdivination had de-

volved into little more than pro forma exercises. These wvere formulai-

cally performed on gui R days (i.e., the tenth cay of the ten-day
"weeik," gui-you B B , gui-wei ‘?{7‘3 , etc.) to ensure that there
would be no misfortune in the coming "week." Since there are sixty days
in the Chinese ganzhi F %_ cycle, six suck divinztions constituted
one cycle and were often grouped together on 2 single shell. Comparing
these stylized inscriptions with the Zhouyi hexagram pictures, GCu Vanli

notes two important similarities: first, both by logic and in practise,
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sequence of the geui-day divination inscrip-~

. =
ticns is usually (for the reigns of Di Yi and éfﬂ
o L o al
Pi Xin Qu insists that it is alvays) from E.r%

C i
bottom to top. From this he suggests that the ‘2"19N/
cracks associated with these divinations, 1 %71 )

i JhIR
t )
roughly in the shape of f— s of which the E kéﬁ% )
a,
- . - u 4 ‘
horizontal line presumably was the detertiining ( vy L
| A
. . . . iR
feature, would have given rise to the six-line i &ﬁi‘ )
P
hexagram, which, as will be demonstrated be- }j Q.ﬁ{
14 "F: :d ? ‘
low, was also structured from bottom to top. k¢;_‘;f)
N /
Qu's theory would seem to bpe deserving of Y::‘)
closer attention. The coincidence between e ™
Oracle~Rone CGroannine
these oracle-bone divination groupings and the of Six Gui-day Divina-

tions; after Qu Wanli,
hexagrams, both being groups of six organized 1956: 120.

from bottom to top, is too striking to be easily diswissed. Indeed, the
evidence of the “bagua numerical symbols" coes suggest that, contrary to
the traditional wisdom which held the "hexagram" to be a developnent
fron the more primary "trigrau," the iﬁx-line groupinyg was the original
respresentational unit of the Zhouyi. But 3 more difficult rethodolo~
3ical question is not accounted for by Qu. Although this thesis ex-
pleins why there would be six lines in a hexagram, it does not explain
hou or why these hexagrams were differentiated by either solid and
broken lines or by differentiated numerals. Examination of neither the
actual Shang oracle~bones nor the Han dynasty manual of divination, the

"Treatise on Turtle(-shell) and (Milfoil) Stalk Divination," reveals any

distinction between solid or broken lines. Indeed, in my owvm experience
P

110



I have never encountered a "broken" line on a Shang oracle bone. What
is more, the only prognostication recorded for these Di Yi~Di Xin divi-
nations is "auspicious" (ji), so neither would there seem to be any
qualitative difference within the Shang inscriptions.

All of this still leaves the origin and the siznificance of the
hexagram pictures open for speculation. This is perhaps as it should
be. We have héd occasion several times already, both in the discussion
irnediately above and elsewhere in this study, to mention the 'bagua
nunerical symbols," which were only very recently deciphered by Zhang
Zhenglangz. As late as 1979 it was possible for an experienced paleogra-
pher to say in print that there w?z no trace of the trigrams and hexa-
zrams in Zhou bronze inscriptions. At just ébout that time, howvever,
the systemétic éccurrence of groups of six numerical symoels in the
Zhouyuan oracle-bone inscriptions led Zhang to suzgest that they were
the prototype of the Zhouyi hexagram.

As already demonstrated in Chapter Two, the Zhouyi hexagrams were
obtained through the process of milfoil divination. In later historical
periods, we know that the manipulation of the wmilfoil stalks produced an
arithmetic result. This presumably was also the case with the milfoil
divination of earlier periods (although the aritimetic results had
probebly not yet been systematized). Studiés proceeding from Zhang's
insight have begun to suggest the developrent by which the original
numerical symbols were replaced by the solid and broken lines of thne

17

traditional Zhouyi hexagram picture. It is to be hoped that future

archaeological discoveries will shed new light on this question.
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For the time-being, hovever, we vill have to be content with three
broad conclusions. First, that Zhouyi "hexazrams" are comprised of six
places may well derive from the six ten-day "weeks" in the Chinese
calendrical system, and especially from the late Shang practise of
formﬁlaically performing one divination for each of these "weeks" and
récording the six results tozether on a single scapula bone. Second,
the Zhouyi hexagrams were originally expressed with six numerical sym=
bols, which in turn were undoubtedly the arithmetic results obtained
through the divinatory manipulation of milfoil stalks. And finally, at
some as yet unknown point in time, solid and broken lines came to be
systematically substituted for the six numerals. Apart from their
functional significance, these solid and broken lines probably had sone
symbolie significance, tﬁe most likely explanation of which is their
sexual associ&tions. And yet, despite whatever representational signi-
ficance these broken and solid lines might have had individually, there
would seem to be no inherent value to the appearance of their configufa-

tion in either the three-~line trigram or the six~line hexagram.
I11.3 The Hexagram Name

Having concluded that the composite shape of the hexagrams holds no
intrinsic significance, we might then ask why and how the individual
hexagrams came to have particular names (guaming 4 A ) and to be

associated with particular concepts.

III1.3.i Associations with the Hexagram Picture

In the "Xici zhuan," the so-called "Great Treatise" of the Yijing,
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16
the imagistic significance of thirteen Lexagrams is discussed. 0f

these, only tuwo seem to hold any objective wvalidity. The hexagram
picture 22 carries the nare "Yi" 5‘_ (Increase), which is said by the
"Xie¢i zhuan" to derive from the resemblance of the unexagram picture to a
plou, with a solid wooden superstructure and¢ a solid blade foing under
the ground symbolized by the three broken lines in the middle. That the
plov is instrumental in "increasing" agricultural yields is thus said to

be the reason for the hexagram's name. The other of the "Xici's" expla-

P

nations is more direct, nence more plausible. The hexagram picture
is described as the image of a net, with broken lines enclosed by solid
lines. This is said to be the reason for this hexagzram having the name
"Li" :‘%’—‘- (Net), the graph for which is derived from the archaic graph

? , the pictograph of a hand-held net. This association with a2 net is
further corroborated by the Mawangdui silk manuscript version of the
text, winere the hexagram name is written "Luo" §L , whiech, 1like 1i,

19

also means "nec."‘ The other eleven explanations of hexagram names
ziven by the "Xici zhuan" are even more impressionistic than these and,
in all, can be dismissed as a late philosophical attempt to demonstrate

the all-inclusive nature of the Yijing.

A somevhat analogous explanation has been given by the modern

!

-

scholar Wen Yiduo for the he:xagram picture =2

—

, which is named "Yi" ffﬂ
(Jaw). Ven suggests, without substantiation, that yi is synonymous with

chi & (tooth), and, with somewvhat more evidence, that the compounds

dianyi ﬁﬂ &ﬂ‘ and giuyi :I Eﬂ in the second line of the hexagram

(2pud Wen):
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nyiv 27/2: BRER Th > RO A2 FTA 4L i H &

The wisdon teeth, nect vet havinyg passed through the
stage of the holloved teeth: (civiaing): inauspicious,

be read as zhenva g@ ﬁ (visdom teeth) and giuva éjfi ﬂ (hollow
53
20
teeth, said to be characteristic of the teeth of elderly people). In
support of this interpretation, Wen notes that the hexagram picture

, turned on its side (i.e.,/”ﬂ7 ), resembles the teetn in the mouth

i)

(i.e., chi), the oracle-bone graph for which is W and for which the
Shuowen zives an archaic form of ®&# (2B.13b). On this point, as on so
many others, the level of Wen's philological sophistication is matched
only by his awe-inspiring imagination.

It could well be argued that len's imagination here is more appa-
rent than that displayed in the Zhouyi. But there is one case in the
text where the association between the hexagram picture and the hexazran

name is too apparent to be considered imaginary. The hexagram picture

is named "Ding" ﬁ? (Cauldron). Traditional commentators have seen

i

in the bottonm broken line the legs of the vessel, with the three solid
lines in the midule rapresenting its solid belly, the oroken line in the
fifth place its ears (i.e., the usually round handles extending from the
vessel's sides presumably used in lifting it), and the solid top line
the rod inserted through those ears to lift the vessel. Evidence that
these associations derive fron the time of the text's composition zand
are not just later rationalizations can be seen in the line statements
of the nexagrem (whick, in order to retain the representational associa-
tions between the hexagram lines and the imaze of a cauldaron are tere

arranged frow botton to top):
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— — so/6: M B A1

The cauldron's jade bar;

__ s0/5: f F #

The cauldron's yellow ears;

— s0/4: g 4 =

The cauldron's broken leg;

— so/2: 4 R %

The cauldron's cars turneag;

— s0/2: Y AR

The cauldron has suobstance;

so/l: Y HR OBk

The cauldron's upturned feet;

The coincidence of the line statements for 50/1, 50/2, 50/5, and 50/6

with the associated parts of the cauldron suggests that tue composer of

the line statements may indeed have been aware of a graphic siznificance
21

for the lines of the hexagram picture.

Aside from these examples of concrete representation, traditionzal
Yijing scholarship has seen abstract sympbolism in many of the hexagram
pictures. To note just two types of the wore obvious examples, "Qian"
(1) .and "Xun" (2) are the best knoun Qf the 2houyi hexangraus, oeing
comprised exclusively of solid and bfoken lines respectively. Since at
least the Sorinz and Autumn period, these hexagrams have been inter=

22
preted as symbols of heaven and earth, associations so strong that tne
names of these hexagrams have since become synonymous vith these con;
2
cepts. While there may be some tgxtual basis for these associatioms,
there is no way to objectively demonstrate that the concept "heaven"
should be represented by all solid lines or vice versa for the concept

"esrth."” One final example mixes this type of cosmological speculuation

with & syubolism erceived vith resard to the line ositions. Tae
P S
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1l
1}

being the "pure" doubled trigram Z= , 1is named

1)

hexagram picture =

==

"Zhen" ‘22 (Thunder). Accérding to traditional Chinese natﬁral science,
during c_he winter thunder is kept trapped underground. At the beginning
of Spring it rises through the ground stirring all living things (both
plant and animal) to renewed life and growth. As a sympbol of Spring
rebir:h, tl;e “"thunder" trigram == is symbolic in two ways: first, it
depicts the thunder (conceived of as yang; i.e., the solid bottom line)
trapped under the earth (conceived of és yin; 1i.e., the two brcken
lines); and second, recalling that trigrams and hexagrams are composed
from bottom to top, it suggests the rebirth of yang and the beginning of

the new growing season.

ITI1.3.ii Asséciations with the Hexagram Text

Iﬂterestiﬁg though such imagistic speculation may be, it is proba-
bly foreign to the worldview of the late Western Zhou composer of the
Zhouyi. Aside frém "Ding" (50) hexagrem, there is little or no discern~
ible relationship bet&een the hexagram name and the hexagram picture.
Instead, most hexagram names are derived from the dominant word or image
of the six line stétements. For instance, the hexagramv"Lin" (19) tékes
its name from the use of the word lin #% (to loox down) in the hexa-

24
gram's six line statements.

"Lin" 19/1: f;' Z5 Xian looks down;
19/2: & 18 Xian looks dowm;
19/3: H 43 Gan looks dowm;
19/4: % ZE Zhi looks dowm;
19/5: %~ FA Zhi looks dowm;
16/6: ’fﬁ, (A Dun looks down.
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Of the sixty-four hexagrams, in thirteen cases the word used to
name the hexagram is found in all six of the line statements, in another
thirteen cases it occurs in five line statements, and in fifteen others

occurs in four. On the other hand, with eight hexagrams there is no oc-

Occurrence of Hexagram Name in Line Statements

No. of line statements where name og¢curs |0
llo. of hexagrams 31317

11213141516
S{I5113113

currence of the name in the line statements, while there is only one
occurrence in three others. These staﬁistics describe a general ten-
dency for the hexagram name to be linked vith ;he general theme of the
line statements, with 41 of 64 hexagrams (64%) showing a strong téndenc;
in this direction (four or more lines). Moreover, the eight cases wnere
the hexagram name is not found in the line statements ["Kun" (2), "Xiao-
chu" (9), "Tai" (11), "Dayou" (14), "Dachu" (26), "Zhoné fu" (61),
"Jiji" (65), and "Weiji" (64)] are marked either by abstractness (e.3.,
"Kun" representing “earth" or "Tai" meaning "happiness") or else by the
name being understood és a broéd characterization of the unifying thene
of the line statements. For example, while the word chu 35 (domestic
animals) does not occur in any of the line statements of "Dachu,” three
separate line statements of that hexagram are concerned with "horses"
(26/4), ‘“oxen" (26/5), and “pigs" (26/6), all particular evocations of

the general theme. To consider one other example, the theme of "Zhon3

fu" \P f? hexagram is found in its third line.

4 : . s 2 B

“Zhong fu" 61/3: 19 %»i 5_{_3.}& i/ﬁ i %];
Obtain an enemy: now drunming, now
exhausted; now c¢rying, now singing.

117



Once again it 1is to the incisive philology of Wen Yidus that we are
25

indebted for understanding the meaning of this hexagram name. The

graph fu fi. is nov generally recognized to be the original form of the

26
word fu 4fg.(war captive). It was Wen, however, who suggested the

verbal function of the word zhong \P , meaning to shoot an arrow and
hit the mark. The>hexagram name "Zhong fu" can then be seen to mean
"Shoot the Captive" (presumably in battle and not in a victory celebra-
tion), which then can easily be reconciled with the Topic of line 61/3.

While it 1is easy enough to document the relationship between the
hexagram names and their respective line statements, the question of the
primacy of hexagram name vis-a-vis line statement is more difficult to
determine. Both Li Jingchi and Gao Heng consider the line statements to
be primary, believing that the hexagram names were added at a later
point in time for convenience of citation.27 They both note <that in
antiquity documents did not have titles, and that only later were titles
artificially produced from the documents first words or from its general
theme.

Evidence recently discovered together with the "bagua numerical
symbols" suggests another approash. In a few cases, the six numerals of
the numerical symbol are followed by the word yue Y& (to say) and then
.by either a word or phrase. Two different theories have been suggested
about the significance of these words following yue. Under two of the
three numerical symbols on an oracle~bone discovered at Sipanmo D fﬁ&
& are inscribed the words "yue kui" \3 % and "yue kui (or weil)" vy
‘?9L. This has led Zhang Zhenglang to suggest that "they could possibly

be the chapter headings of a book on milfoil stalk divination," a
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28
function derived from an initial use as hexagram names. On the other

- hand, several scholars have suggested that the inscription "yue gi wen

. 2 . b (Al T afifie

ji yu" \? i *_ P fg after the numerical symbol ?',: (8-1-7-6-6~7) on

H11:85 of the Zhouyuan oracle-bcnes strongly resembles a Zhouyi line
29

statement.

In evaluating these contrasting positions, I would suggest that
they are both rather too simplistic. The Sipanmo oracle-bone dates to
the late Shang or early Western Zhou. For there to have been "chapter
heading”~like hexagram names, it is logically necessary that there also
have been chapter—like hexagrams; i.e., something resembling the fully
articulated grouping of six line statements known from the extant Zhou=
yi. But it has been deuonstrated sbove chac the tesi pLvvaviy wa.s not
produced until some 250 years later. On the other hand, although the
phrase on H11:85 of the Zhouyuan oracle-bones does resemble a Zhouvi
line statement in the terseness of its imagery, it should be noted that
no strict identity between this line and any line in the extant text can
be demonstrated. Moreover, there is nothing in this inscription to
suggest that the phrase was intended to apply to only one of the six
numerals of the numerical symbol. All that can be said about these
types of inscriptions is that, first, they both follow the "bagua numer-
ical symbols" which are almost certainly the results of milfoil divina-
tion, and thus both share some tyﬁe of affinity with the text of the
Zhouyi; and second, they are both introduced by the word yue, presumably
signifying the words of the diviner presiding at the divination. I
would propose as a working thesis that these two types of inscriptions

are not functionally different (although the greater elaboration on
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i11:85 probably sigznals a more develcped usage that may be the result of
a chronological difference, a difference cciween Shang and Zhou nilfoil
divination, or simply an idiosyncratic divination official). Rather,

" which in the

both are meant to characterize the entire "hexagram,
experience of the divination official had presumably come to be asso-
ciated with that theme. Then, in the late ninth century b.C. when the
text of the Zhouvi was put into the form by which we «nouv it today,
elaborations were made on these themes with a differentiated form given
to each of the six line statements. It was undoubtedly also =zt this
time that the hexagram name was formalized. In niost cases, this nane
wés none other than the theme traditionmally associated vith the - hexa-
sram. Thus, the arguments of Li Jingchi and Gao Heny not withstanding,
it may be fair to say that the hexagram name, considered not as any type

of "chapter heading," but in its embryonic state as a general theme, was

the ground from which the line statements developed.

III.3.1iii . Association with the Hexagram Statement
Before going on to consider the text of the hexagram, one further
point about the hexagram name remains to be considered: the nature of
its occurrence in the text of the heragram. In 60 of tne 64 hexagrams
(93%), the name occurs simply as a tag beginning for the hexagram state-
ment (guaci #} 1%} ); e.g.:
i (1): FL A 1 H R

Qian. Primary receipt: beneficial to divine.

"Run" (2): 29 A ] A fe & X4
Kun. Primary receipt: beneficial for a rare's
diviration.

In three cases, however, the word taken to be the hexagram nane also
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enters into the syntax of the hexagram statement. In the cases of
“"Tongren" (13) and "Gen" (52), it seems likely that this statement was
in origin a line statement which at some point in time becare misplaced

as the hexagram statement. The hexagram statement for “Tongren' reads:

"Tongren" (13): A A ¥} 4 # BIMNA R Y
Gathering people in the fields. Receipt:
beneficial to cross the great river; bene-~
ficial for the lordling to divine.

"

Comparing the phrase "tong ren yu ye" [q A T ¥% (gathering people in
the fields) with line statements 13/1: tonz rem yu men S M T 7
(gathering people at the gate), 13/2: tonz ren yu _gg_gg[:] I F 'f{
(gathering people at the ancestral altar), and 13/6: tong rem yu jlao
ﬁl N % ﬁ (gathering neople at the suburban 3;531') of the same
hexagram, it is clear that they share a common form. This cormonality

of form is even more evident in the case of "Gen" (52), where the

hexagram statement reads:

"Gen" (52): ?gﬁ ﬁi A‘Miﬁ' 11 ﬁ&ﬁ‘%ﬁ/»%&

Glare at his paci, but do not bag his person:
move into his hall, but do not see his man;
no harn.
Compared with the Topics of the line statements in this hexagrzam:
"Gen" 52/1: F R B Glare at his feet;
52/2: 4 R Ajk Glare at his calf;
52/3: 1(, f\ 73( Glare at his midsection;
52/4: Glare at his body;
KA £ 5
52/5: &1‘ ﬁ Glare at his cheeks;
it is obvious that the first phrase of this hexagram statement, gen gi
bei & ﬁ jv’( (3lare at his back), is of a piece with the “gen qi X"

(vhere X is a part of the body) pattern of the line statements. What is
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more, since the logic of the line stacements is indisputably progressive

from bottom to top (i.e., from "feet" to "cheeks"), it secms likely that

"glare at his back" must origzinally have followed "3lare at
31

his body (=torso?)." Whether this displacement was inadvertant or

the phrase

intentional (perhaps due to the complete rhyming xingz-evocation coupled
with the phrase in the hexagram statement) is impossible to say. But it
is clear that the hexagram statement of "Gen" is anomalous and was in
origin a line statement.

The case of "LU" (10) is similar. The hexagran statement reads:

spd" (10): I&ﬁ’ ﬁ‘/{\ \11 /\ ’3
Treading on a tiger's taii: (it) does
not eat the person. Receipt.

The third line of the same hexagram is nearly identical:

" 10/3: ML f A R/

Treading on a tiger's tail: (it) eats

the person. Inauspicious.
Since 3gexagram statements are not normally repeated in the line state-
nents, the couplet "treading on a tiger's tail: (it) does not eat the
person” of the hexagram statement of "LU" is either an intrusion from
line statement 10/3 or else is a separate line statement that has been
displaced.

The final case of a hexagram name seemingly entering into the

syntax of the hexagram s:tatcment also seems to involve a corruption in

the text. The hexagram statement for "Pi" (12) reads:

wpiv (12): A& Lﬂ? N A & ;ﬁ-“lﬁ A 4L ds j‘-
Pi him: not a man. Not beneficial for the
lordling to divine. The great go; the small
come.

It bas been suggested, first by Zhu Xi and more recently by Qu Warnli,
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that the words "zhi fei ren" 2. ﬁﬁ./» are an intrusion from the third

3
line of "Bi" (8) hexagram.

"giv 8/3: kL AL @ L

Follow him: not a man.
Such confusion may have arisen from the similar pronunciations of Zﬁ
pifpisg (GSR 999f) and && bi/piar (GSR 566g). Since the words zhi fei
ren have no apparent structural or syntactic function in this hexagram

statement, their deletion here seems justified. This would leave the

words:
wpit (12): A AKX AT & 14 b %
Pi. Not beneficial for the lordlingz to divine.
The great go; the small cone,
which is an entirely normative hexagram statement. With the anomalous
nature of this and the other three exceptional cases being explained, it
can be asserted with confidence that in the text of the Zhouyi, the

standard furnction of the hexagram name is to serve as an identifying tag

for the text of the hexagram.
II1.4 The Hexagram Statement

In the above discussion of the hexagram name and especially its
structural relationship with the hexagram statement, some features of
the hexagram statement have already been introduced. It has been

sugzested for example that the hexagram statement for "Qian" (1):

"Qian" (1): % Ta )3 #1 i

Qian. Primary receipt: beneficial to divine,
is normative with regard to the function of the hexagram name. I should
nov like to suggest that the other two syntagmmsof this statement, yuan

hen %, 4 (primary receipt) and 1i zhen #i (beneficial to
heng k| zaen
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divine), are also normative features of hexagram statements.

I11.4.1 Yuvan heng: li zhen

The two syntagmagyuan henz and 1li zhen occur in exactly the sane

manner as in "Qian" in the hexagram statements of "Tun" (3), “Sui" (17),
"Lin" (19) and "Wuwang" (24) hexagrams, and with relatively inconsequen-
tial variations in "Dui" (58) and "Xiaoguo" [(62); heng: 1li zhen ’{ 4|
& ) and in "Dun" (33) and "Jiji" [(63); heng: xiao 1i zhen 3 . #
% 1. More generally, the word heng 'f' occurs in the Zhouyi 47 tines.
of thése 47 occurrences, 40 are in hexagram statements. Three of the
seven other occurrences are obviously loans for the cognate word xiang

j§~(to make an offering), as for example:

"Dayou" 14/3: 4 A1 F A F A A R &

The duke herewith makes an offering to the

son of heaven; the small man is not capable.
0f the remaining four occurrences of the word in line statements, two
can be suspected of being corrup:ions,34 so that 40 of 42 "hard" exam-
ples occur in hexagram statements. Even without taking into account the
fact that there are only 64 hexagram statements as opposed to 386 line
statements, this distribution allows one to state with assurance that
the term heng is charactefistic of hexagram statements, but not of line
statements.

The same is true, I believe, of the phrase 1li zhen. In this form,
the phrase occurs in the Zhogxi 23 times, of which 20 occurrences are
found in hexagram statements. g In addition to this distribution of the
phrase 1i zhen itself, the use of the word 1li é%] also confirms that the

phrase is normative in hexagram statements rather than line statements.

Li is the single most common word in hexagram statements (57
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occurrences), but its use there is

alrost inveriaoly linked with formu-

laic phrases (i.e., phrases that occur in the same fashion nurerous
times throughout the text) such as li she da chuan 44 § 1. 2} [bene-
ficial to cross the great river: '"Xu" (5), "Toagren'" (13), “Gu" (18),

"Dachu" (26), "Yi" (42), "“Huan" (59), "Zhong fu" (61)] 1i you you wuanz

#L A AN T
"Pu" (24), '"Wuuang" (25), "Daguo".(ZS), "Heng" (32), "Sun" (41), "Yi"

[beneficial to do some travelling: "Ben" (22), "Bo" (23),

(42), "Guai" (43), "Cui" (45), "Sun™ (57)] and 1li jian da ren A4 % 7«

A [beneficial to see the great man: "Sonz" (6), "Jian" (39), “Cui"

36

(45), “Sheng" (46), li zken. On

"Sun" (57)], in addition to the phrase

the other hand, when li introduces a phrase which is not formulaic, that

is, which occurs only once or twice in the text [e.g., '"ieng" 4/l: 1i

yone xing ren 44 /A M )N (beneficial to use [=sacrifice?] the branded

man), ™eng" 4/6: bu 1li vei kou A #| A AL  (not beneficial to be a
roooer), "Guan" 20/4: 1i yonc bin yu wanz LA A £ £ (veneficial

herewith to have an audience with the king), and "Cui" 45/2 an¢ "Sheng"

46/2: fu nai 1i yonz yve 4 73 Al JA 7% (having made a capture it is
Jue

beneficial therewith to perform a yue~sacrifice)], it is almost equally

invariably found in line statements (18 of 22 cases). Since the phrase

1li zben does indeed occur formulaically, this provides a formal corro-

boration of its usage in the hexagram statements.

Discerning this distinction between normative hexagram statement

language and normative line statement language serves more than just a

structural purpose; as mentioned briefly in Sec. II.2.ii, I believe it

points to a functional difference between these two types of Zhouvi
texts. loreover, the key to understanding this difference lies in the
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understanding of the two syntagmas(yuan) heng and li zhen. Onc of the
stimuli for the contextual re-appraisal of the Zhouyi that begén sone
fifty years ago was, in general, the discovery of the Shang oracle-bones
at Anyang, but more specifically, 1% lay intheidentification by gracle
bone scholars of the formulaic divinatory term P{ as zhen 4 . ! A
standard oracle-béne inscription begins with 2 preface of the form 4
Lok ox ﬁl » where # %_ denotes the day in the Chinese cycle of
sixty on which the divination was performed, |* is thought to refer to
the actual crack-making on the bone or shell, and X represents the
diviner's name. In oracle~bone studies, the rmeaning of the word zhen is
"

zhen bu wen ye"

understood as defined by Xu Sken in his Shuowen jiezi:
R ™ P & [(zhen reans to inquire by crack-making); 3B.29a]. Until
the discovery of this use of zhen in the oracle-bone inscriptions, this
Shuowen definition had long been viewed as an anoﬁaly, the word Dbeing

paranomastically defined in other traditional dictionaries as "dinz ye"

'€ 4 (settled) or “zheng ye" E 4 (upright).38 This latter mean-
ing, found in the Guangya }a.jﬁi » in particular, subsequently becane
the standard definition of the word. But rather than beinz a true
dictionary, the Guangya was 2 compendium of eérlier commentariél zlosses
and its definition of zhen as zhang was aémost certainly derived from
the "Tuan" 4 commentary of the Yijing.3 In a broader sense, this
gloss is consistent with the Warring States aﬁd Han moralistic reinter-
pretation of divination in general, and consequently of the Zhouyi (see

above, Sec. I1.1.5). Of particular importance in this re~interpretation

of the word zhen (and, indeed, of all of the words of the normative

hexasram statement yuan heng: li zhen) is the Zuozhuan account (9th year
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of Duke Xiang) of Lady Mu Jiang's divination, which wve have already
discussed in other contexts. The importance of the text in the Yijing
tradition merits looking at it again.

0f this diagram it is said in the Zhkouyi, - "'Sui' indi-
cates being great, penetrating, beneficial, firmly cor-
rect (yuan heng li zhen), without blame." Kow, that
greatness is the lofty distinction of the person; that
penetration is the assemblage of excellences; that bene-~
ficialness is the harmony of all righteousnesses; that
firm correctness is the stem of all affairs. The person
who is entirely virtuous is sufficient to take the presi-
dency of others; admirable virtue is sufficient to secure
an agreement with all propriety; beneficialness to things
is sufficient to effect a harrony of all righteousnesses;
firm correctness is sufficient to manage all affairs.
But these things mus: not be in semblance merely.

As alread§ noted, this interpretation is quoted nearly verbatim in the
"Wenyan zhuan" of the Yijing and the status enjoyed by that commentary
ensured that jthe reading would not be challenged by succeeding
generations of Chinese classicists.

But it.is now widely recognized that this "four virtues" interpre-

tation of the words yuan hengz 1li zhen misconstrues their 2rammatical

structure, which rather than four independent nouns should be read as
tvo independent (although probably related) syntagmas. For instance, the
word yuan 3y , though interpreted by Lady Mu Jiang as the noun "great-
ness," commonly serves in archaic Chinese as an adjective meaning

“oreat" or "primary." Compare its usage in the following poems of the

Shijing.
"Liu yue" NA : A A T
(Mao 177) The great war chariots, ten pieces.
"Cai qi" A 2 : A WA H
(Mao 178) Fangshu, the great senior.

40
lioreover, in the Zuozhuan (12th year of Duke Zhao), this sense is
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explicitiy credited to the vord as it is used in the Zhouyi.

Nan Kuai divined by milfoil about it, and met *Hun" zhi
"Bi" (i.e., "Kun" 2/5), vhich reads, "Yellow sizirts: yuan
auspicious." He considered it to be greatly auspicious.

As in the case of "yuan auspicious” (yuan ji % & ) here, so too in
the case of yuan heng should yuan be understood as a modifier and not zs
any sort of abstract noum. Similarly, as already noted, the word liﬂﬁl
serves in the Zhouzi as a modal auxilliary with the sense "it will be
beneficial to Verb." Since zhen is understood in archaic Chinese as a

verb (see below, p. 131), the words li zhen should also be grammatically

linked.

The parsing yuan heng: 1i zhen is agreed on by nearly all context
criti;s of the Zhouyi. * Such unanirnity does not extend, however, to the
understanding of the meanings of the respective syntagmas, The vword
heng, for instance, has traditionally been glossed as tong uﬂ_(penetrg-
tinz). Gao heng has argued, hovever, that since henz occurs three times
as a loan for the cognate word xiang, it should in all cases be reaa as
xiann. His understanding of the word's function was originally stated
to be that divinations were performed upon the occasion of sacrifices,
so that the words yuan heng, understood by Gao as "a areat sacrifice,"
denoted the context of the divination. In his latest wvork, Gao has
refined this interpretation, now arguing that yuan henf is a prognosti-
catory result obtained in the divination and counselling the performance

42
of "a great sacrifice.”
This interpretation fails on two points. First and foremost, it

does not take into account heng's normative function in hexasram state-

ments as indicated above. The three cases vhere Leng is certainly a
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loan for xians are all found in line statements. This usaze veing a

priori distinct from its normative usage, one is therefore not justificd

in extending the reading to those normative occurrences. Second, there

is 1internal evidence in the text that hen:y should be considered as a
4

near synonym for ji T (auspicious). Compare the following hexagram

statements:

"Dui" (58): 1 # A Henz: beneficial to divine.
"Cui” (45): 4 K1 R Heng: bereficial to divine.
"Xiaoguo" (62): § 4{ R Ueng: beneficial to divine.
"rian® (53): A 4R Auspicio-us: beneficial to divine.

This similarity can also be seen 'in one of the non-normative occurrences
of ken3 in a line statement.

"Jie" 60/4: X ﬁ 4 Peaceful moderation: henj.

"Jie" 60/5: ﬁ %  Swect woderation: auspicious.
And if, as I believe, there is any inherent relationship between tle
Prosnostication and the 1line statement Topic (for whieck, see Sec.
I11.5.ii.3), the final line of "Jie" (60), by offering a marked con=
trast, may also be instructive with regard to the neaning of Lenz.

"Jie" 60/6: X ?T &  Bitter roderation: i.nauspicious.43
Finally, the oracle-bome inscriptional form of neng, @ , would secer to
be too similar to that for ji, @ s fop the tvo words not to be re-
lated. This similariﬁy in meaning and usage ;-rith ji corroborates to a
degree the traditional gloss of tonz {penmetratingz). I would suygest
that the meaning as the word is used in the hexagram statements is that
the divination has reached spirits (i.e., tong) and that the spirits

have conmunicated their response to the diviner, who has "received" it.
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The translation "receipt," though perhaps an unhappy coméromise, does
have the wvirtue of reconciling henz's tliree meanings, 'penetrating,"
“"auspicious," and "to offer." It perhaps also has the advantage of
signalling the role heng plays in the divination process. As I under-
stand it, hengz was the first prognostication reached in the performance
of Zhouyi divination, and provided the opportunity for further, more
specific, prognostications.

Support for this interpretation is found in the second syntagma of

the mnormative hexagram statement, 1li zhen. Vhile the linikage betveen

these two words has been recognized by virtually all context crities, I
44

would contend that all have misinterpreted the meaning. To sizglzs ~ut

Gao Heng's translation, though others agree with him, 1li zhen is con-

strued to be synonymous with zhen ji él éi (divining: auspicious), and
45
to mean "a beneficial divination." It seems to me, hovever, that this

forces a linguistically unjustifiable meaning on the phrzse. Ve ‘have
seen that li occurs in hexagram statements in conjunction with formulaic

phrases and in line statements with ad hoc phrases. The one rnotable
linguistic feature about all of these exanples is that 1li 1is always

folloved by a verb.

"Song" (6): M AN

Beneficial to see the great man.

"Meng" (3): #l £ 4K

Beneficial to establish a lorc.

"' (5): Al B A

Beneficial to cross the great river.

"Ben" (22): 4| A 44 %%

Beneficial to do some travelling.

"Shine" (21): | J| AifS

Beneficial herewith to prosecute.
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"Meng” 4/1:
"Meng" 4/6:
"Meng" 4/6:
"Xu" 5/1:
"shi" 7/5:
"Qian" 15/5:
"Qian" 15/6:

"Guan" 20/4:

wyi" 42/1:

Myi"® 42/4:
"Cui" 45/2:

"un" 47/2:
"un" 47/5:

"Ding" 50/1:

A AN

Beneficial to use (=sacrifice?) the branded man.

W 7

Beneficial to ward off robbers.

A4 B 7

Not beneficial to be a robber.

+ A A

Beneficial to use perseverence.

# I 4

Beneficial to shackle captives.

A7 K

Beneficial herewith to invade and attack.

% R % M

Beneficial herewith to move_ troops.

" ,
A4 A AT I

Beneficial herewith to have an audience
with the king.

RN BAN

Beneficial herewith to undertake a great project.

A B f B 1A
Beneficial herewith to have the (Yi~) Yin
nove their state.

£ N A NI |

Baving made a capture it is beneficia
therewith to perform a yue-sacrifice.

A A F Au

Beneficial herewith to make an offering.

#H AR A .
Beneficial herewith to make a2 sacrifice.
B A

Beneficial to expel the bad.

Turning to the word zhen, although its grammatical usage in the

46 -

Zhouyi is not unambiguous, oracle-bone scholars interpret it to be a

verb. This is in part derived from the Shuoven definition "zieu means
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to inquire by crack-malking," but there are also clear precedents in its
archaic usage for this grammatical interpretation. To cite just one

example from the transmitted literature, in the "Lo gao" & 32 chapter

——————

of the Shanoshu the word occurs in the sentence, wo er ren gong zhen X
=)< # di (we two people together zhemn). Whatever nuance the word
carries 1in this usaée, grarmatically it must be considered a verp.
Therefore, since in the Zhouyi 1i always acts as a modal auxilliary
introducing a verb, and since the function of zhen elsevhere in archaic
Chinese is demonstrably as a verb, it seems to me that the only possible
interpretation for the phrase li zhen is "it is/will be beneficial to

47
divine."

Before too ﬁﬁick1§ accepting this deddction, it should be empha-
sized again that it runs counter to the current wisdom regarding the
manner in which the text was composed. This holds ﬁhat the hexagram and
line statements were results obtained in divinétions. A reading of "it
is beneficial to divine" logically would be tantamount to putting the
hérse behind the cart; i.e., to have obtained the prognostication "1i
zhen," it would héve been necessary for the divination to have already
been performed, and if the divination had already been performed, what
vulue could a counsel to perform a divination have had?48 I am confi~-
dent that the bésic fallacy of this position has been demonstrated
already in the preceding chapter. But even if the type of historical
evidence analyzed there were not available, I would still be reluctant
to adopt a reading so as to comport with what we think we know about
souething (i.e., Zhouii divination) at the expense of something about

which we do know (i.e., linguistic usage). In this case the linguistic
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usage of archaic Chinese definitely requires that li zhen be interpreted

as "it 1is/will be beneficial to divine." And this interpretation,
combined with the pattern of li zhen's virtually exclusive usage in the
hexagram statements, in turn requires that Zhouyi divination be inter-

preted as a two-stage procedure.

I1I.4.ii Other Constituents of the Hexagram Statement
To leave off for the moment with the implications for the composi-

tional process of the phrase yuan heng li zhen and return to the struc-

L

tural analysis of the hexagram statement, it has already been mentioned
that in addition to its occurrence with zhen, the word li also acts as a
modal auxilliary for a series of formulaic verbs. These have been
characterized as normative components of a hex;gram statement, and a
statistical analysis of all phrases in hexagram statements demonstrates
that they account for well over 50 percent of those phrases. Another 23
percent of the phrases in hexagrar statements are comprised of techricol
divination terms (either Prognostication or Verification), which I would
suggest represent either incursions from line statements or else inci-
dences where the first stage of divination could also have been the
final stage; i.e., if the Prognostications and especially the Verifica-
tions do in some way owe their existence to the notation of randon
divination results (for a discussion of which, see Sec. 111.5.ii.3), it
may have occurred that the second stage of divination, which, according
to the thesis presented here, would have resulted in a line statement,
was not performed, and the Prognostication or Verification normally
attached to the line statement was instead appended to the hexagram

statement. The final roughly 20 percent of the phrases in the hexagram
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statements appear to be either misplaced line statements [e.g., "LU"
(10), "Tongren" (13), and "Gen" (52) noted above] or topicalizers for
the entire hexagram. For instance, the hexagram statement for "Jing"

(48) reads:

"Jing" (48): M AU AA KR £ 1§ b LA A
AIAABRARBREI L

If you change the city but do not change the

well, there will be neither loss nor gain.

Going and coming slowly-slowly, after having

arrived they still do not dig out the well.

Breaking the pitcher: inauspicious.
I might suggest that this list of proverb—-like statements regarding
"wells" is not the result of a divination or divinations, but rather
fourd its place at the head of this hexagram because the line statements
of the hexagram present variations on the theme of jing 4? (well). As

another example of this type of topicalyzer, consider the hexagram

statement for "Jin" J2 (35) hexagram.

gion 3): RAREARBER Az &
The Archer-lord of Kang herewith bestows
horses in great number; in the daytime,
three victories.

49
One can only speculate as to why this reportorial notation occurs in
this hexagram, especially considering that the word jin %% around which
the 1line statements are structured has no apparent relationship with
this hexagram statement, but it might be significant that the Archer-
lord ¢£ Kou+o was the first Zhou governor of the territory which 1later
50 .

became the state of Jin %% .

To summarize our conclusions about hexagram statements, the norma-

tive statement includes the word heng "7 (receipt) and any of a series

of formulaic Injunctions advising various types of action. Most
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important among these is the performance of divination (zhen ﬁt ),
which is understood to refer to the second stage of Zhouyi divination,

and which would result in one of the six line statements.
I11.5 The Line Statement

This brings us to consideration of the line statement, which,
essential though a pcoper understanding of the hexagram statement is,
comprises the bulk of the text and includes many if not mcst of its most
interesting features. It is these features, often poetic and always
enigmatic, that became the canvas on which later commentators could
paint their wondrous mntaphysicél interpretations of the text. What is
more important for our purposes here, it is also that portion of the
text that is most instructive regarding the process of composition
undergone by the Zhouyi, and is therefore deserving of 2z detailed struc-
tural analysis. The following discussion will treat first the structure
of the individual line before proceeding to discuss the individual.
line's relationship with the other lines of the same hexagram and final-

ly to possible relationships with other hexagrams.

I1I1.5.i The Numerical Tag

Each liﬁe statement is introduced by a two-word tag which systema-
tically changes depending on the line's position in the hexagram and its
nature (i.e., whether it is solid or broken). The bottom line is called
£Ei26ﬂ (first), the top line shang _£ (top), and the intervening lines
r = (2), san 2 (3), si v@ (4), and wu ‘2. (5), respectively.

Solid lines (yang) are uniformly referred to as jiu /4 (nine) and
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broken lines (yin) as liu 7. (six). The combination of these two

features gives the tags chu jiu ,‘itj) A, or chu liu ;fyl N, jiuer fu
= or liu er X = , jiwsan fu 2 or liu san 4 E , jiu si &
YV or liu si A ™ , jiwwu f 2 or liu wu -~ Z , and shang jiu

£ A, or shang liu k 7. . 1In addition, the first two hexagrams,

"Qian" (1) and "Kun" (2), each contain one additional line which is
. 51
termed yonz jiu /A A and yonz liu J} A respectively.

The mechanical mnanner in which these tags occur gives them no
hermeneutic intetest. Morecver, as des.cribéd already in Sec. II.2.ii,
they are a late accretiox; to the text, presumably dating no earlier than
the mid to late Warring States period. For this reason, throughout this
study no attention is péid to these tags when discussing the line state-I

ments.

111.5.ii The Constituents of the Line Statement Proper
The line statemsnt proper can be as simple as:

"pui" 58/6: 3l %
Shoot the Dui.

"Run" 2/7: 4 & A
Beneficial to perform a
permanent divination.

"Heng" 32/2: 44 1. -
: Problems gzone,

or as complex as:

"pu" 24/6: ‘.i; 1‘,3 ﬁ; ﬁ s& % . m 'ﬁ ﬁ, y‘;ﬁ f\ M,
WA RA XM ZI48A2 140 -

Lost return: inauspicious; there is disastrous

harm. - If herewith you set troops in motion, in

the end there will be a great defeat. For the

lord of the state: inauspicious; for up to ten
years it will not be possible to campaignm.
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But in gemeral, any line can be reduced to four constituent parte: the
Topic (shici fﬁi ), often referred to as the "Omen," which formulai-
cally introduces the line; the Injunction (zaceci A 7%* ), similar to
the Injunction of the hexagram statement but considerably more ad hoc;
and two different types of technical divination determination, the
Prognostication (duanci &% ﬁﬁ ), one of four words, ji # (auspi-
cious), xiong X4 (inauspicious), QE (danger), and lin 5,‘{ (trou-
ble), often following the word éhgg_(divining), and determining the
portentiousness of the line's Topic, and a Verification (xgngi_ﬂ%%\f%ﬁ
), one of a different group of terms, wu you 1li # 44 4l (nothing
beneficial), wu bu 1i %, A 4| (nothing not beneficial), wu jiu A,
et (no harm), hui 4% (problems) and hui wang 74 4. (problems gone),
which wmust have beeﬁ édded to indicate the final disposition of a divi-
nation.52 As seen from the exaoples above, these featufes may occur
independently [Topic only: "Dui" (58/6), Injunction only: “Kun" (2/7),
and divination determinstion only: '"Heng" (32/2)}," or may occur in any

conbination. Diagramming statements in the following manner often helps

to clarify the structure of the line and the relationships of these

features.
Line Topic Injunction Prognostication Verification
"Heng'| B & A B MR 70

4/6 | Hit the meng]|not beneficial to
be a robber; bene-
ficial to ward off

robbers
"eng'l A % ,
4/4 | Bundle the trouple
pens
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Line Topie Injunction Prognostication Verification

yu" ,iﬁ A ;E ’ﬁ ﬁ

16/5 If perseverent, Jdivining: auspicious
he will not die

"Sun® st;ﬁ.ﬁt.T\ AR = KR x * &

57/6 |There are sunjuse scribes and auspicious no harm
under the bed|shamans in great
numhers

Most often, the features follow the order
Topic - Injunction - Prognostication - Verification
but in a relatively small number of cases the order is inverted in one

way or another.

wuit 38/5: Mot B 2o g HATE
Problems gone. Ascend tne ancestral temple
and eat the flesh. In travelling, what harm?

"Dun" 33/6: R A B B AR
Piglet's tail: danger; do not herewith do
any travelling.

"shi" 7/5: W A& M ML AN
Laprfs bty g H

In the hunt there is a catch: beneficial to

shackle captives; no harm. The elder son

leads the troops, the younger son carts the

corpses: inauspicious.
In a much larger number of lines there is no Injunction at all (a
preliminary count suggests that only 170 of the 386 lines contain lan~
guage that can be construed as an Injunction), and usually only one of
the two kinds of divination determinations is present in a given line.
Simple though this structural analysis may seem, in practise the line

statements are rarely so straightforward. Below we will examine in turn

each of the constituent features.
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II1.5.1ii.1 The Topic

Many of the Topics are descriptions of natural phenomena. Because
of the prevalence of this type of Topic, this feature of the line
statement is often referred to as the "Omen."53 In his article "The
Book of Changes," Arthur Waley made use of cross-cultural parallels az
an approach to understand the meaning of many of these natural omens.s
For example, "Xian" (31/2): "xian gi mu ﬁ, ﬁ\ 48 lapud Waley: a
feeling in the big toe (with xian E.‘ understood as gan 5‘8 )] suggests
to Valey the «common English expression "to have a feeling in one's
bones" as a harbinger of coming events. [loting that the finding of

objects in one's food is considered either lucky or unlucky in various

parts of Europe, Waley finds

nshine" 21/3: v 5 A4, 1§ A A

Biting dried meat on a bone: getting a
yellow arrowhead

remarkably similar. He also finds vestiges of an ancient scapegoat

ritual in the third line of “Wuwang:"

"Wuwang" 25/3: #, % 4 %, X Q‘ A H,;
TUNER: - W

The pestilence of the wuwang: someone fas-
tens it to an ox; the gain of the traveller
is the pestilence of the village people.

From the fifth line of the same hexagram:

"uwang" 25/5: A F 2~ K A BRATR

The wuwang sickness: there is no medicine
(but) there is joy,

it can be seen that the “wuwang" is some type of plague-like affliction.
Waley interprets the line statement "someone fastens it to an ox" as a

ritual attempt to banish the plague from the city.

. b}
There are numerous other omens, such as the various gu ﬁ (worms?)
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of "Gu" (18) hexagram, the piglets of "Dun" (1A% ) A% (33), and the
"hornbrace of the young oxen" [tongniu zhi zu i 4 4 0® ("Dachu"

26/4)] and the "teeth of the baby piglet" [fenshi zhi ya %% % EN |

("Dachu" 26/5)], that derive from observations of the animal world.
Other omens ére taken from man-made objects such as the "sagging ridge-
pole" (dong gé__q_ A )of the third line of "Daggo" (28/3), the
varic;us conditions of the "well™ in “Jing" (48) [48/1: -"the wvell 1is
muddied" (jing ni #f R ), 48/2: "the v;.'ell is v-allie‘d" (iing 3u #
4, 48/3: Mhe well is drained" (iing xie # iR ) 48/4: "the well is
tiled" (j_i;z_gim # % ), and-48/5: “"the well is clear" (jing lie #
K\ )j, and the description of the parts of a cauldron alrczdy mentioned
above (Seec. III.3.i). Not to be ﬁeglected are those omens which deal
with climatological or stellar pheﬁomena. The lines of "Zhen" (51)

hexagram onomatopoeically describe the different rumblings of thunder:

xi-xi/xiak-xiak (GSR 787d), su-su/so;-so (GSR 67a), and suo=-suo/sak-sak
(GSR 770a); those of "Qian" (1) t:'he seasonal appeax;ances cf ..;x.. Yeastern
dragon," the constellations "Jiao" ﬂ] , "Gang" A, "pi" & , "Fangz"
ﬁ , "'Xin" /> and "Wei" ﬂ; of the Chinese firmament (i.e., from the
star Spica through the coflstéllation Scorpius), while the lines huanz 1li
. ﬂ and ri ze zhi 1i A 1 A Fft of "Li" (30) hexagram ("L:i* 30/2

and 30/3) have been interpreted to refer to a halo sometimes observable
55 :

around the sun. The terseness and obliqueness of these omens in many

' cases lends them to misinterpretation, perhaps nowhere with quite so

devestating results as in the top line of "Kui" (38) hexagrau.

"Rui” 38/6: FH wLER R E R -,
2 35&& P\, L 3R A3
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Observe the fox; see the swine shouldering

mud; carrying ghosts one cart; the bow first

drawn and later released.
It is easy to imagine the associations a cartful of ghosts could conjure
up in the minds of a Chinese reader. Tﬁe line loses some of its mnys-
tery, 1if not its interest, when it is realized that all Qf these images
refer to celestial bodies: the "fox" probably is another name for
Sirius, the ‘“cartful of ghosts" certainly refers to the constellation
"Yu gui" iﬂ& QL,(CArCed Ghosts§ determinative star of & Cancri) and
the "swige" refers to the "Heavenly Swine" (tiansbi R # ; » Andro-
madae).5 Vhat these celestial omens might mean and why they are found
grouped together in this line statement is a problem to which we will
return in the next chapter (Seec. 1IV.2.iii); for now it will have to
suffice simply to note their néture.

Related to these omens are two other zenre of Topics: independent
lines of poetry and proverbs. It has already been noted that roughly
one-third of the text contains rhyme (either within the 1line or in
conjunction with.the other lines of the hgxagram). InQeed, we have
contended that the line statement probably grew out of the same associa-
tive intellect as produced the xing-evocation form of the Shijinz. 1In
most cases in the Zhouvi, only the xing is present, with the poetic
rejoinder left unexpressed. But there are a few cases vhere the poetic

form 1is complete. In the discussion in Sec. II.2.iii regarding this

point, the third line of "Jian" (53) hexagram

"Jian" 53/3: % W‘] 1 A 1 » 45 4% 3 A ﬁ
The wild goose advances to the 1land: the
husband is on campaign but does not return;

the wife is pregnant but does not zive birth

was singlad out as an excellent example of this type. For now, we will
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have to be content to raise just two further examples (several more will
be discussec in context in Chapter Four).

The xinr-evocation in the second line of "Zhong fu" (61/2} is
perhaps the most eloquent and consequently the most fteduently cited

poetic image in the text.

"Zhong fu" 61/2: wf, WA T4, P A AL
phALg 2RBA L

A calling crane in the shadowus,
Its child harmonizes with it;
We have a fine tankard,
1 will share it with you.
The association between the two lines of the couplet is readily evident,
even if the reason for the line's inclusion in "Zhong fu" hexagram is
not so evident. In the only line in the text, howvever, that presents
57
anything more complex than simple end-rhyme, the function of the poem
in the overall unit is quite important.
"Gueimei” 54/6: & E (k'iwang) &, ’i (g'iét)
-+ 3| ¥ (ziang) # oo (xivet)

The lady holds the basiket: no fruit
The man stabs the sheep: no blood.

In addition to the added feature of internal rhyme, this couplet is
notable for its vivid evocatiocn of an unfulfilled marriage, which as wve
will see in the next chapter (Sec. 1IV.3.iv) is the general theme of the
entire hexagram.

Similér to these developed poetic usages, but seemingly owing more
to folk maxims than to conscious literary creativity are the following

pair of lines from "Daguo" (28) hexagran.
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"Daguo" 28/2: AL AR L 4% [d'isr (GSR 591g)]
ZA 98 B A2 [ts'iser (GSR 592a)]

The withered willou bears shoots,
The old man gets his wife.

"Daguo" 28/5: At AP L F [3'wi (GSR 44a)]
%43 484 = £ [pivo (GSR 10la)]

The withered willow bears flowers,
The old maid gets her man.

Even more characteristically proverbial lines exist.

"Tai® 11/3: L FAFA, & AL
There is no flatness without slopes,
There is no going without a return.

"sun" 41/3: AU BB -, -~ N TTRINE A
When three men travel then they will
lose one man;
Wne one man travels then he will
gain a friend.
It probably is not coincidental that these moralistic maxims are found
in the most consciously abstract hexagrams of the text, "Tai" {5 [(11),
Happiness] which couples with "Pi" A& ((12), Negation] to give a
positive-negative duality, and "Sun" 1'11 {(41), Decrease], which is
paired with "¥i" _é i(42), Increasel.

Straddling the boundary between proverb and history is the brief

statement in the top line of "L¥" (56) hexagram:

v sefe: B4 4 B

Losing an ox in Yi.
This line has gained a type of celebrity since Gu Jiegang associated it
with the 1legend of Wang Hai, one of the high ancestors of the Shang
people and the domesticator of oxen, who, it is said, while sojourning
jn the laud of Yi ¥ [or Youyi fi § (or vi f:f_, ), was killed and

58
robbed of his herd.
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Gu also pointed out four other "historical" viznettes that are

referred to in the Zhouyi. Two of these offer little more than a name.

win® (35): R A MLABAE A A #H
The Archer-lord of Kang herevith bestowus
horses in great number; in the daytine,
three victories.

"uingyi" 36/5: 4 A 4 AH %

Jizi's calling pheasant.
Jizi 5{ A , minister of the final Shang king Di Xin, 1is renowned
first for his remonstrances against Di Xin, and then for his refusal to
serve King Wu of Zhou, who he viewed as a usurper. The Archer-lord of
Kang refers to Kangshu Feng ﬁ. #ki{ , a younger brother of King Wu.
It .has been noted in Sec. I.l.i how these lines proved important in
initially disproving the tradition that King Wen authored the text of
;he Zhouvyi. Still, there 1is nothing in either of these 1lines that
allows them to be linked with any known historical event.59 Rather nore
historical are the vignettes regarding the two Shang kings Wu Dingz and
Di Yi.

"Tai® 11/5: B L $3 44 WA Ak
Di Yi marries off his daughter with happiness.
"Gueinei" 54/5: % 7 B dk; B A LA A dn
B oot A B

Di Yi marries off his daughter: the primary
bride's sleeves are not as fine as the
secondary bride's.

"Iiji" 63/3: B R R p, = F L AL
Gaozong attacks the Guifang: in three years
he defeats then.

meijit 64/4: T ML DH 4 AF 5 NA
Zhen herewith attacks the Guifang: in three
years he is rewarded by the Great State.

Among context critics these are perhaps the :ost well-studied lines in
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the Zhouyi. We also will have occasion to return to them in more detail
in the next chapter (Secs. IV.3.iv and IV.4.iii).

Besides these vignettes first noted by Gu Jiegang, there are other
lines which, though not mentioning personal names, do give nints of a
historical background. Perhaps the most important of these in terms of

historical value is the third line of "Yi" (42) hexagram.

niv 42/3: P H A AA L LA ABAR IR
Zhonghang reported to the duke using a jade
tessera; thereafter it was beneficial there~
with to have the (Yi=~) Yin move their state.

60
This line has been cited as evidence of a post-conquest forced migration
of the Shang people from their concentration in the vicinity of Anyang
61
to the newly built Zhou eastern capital at Luoyangz. Also sometimes

interpreted to refer to events that transpired at the time of the Zhou

conquest are the lines:

"sui" 17/6: AN, N M E AT TR L
Grasp and tie him, and then guard him: the
king herewith sacrifices on the western
mountain.

"Sheng" 46/4: 2 M K| F U

The king herewi;h sacrifices on Qishan.
While it is tempting to relate this (human) sacrifice to the one conduc-
ted by King Wu upon his return to Zhou immediately after the Shang
conquest, the 1lack of specificity in either statement leaves open the
possibility that any of the Zhou kings could be the referent.. There 1s

no greater specificity in the top line of "Li" (30) hexagram:

niv 30/6: L A 2L ARG, T HA SR AR
The king herevith goes out to campaign at
Jia: he cuts off heads and bags their leader,

but as already discussed in Chapter One, linguistic features suzgest
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that this line 1is a product of the late Western Zhou. Owing to
comparable 1languagze in bronze inscriptions from the reizn of Xing Xuan,
it is not unlikely that the "king" referred to here is in fact King Xuan
and that the cémpaign was ag#inst the Xianyun jﬁiL}Uu . In the sanme
manner, the phrase "huan wang ju & 2. #Z (ceparts the royal
residence) in the fifth line of "Huan" (59/5) gives no proper reference,
but the allusion to leaving the royal residence, coupled with the
evocation of this hexagram text, suggestg that King Li, noted for his
retreat into exile in 842 B.C., is intended.

Besides these "historical" lines, there are any number of 1line
statement Topics which refer, either in a general or specific way, to

various human actions., A partial listing might include:

"Shi" 7/5: miﬂﬁ!}'f'l ﬂi:&ﬂ-ﬂfxﬁ,}}ﬁ%f“
In the hunt there is a catch: the elder son
leads the troops, the younger son carts the
corpses. :

"Dayou" 14/3: AR 1 F A4
The duke herewith makes an offering to the
son of heaven. . .

'an® 29/6: 44 A #5 53, R T E M
Bound wusing small coras; placed zmcng the
thicket of thorns.

"Heng" 32/4: VA F A

In the hunt there is no catch.

"Jie" 40/4: A% R &, M % g %
Severing their thumbs, a friend arrives and
captures them.

"Cui" 45/2 3 3
"Sheng" 46/2 2 ﬂ 4‘1 )ﬂ jﬁ

Having made a capture it is beneficial
therewith to perform a yue-sacrifice.
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"Zhong fu" 61/3: %3 i%&\

Obtain an eneny.

"3iji" 63/5: R X7 AR AA e = K 246 8 B R H g

The eastern neizhbor kills an oxen, (but) it

is not as good as the western neighbor's

yue-sacrifice in really receiving its g2ood

fortune.
Examples like this could be multiplied. Indeed, when context criticism
of the Zhouyi first came into vogue, scholars delighted in dividing the
text into such categories as warfare, sacrifices, eating and drinking,
and so on, comparing these topics with those found in the Shang oracle-
bone inscriptions, then first being studied.62
Difficult as it 1is to understand the meaning of many of these
Topics, to at least arrive at an understanding of their function is
fundamental in understanding how the Zhouyi was composed and originally
used. It has already been demonstrated in Chapter Two that previous
attempts to compare the Topic of the line statements with the "charges"
of the oracle-bone inscriptions vere misguided. A new way of interpre-
ting the function of the Topic was recently discussed by Richard
Kunst.63 He compares the Topic, especially fhose vhich can properly be
described as omens, éo the xing-evocation motif so ubiéuitous in the
poems of the Shijinz, c¢iting as a particularly clear example of tkis
analogy the third line of "Jian" (53) hexagram.
"Jxan" 53/3: A ML TA A kA H 2R
The wild goose advances to the land: the

husband 1is on campaign but does not return,
the vife is pregnant but does not give birth.

The Topic here, honz jian vu lu £ #f F+ 74 (the wild goose advances
to the land) represents just one variation on the pattern "hong jian yu

X," with X being filled in the other lines of the hexagram by zan F
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(mountain stream), ban ﬁ}. (large rock), mu 7 (tree), ling'ﬁ":\

(hillock), and ¢ 7w (hill). Kunst notes that the symbol of the wild

goose also appears in a pair of poems in the Shijing.

e U E B R B A ‘ﬁ?/‘% 8
(Mao 159) The wild goose flies along the land:
You will go back and not return.

AARIR, GREA
At nFEIR

The wild goose in flight,
Flap-flapping his wings:
This gentleman on campaign,
Toiling in the wilds.

..

"Hongyan" ;’A /ﬁ,

(Mao 181)

From this he suggests f:hat the image of a wild goose flying over land
automatically evoked the association of soldiers on the march, and
consequently of women left alone. Thus, the two resultative clauses "fu
zheng bu fu @_;\\ 4{.(”& husband campaigns but does not return)
and "fu yun bu yu" d% 2 A ’ﬁ (the wife is pregnant but does not give
birth) are associations inherent to the omen. Even in the great major—
ity of cases whére the rejoinder associating the xing-evocation with
affairs in the human realm is not explicitly present in the line state-
ment, we should probably assume with Kunst that the divination officials
of the Western Zhou knew these associations implicitly, and the fact
that the Topic is unelaborated does not mean that it was not content-
laden. For example, in the fifth line of "Kun" (2) hexagram, there is

only a Topic and Prognostication.

"Kun" 2/5: 'ﬁ ;—3&‘\ R %

Yellow skirts: primary auspiciousness.
But it can be imagined (and, indeed, will be demonstrated in Sec.

IV.4.iv) that the image of 'yellow skirts" was pregnant with
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associations of ritual celebration. It is in this way that Kunst's
demonstration of the veiled symbolism of the Topic represents an impor-
~tant step forward in understanding how the text was composed. But
before pursuing this initiative any further, we should first examine the

other constituent parts of the line statement.

II1.5.ii.2 The I;juncﬁioﬁ

It has beeﬁ demonstrated sbove that formulaic injunctions are one
of the normative features of the hexagram statement. Ix-xjunctions play a
aimilar role in line statements but with two important qualificatioms:
first, they appear in much reduced Auantity [only 170 of the 386 line
statements (44%Z) can possibly be construed as containing any kind of
Inﬁunction, as opposed to 40 of 64 hexagram statements (63%)]; and
second, the Iﬁjunctions are generally not formulaic in nature. Whereas
the hexagram statements reguiariy, and virtually exclusively, employ
formulaic Injunctions like 1li jian da ren ﬂ ﬂ_, 4/ (beneficial to
see the great man), 1i she da chuan 7 5 f\,)ll (beneficial to cross
the great. river), and li you you wang 4| 7,"4 A% {L (beneficial to do
some travelling), injunctions in the line statements, even while

enploying the same "li-verb" structure, are quite varied.

"™Meng" 4/1: ')lf-‘ﬂ m ‘ﬁ’:l /\

Benficial to use (=sacrifice?) the branded man.

% AR

Meng" 4/6: 41 4

(4

Beneficial to ward off robbers.

"ieng" 4/6: I f| B 7R

Not beneficial to be a robber.

e 5/1: Ay A AE

Beneficial to use perseverence.
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"shi" 7/5: 44 FR

Beneficial to shackle captivas.

"Qian" 15/5: 4| A 4% 4X

Beneficial herewith to invade znd attack.

"Qian™ 15/6: 4| W 15 FF

Beneficial herewith to move troops.

"Guan" 20/4: A A B F 2
Beneficial herewith to have an audience
with the king.

"it 42/1: 44 BB Fo IR

Beneficial herewith to undertake a great project.

"yiv 42/4: £ R B e & A

Beneficial herewith to have the (Yi-) Yin
move thelr state.

neui 45/2: 4 .4 A A% .

Having made a capture it is beneficia
therewith to perform a yue-sacrifice.

"wun" 47/2: & Al 3 AU
Beneficial herewith to make amn offering.

mun" 47/5: 44 A ¥ du

Beneficial herewith to make a sacrifice.

"Ding" 50/1: 4| & A

Beneficigl to expel the bzd.
Also noteworthy is a different usage in the formula 1i zhen (beneficial
to divine). In 20 occurrences in hexagram statements an unadormed 1i
zhen is empioyed, while in five other cases the type of zhen is speci-
fied as "1i pinma zhi zhen" 4| ¢ & X I;L [beneficial for a mare's

divination; ("Kun" 2)] "buli junzi zhen" A #| A 3 lfL (not benefi-

cial for the lordling to divine; ("Pi" 12, "Tongren" 13)], "li jian zhen

#| ’ﬁ& )?1 [beneficial to perform a difficulty divination; ("Ningyi

36)], and "li nff zhen 4| & I}L (beneficial for a woman to divine;

("Jiaren" 37)]. On the other hand, the simple 1li zhen occurs in only 2

of 13 line statement examples, with the other instances including "li
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Y .. . s .
yonz zhen" 7/)&‘] i 0}'\\ [beneficial to perform a permanent divination;

("Xun" 2/7, “Gen" 52/1)], "1i ju zhen" %1 /1 Ifl\ {beneficial to perform

a residential divination; "Tun" 3/1, "Sui" 17/3)], "1i yu bu xi zhi

zhen" 4| ¥ A j& 4, lfl\ [beneficial for an unending divination;

“Sheng" 46/6)], "li youren zhi zhen" %4 Sbi /o 3. 5 [beneficial for a
A Y

—

dark man's divination; ("Guimei" 54/2)], and "1i wuren zhi zhen" #| 3t

N A |h\ [beneficial for a warrior's divination; ("Sun" 57/1)], in_
addition to the "1li n# zhen" [beneficial for a woman to divine; ("Guan"
20/2)] and "1i jian zhen" [beneficial t;o perform a difficulty divina-
tion; ("Shihe" 21/4, "Dachu" 26/3)] also seen in hexagram statements.

It 1is difficult to kﬁow what implicatio;xs to draw frcem these ten=
dencies, but they are too striking to be ignored. I would suggeét‘,
albeit tentatively, that this supports my above-stated thesis of. -a
mulci-stége divination process. According to this thesis, a prelimin'aty
divination resulte_d in the hexagram statement. Often, perhaps normally,
a second divination, somehow reduced in scope, was required. It was

this divination that resulted in the line statements. What is more, if

my basiec reading of 1i zhen as "beneficial to divine" is correct, then

the elaborated forms li yonz zhen (beneficizl to perform: a permanent

divination), 1li n#f zhen (beneficial for a woman to divine), and so om in
the line statements would suggest occasions where one final and even
further specified divination w;;\s required. I must admit, however, that
if this vwere indeed the case, there is no record either of how the
Zhouyi was consulted during this stage of the divimation (or even if it

were) or what the results might have been.
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I11.5.11.3 The Prognostication and Verification
The technical divination language of the Prognostication and Veri-

fication has already been introduced brief'y above. The interpretation

of these terms provokes little controversy. "Ji" & (auspicious) and
"xionz" M\ (inauspicious) are known from other divination sources as

the paradigmatic good and bad prognos;ica:xons. In the oracle=bone
inscriptions gradations in the determinations are expressed by way of
the qualifiers xiao -l (small, slightly), da 7% (large, greatly), yin
A] (extended), and ghang _k (top, supreme). While these qualifiers
are also used occasionally in the Zhougi,64 there are two standard
Prognostications that fall between ji and xiong: 1i ff; s which has
always been glossed, érobably accurately, as "dgnger," and lin < ,
generally taken to be a prognostication of "lesser harm." What I will
here term Verifications are the terms wu you i #, 4A £ (nothing
beneficial) and wu bu 1li £ A 4{ (nrothing not beneficial), which are

—

self-explanatory, wu jiu A, 4 (no harm), which is thought to deri\gg
from the ubiéuitous oracle~bone inscriptional form wamg huo 4. Ak ,

and hui 4k (problems) and hui wang 4& %4  (problems sone). In sub-
stance, these terms present no philological d:ifficulcies.66 There are
hovever ﬁwo fundamental questions involved in understanding their use:
first, is there a functional difference between what I have termed
Progﬁosticat_ions and Verifications? and second, 1is there any intrinsic
relationship between these divination determinations and the Topics and
Injunctions which constitute the basis of a line statement? The two

questions are related and will be discussed together.

I should point out at the outset that, to my knowledge, no other
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student of the Zhouyi, contextuzl or cherwise, nas perceived a func-
tional distinction in these divinatory determinations. Generally, the
terns are all interpreted as prognostications. Fronm this, some context
critics have suggested that cases of compound determinations (i.e.,
where more than one of these terms occurs in a single line statement)
require that these "prognostications" were strictly ad hoc decisicns
made at various points in time by various divination officials, each
with his own standards for determining the result of the divination.

Two lines in particular serve as evidence for this.

njin"35/6: S R AMABL A B LAAL 4 %
Advance his horns: herewith attack the city;
danger, auspicious, no harm, divining:
trouble.

"Jiaren" 37/3: ’fu)x"ﬁ "2)21 1% 8 %. ﬂi;f* nhrk K

The family members, stern-stern: probleas,

danger, auspicious. The wife and children,

hee~hee: in the end, trouble.
The juxtaposition of four such contradictory determinations as "danger,"
"auspicious,” "no harm," and "trouble" as found in the top line of "Jin"
certainly does suggest that there could be no intrinsic value attached
to the Topic "advance his horhs." But closer scrutiny of the way in
which these determinations occur elsewhere in the text suggests that
these examples are anomalous. With the exception of these two 1lines,
there are no other examples where two Prognostications [i.e., ji (zuspi-
cious),. xionz (inauspicious), 1i (danger) and lin (trouble)] refer to
the same Topic. Every case of a compound determination, 28 in all,
involves the coupling of one of the Prognostications with one of the

terms that I have styled Verifications. To cite just the pertinent

texts:
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"shi® 7/2: & & g Auspicious; no harm.
(c£. "Lin" 19/6, "Yi" 42/1,
"Cui" 45/2, 45/4, "“Shenz"
46/4, "Ge" 49/2, '“Sun" 57/2)

"Tun" 3/4: 3% A A 4| Auspicious; nothing not bene-
ficial.
(Cf. "Dayou" 14/6, "Lin 19/2)

"Xian" 31/4: ,ﬁ A Divining: auspicious; prob-
lems gone.
(Cf. "Dazhuang" 34/6, "Sun"
57/1, "Dui" 58/2, '"Weiji"
64/4)

"Daguo" 28/6: A %, 511\ Inauspicious: no harm.

(C£. "Guai" 43/3, "Kun" 47/2,
"Zhen" 51/6) .

"Yi" 27/3: i M A YAl Divining: inauspicious; ...
. nothing beneficial. .
(C£. "Heng" 32/1)

"Qian" 1/3: & 7o & Danger: no harm.
(CE. “"Fu" 24/3, "Rui" 38/4)

"Shihe" 21/3: ,5'1 /E 8 Divining: danger; no harm.

"Shihe" 21/3: Trouble: no harm.
the® 21/ tr 8 <§‘£“ -1'§az§3m§-’-maa/s>

Before suggesting any interéretation it is necessdry to note one other
feature regarding the pattern of these terms' occurrence in the Zhouyi.
Whereas the terms ji, xionz, 1li, and lin are commonly linked with the
word zhen (62 cases), the expressions wu bu 1li (nothing not beneficial),
wu you 1li (nothing beneficial), énd hui (problems) never occur with
zhen, and wu jiu (no harm) occurs so only once in 84 cases and hui vang
(problems gone) only once in 18 caa‘::es.67 Since the latter group is not
linked with the word zhen, one is alzost forced to consider the possibi-~
lity that they are not prognostications at £l1l. And if they are not

prognostications in the same sense as the terms ji, xionz, li, and lin,

then even though, for example, the term wu jiu occurs in conjunction
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with all four of the Prognostications, none of these compounds could
necessarily be considered contradictory. Rather, it would seem that the
rirsc verm (i.e., the Prognuscication), whether explicitly linked with
the word zhen or not, should be construed as the determination mace by
the divination official, on the basis of the Topic, at the time of the
divination (or‘perhaps better, made by the editor of the Zhouvi at the
time of the text's composition). It would then be a reasonable deduc-
tion that the second term refers to the final disposition of the divina-
tion (or, again perhaps better, to a later accretion to the text zdded
on the basis of some user's divination experience).

There is some textual evidence that this is indeed the case. 1In
the '"Yiwen zhi" gb A A bibliographical essay of the Hanshu
(30.1704), it is noted that the guwen - 4 (old text) versions of the
Zhouvi differed from the text of the Shi ,ﬁ'&. , ileng i and Liangqiu 7.
f1 schools, on which the received text is based, only in that the terms
wu jiu and hui wanz do not occur. Thus, it is quite poscidle that these
ternms (and by extension, the other three ferms of the same group) were
not constituents originally intrinsic to the text,

In addition to this textual evidence, there is considerable otther
historical evidence in support of the practise of appending verifica-
tions to the record of a divination. For example, in the Shang oracle-

bone inscriptions, we find:
R235: 24 PALK:AR. 2R 2 A4
A% L @A,

Crack on ji-mao, Que divining: "It will rain.’
The king read the erack and said, "It will
rain, and it will be 2 ren day." ©On ren-vu it
really did rain.
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The result is recorded irmediately after the &king's prognosticatiom.

Literary substantiation is also found in classical accounts of divina-

Y
"=t

tion practise, as in the "Zong bo" = T  section of the Zhouli
(24.10b):

In all divinations by turtle-shell and milfoil, after

the affair has taken place one then appends a silken-

(record) in order to compare with the charge, and at

the end of the year one then calculates whether the

prognostications were correct or not.

It is importaﬂt here to point out the rémifications of the above

argument. If there were multiple Progﬁostications appended to the line
statements, and if these Prognostications could be contradictory, then
there could be nothing intrinsically auspicious or inauspicious about
any of the line statement Topics. 1f, oﬁ the other hand, a normative
line statement included only one Progncstication, this could mean that
something 1in the Topic reduired that particular Prognostication. To
test which of these two possibilities holds greatest promise for under-
standing the internal structure of the line statements, the pest metho-
dology is to compare similar lines in a single hexagram that have resul-
ted in the contrasting Prognostications ji (auspicious) and xions (inau-
spicious), terms about which there is no ambiguity. In some cases,
while there is no ambigﬁity about the Prognostication, the Toﬁic itself

is an omen the significance of which has long since been lost.

"Daguo" 28/3: Aﬁ\ 1 &

The ridgepole sags: inauspicious.

"Daguo" 28/4: A4 ’f_t &

The ridzepole bows upward: auspicicus.

Since the significance the bow in a ridgepole had in antiquity can no

longer be known, it would be speculative to specify any intrinsic value
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for either of these Topics. But cother Topic omens are not necessarily

s0 obscure.

"Fu" 24/2: 444§ %

Munificent return: auspicious.

wpan 24/6: i L o

Lost return: inauspicious.
"Jie" 60/5: H # %

Sweet moderation: auspicious.
"Jie" 60/6: E4 % &

Bitter moderation: inauspicious.

"Ding" 50/2: #& A & 4
The cauldron has substance: auspicilous.

"Ding" 50/4:" ﬁ,{ o2 &

The cauldron's broken leg: inauspicious.

Both xiu 44 (munificent) and mi 3 (lost) and gan # (sveet) and ku

ff (biccet) are vzlue-laden pairs of words contrasting good fortune
with bad fortune. Viewed in this light, it would seem that the Prognos-
tications must be required by the Topics of fhese line statements. The
same is true of the two lines from "Ding" (50) hexagram. Whatever it
might mean for a cauldron "to have substance," there is no doubt that
this type of cauldron is preferable to one with a broken leg, so again
the Prognostications seem to be required by the Toéics. Iﬁ anoﬁher rair

of examples, with somewhat more context, the pattern remains the same.

"Jian" 53/2: A A9 T B AR J A1 471 ; %
The wild goose advances to the large rock:
drinking and eating, happily-happily; auspi-
cious.

"Jian" 53/3: % W T B L AL, A TRAA; &
The wild goose advances to the 1land: the
husband campaigns but does not return, the
wife ' 1is pregnant but does not give birth;
inauspicious.
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As was the case with the sagging ridzepoles of "Daguo" (28) hexagram,
the significance of the wild goose's roosting perches, despite the
comparative material in the Shijing, remains rather ooscure today.
Still, the fact that the Prognostications in these lines are consistent
with the rejoinders to the Topies, a joyful meal coupled with the Prog-
nostication "auspicious" and an unreturned soldier énd mother of a child
who dies at birth coupled with the Prognostication '"inauspicious,"
strongly suggests that the Topics aid indeed possess an intrinsic value.
A sample of ;fher lines contzining the Prognostication xiong (inauspi-

cious) further corroborates this thesis.

wgpiv 7/3: A R ;o &

The troops now carting corpses: inauspicious.

wan sefe: B 4% £ B

Losing an ox in Yi: inauspicious.

"Xiaoguo® 62/3: BB TH X, oA R
If you do not go over to defend it, then
perhaps they will cut it: inauspicious.
From this, we can conclude that, while it is true that the Verification
has no intrinsic value, the Prognostication is implicitly related to the

Topic. Used carefully this insight can be a helpful clue in interpre-

ting the meaning of otherwise obscure line statements.
I11.6 ‘ Intra-Hexagrammatic Relatiomships

Having now iudividually'considefed the constituent p&rts of the
text, it is necessary to determine how these parts relate first to each
other and then to the whole. Our consideration of these various fea-~
tures has suggested several ways in vhich the text may have been used

within the context of Western Zhou diviazation. We have also suggested
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the way in which a single line statement may have been fashioned out of
the divination experience. But we have yet to come to grips with one
fundamental question: hov did the text as a wliole come to be written?

This is not to suggest that scholars have heretofore neslected this
question; Numerous moralistic and metaphysical constructs have been
fashioned by traditional interpreters of the text. Interesting and
deserving of attention though many of these are, they will not concern
us here because, by and large, they are more informative of the context
of their own creation than they are about that of the Zhouyi's. As has
been deronstrated throughout this study, Chinese scholars of the past
fifty years have contented themselves with the more prosaic task of
trying to understand the text on its own merits. Out of this fifty
years of scholarship has come two distinct conceptions of the text's
creation.

The first, and perhaps best knovm, is that of Gao Heng. The thesis
which underlies‘all of Gao's textual interpretation is that tie Zhouvi
as we have if today is the result of a compilation of random divination
results. This was stated in its clearest and most succinct form in
Gao's most recent writing on the text.

The Yijing was created in the early stage of the Western

Zhou as a book of divination; how could the six line
statements have any so-called "internal logic?"

69
For Gao, the text's compilation occurred in the following manner: an
unusual omen or action intrigued a certain individual who then performed
a milfoil divination in an attempt to determine its significance. Hav-

ing performed the requisite manipulations of the milfoil stalks and

obtaired a hexagrammatic result, he prognosticated on the basis of the
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hexagram configuration, bagua symbology, or whatever other pertinent
information he mnight have had at hand. Finally, he made a written
record of first the omen that had prompted the divination and then the
prognostication and or injunction that had resulted, and appended the
whole to the place in the text which had been indicated by the divina-
tion.

On the other side of this issue stands Li Jingchi, the other great
context critic of the Zhouyi. While Li's views on the text evolved over
the nore than thirty years during which he published his research, there
is never any question that he basically agrees that the origin of the
Zhouyi lay in divination. Indeed, he began his studies by comparing the
line statements to the oracle-bone inscriptions. Later, however, he
concluded that the text as we now have it was not simply a compilation
of actual records of divinations, but rather that it bears the unmistai=-
able imprint of an editor. This insight became the overriding concern
of Li's final writings on the Zhouvi.

The Zhouyi was culled from many different materials and
then, through a process of analysis and organization, was
edited into this type of divination text. Within this
redaction, the editor brought together historical
experiences, life experiences, and based on many past and
contemporary facts, consciously appended other materials,
composing them into the hexagram and line statements. In
this selection and organization is included the thoughts
of the editor.
70

Which of these two approaches is correct? The answer to this
question will be our final concern in this structural analysis of he
Zhouyi.,

At the beginning of this chapter, in the discussion of hexagram

names, "Ding" (50) hexagram was singled out as an example viiere the
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hexagram picture, hexagram name, and the line statements all converged
in a single system of symbolism. Let us here reviev this hexagran (once
again, 1in order to illustrate the graphic associations, presented fron

botton to top).

—~ 50/6: 4y % 4%

The cauldron's jade bar.

= s0/5: 4y %,

The cauldron's yellow ears.

so/6: & ¥ 2

The cauldron's brolken leg.

50/3: @ B ¥

The cauldron's ears turned.

50/2: .ﬁ,‘

The cauldron has substance.

50/1: AR &

The cauldron's upturned feet.

Directly linking the line statement with its solid or broken line pic=
tufe in this way graphically suggests several associations. The broken
line at the bottom has beeé interpreted as a two-dimensional depiction
of the legs of the cauldron, an association reiterated in the correspon-
ding line stétement. The three solid lines in the second through fourth
positions are interpreted as representing the solid belly of the caul-
dron, a theme which the statement "the cauldron has substance"” also
suggests. The third and fourth line statements (50/3, 50/4), however,
are inconsistent with this association. The broker line in the fifth
position is considered to represent the two "ears" of the cauldron,
through which a pole, represented by the solid top line, could be inser=
ted either to lift the cauldron or to suspend it over a fire. The

Topics for these two lines (50/5 and 50/6) correspond exactly with this

161



system of symbolisn.

It was soncluded in the section on the hexagram name (Sec. ITI.3.i)
that this hexagrzm is unique in its corresponcence petween the nexagran
picture and the Topics of the line stétements. Unique though it may de
in this respect, the organization of "Ding" is replicated to a greater
or lesser extent in a number of other hexagrams. As we see here with a
bottom-to-top progression in the Topics, so too do the line statements
of other hexagréms display a bottom-to~top organization. The clearest
examples of this pattern are "Xian" (31) and "Gen" (52) hexagrams.

-- ngian" 31/6: £y ¥ ¥ A4

Cut his cheeks and tongue.

31/5: %X B A4
ﬂ Cut his back.
31/5: B B A

Cut his thigh.

m 31/2: B B Adp
Cut his calf.
31/1: }aﬂ 44

L

Cut his toe.

"Gea" 52/5: % H M

Glare at his cheeks.

52/4: ?g i ﬂ

Glare at his body (torso?).

52/3: & 4 &

Glare at his midsection.

”) s2/2: % B Ade

Glare at his calf.

s2/1: A_H %

Glare at his foot.

In both of these hexagrams only one statement falls out of the structure

162



71
and progression of the hexagram organization. Furthermore, it has

also been noted above (Sec. IIX.3.iii) that the hexagram statement of
"Geﬂ,"
. b .
"Gen" (52): 3& 3; A ' /“ Azjs ?\ﬂ; ﬁ j\ &1/“ ﬁ-‘ #\. /\; r ﬂ'

Glare at his back, but do not bas his person;

move in his hall, but do not see his man: no

harm,
is anomalous for several reasons as a hexagram statement and is undoub-
tedly a misplaced line statement. Given the bottom-to-top organizing
principle of the line statements of this hexagram, both simple induction
and a comparison with the fifth and sixth lines of "Xian" (31/5 and
31/6) suggests that "gen gi bei" (glare at his back) belongs in the

. 72
fifth place, moving "gen gi fu (glare at his cheeks) to the top line.
While no other hexagram exhibits such total bottom-to~top organiza-

tion, the principle is partially operative in & number of other hexa-
grams. That the bottom line is normatively associated with the foot is
seen in the fact that all occurrences of the word zhi %) (toe, foot)

p-rU-N

are found in bottom lines.

“Shihe" 21/1: /4 A% Wk Z&

Treading in shackles, amputate the toes.

"Ben" 22/1: i f\, y 1%

Ornament the toes.

At F M Bk

Cut on the forward toe.

"Guai" 43/1

Other bottom lines consistent with this pedestrian symbolism are:

"Run" 2/1: /& 'ﬁ

Treading on frost.

wiv 30/1:  fy 48 %

Treading hesitantly.

"po" 23/1:  # LA % .
Hit the bed with the foot.
73
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Sinilarly, the top line is associated with the head or its features.

"Qian" 1/7: ﬂt p4 | %3 £ N

See the flock of dragons without heads.

“Bi" 8/6: Le 4%, A

Follow him: without a head.

nyin" 35/6: I H A

Advances his horns.

“"Gou" 44/6: &fn :H\_ /ﬁ

Lock their horns.

"Jiji" 63/6:
"eeijit 64/6: 1% B
Wets his head.
That the bottom=to-top organizing principle operates even beyond Topics

. concerned with human or animal anatomy can be seen from the distribution
74

of the word tian % (heaven, sky).

"oian" 1/5: K AR A %L

Flying dragon in the skies.

"Dachu" 26/6: /5 #. 2 %]
What is heaven's road?

"Mingyi" 36/6: A B 4 Fo AN T &=
At flrst r:sxng into heaven, later enter1ng
into earth.

“Gou" 44/5: M ?ﬂ n

There are things falling from heaven.

"Zhong fu" 61/6: ‘?ﬁ ”r'o' 2 %7

The quill-sound rises to heaven.
All told, at least sixteen different Lexagrams, one—fourth of the text,
contain at least one feature of this organ;zing principle.
The bottom-to~top structure is not the only principle by which the
line statement Topics are related. In Chapter Four twenty hexazrams
will be examined in detail and will be shown to exhibit several varia-

tions on this type of organization. Although I do not wish to
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anticipate the discussion in that chapter, before closing our structural
analysis of this organizational principle, one other hexagram should bpe
nentioned. Perhaps the best known image of the Zhouvi is the 'dragon"
of "Qizn" (1) hexagram. We will have occasion in the next chapter to
study this hexagram in consideraply more detail, but for our purposes
here it will suffice to note first the basic structure of the lines and

then to suggest what the nature of their relationship might be.

"Qian" 1/1: Ak %5

Submerged dragon,

12: B, A AP

See the dragon in the fields,

1/4: ég #H A i

Now jumping in the depths,

1/5:  h HEB F

Flying dragon in the skies,

1/6: A &f
Throated dragon,

U A AR A

See the flo~k of dragons without heads.
It can be seen at a glance that the dragon image is common to lines 1/1,
1/2, 1/5, 1/6, and 1/7. Moreover, the rhyme becween 1H tian/d'ien (GSR
362a), }ﬁﬁ yuan/iven (GSR 367a), and F_ tian/t'ien (GSR 36la) and
Shijing pafallels between yuan P51 and tian % suggest that the fourth

line (1/4), "nov jumping in the depths," also shares in the basic struec-
ture.75 The questidn of immediate importance is, do the dragon images
of these lines display any "internél logic?" Interpreted literzlly, it
would seem that they do not. They begin with a "submerged dragon" who

is next visible "in the fields." Then he is back "jumping in the watery

depths," before "flying in the sky." Finally, he is somehov "throated"
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and theﬁ an entire flock of dragons appears as if beheaded.

The omens of ﬁhe Zhouyi, obscure though manf of them are, all seem
to be firmly grouﬁded in the netural world. Dragon#, however, do not
exist in nature. This has caused ﬁhese dragons éo be allegorized by
later commentators as symbols of ﬁhe emperor or of the Confucian sage,
allegorizations Acettainly anachronistic for the Zhouyi. HMore recent
écholar# have insisted on understanding the image literally, Gao leng,
for one, suggesting thét the reason that the dragons of the top 1line
(1/7) appeared headless is that their heads were covered by clouds.76
This interpretation has been even ﬁore rationalistically rejected by
Richafd Kunst.

Gao's concefn‘with explaining how dragons could appear to
lack heads is ingenious but scholastic and unnecessary.

If there can be dragons, then there can be headless
dragons.

It 1s perhaps77co§ceivab1e that these dragons represent a widespread
hallucinaticn among the people of anti§uity. But I think that we should
: ﬁot treat the iﬂtellects of the ancients so lightlf. Wen Yiduo has
proposed a naturalistic interpretation of the image wherebf the dragon
is associated with the stellar dragon the Chinese have long seen in the
heavens.78 This associaéion marks, 1 believe, a great step in the
conte#t;al etudy of the Zhouii. But, preciself because he failed to
recognize an& "internal logic' among these line statemeﬁts, Wen feii one
step short of'understanding the hexagram. As s;6n as the progressive
nature of the ihouii's line statements is recogni;ed, it becomes immedi-

ately apparent that these lines represent the disposition of the celes-

tial dragon at various times in the course of the year, from his
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"submergence" under the easterd horizon during the winter, tarough his
Spring appeafance just above cha; dorizon, to his full extension across
the sky in summer, and finally to his head-first descent beneath the
western horizon at the autumn eduinox.

Recognition of this "intefnal logic" in the line statements does
more ithan resolve the meanidg of the "dragon" symbolism in "Qian" hexa-
gram. Quite apart from our'discussidp of divination procedures in Sec.
I1.2, it makes virtually untenable tde thesis that the line statements
are simple notgtions of divination results, and that the text as we now
have it resul’~d from nothing more than a compilation of such results
from various places and times. Certainiy Goo Heng's concept that a
dividation was perforded on the occasion of the appearance of a particu~
lar oden, and that that omen together with its prognostication was noted
alongside the line obtained throdgh divination is statistically impossi-
ble. It is 1mprobable that dzvznatzons conducted at different times
about szmllar omens would result in adJacenc lines of a sxngle hexagram.
It is impossible that s1x similar, though slightly dxfferentxated omens
weuld result in the lines of one hexagram. Faced with hexagrams such as
"Ding" (50), "Gen" (52) and "Qian" (1), there can be no conclusion but
that ﬁhe Zhouxi, aﬁ least in some measure, was indeed composed. I would
submit that whed the text was put idto writing in the late ninth century
B.C., the top.cal precedents around which each hexagram was structured
wvere systematxcally and consciously elaborated upon by an editor or
editors, thereby producxng the sxx related line statements. And I alsd
believe that further contextual study of the Zhouyi must take into

account Li Jingchi's admonition that "in this selection and organization
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is included the thoughts of the editor."
I111.7 Intra-Hexagrammatic Relationships

Having demonstrated a definite "internal logic" within the line
statements of individual hexagrams, the only strﬁctural questioﬁ still
before us 1is whether the sequence of the hexagrams is based on any
discernible principles. This question, though a topic of inquiry since
at least the time of the composition of the "Xugua" }% 3]+ (Sequence of
Hexagrams) treatise during the Han dynasty, has téken on added signifi-
cance since the discovery in 1973 of the silk manuscript version of the
Yijing ét Mawéngdui, Changsha, Hunan. The definitive report on this
manuscript has not yet been pﬁblished but preliminary reports inform us
thét the most significant difference between this ménuscript, which is
now the oldest extant version of the text, and the received text lies in
the sequence of the hexagrams.79 The ordering of the ménuscript versioh

is according to strictly mechanical combinations of the bagua, arranged

‘in the following two sequences:

A. "Qian" —= "Gen" = "Kan" = "Zhen" T =
"Iiuﬂ" : : "Duih -_. "Lill __— "sunll ""‘.—_

B. "Qiaﬁ" —— leunll : : llcen" _‘—- lll;uill — -
"Kénl. : ”Li" -__ "Zhen" : : llsun n __—

- -

Each of the trigrams of Group A, serving as the upper or "outer" tri-
gram, combines in turn with each of the trigrams of Group B (with the
exception that each of the trigrams first combines with itself and then

goes on to follow the prescribed orcer), giving the sequence of
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Mawangdui Manuscript Hexagram Sequence

1 2 3 .4 6 7
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hexagrams on pages 169-170. The number in parentheses beneath each
hexagram picture on those pages is that of its placement in the trans-
nitted sequence of the text, and these showv that the two sequences
differ radically. Presented with these opposing orders, we must ask
which, if either, was the original order of the text. To answer this
question requires examination of one final feature of hexagrammatic
structure.

We must first note that the only organizing principle operative in

the received text is that hexagrams are paired by inverting the hexagram

]

- -
-

picture; e.2., "Tun" (3) :Z inverts to become "Meng" (4) = , "Xu" (5)

o

inverts to become "Sonz" (6) Z , or in the case of the

)

W

zht

2

~
(%5

hexagrams that remain identical when inverted [i.e., "Qian" R

Wiy
i
i
\\
\

"Run” (2) nyiv (27) , "Daguo™ (28) = , "Xan" (29) Z , "Li"

Wi
\ lnu\

)
1

=

» and "Xiaoguo (62) = ], the sequence

=

M|

(30) = , "Zhong fu" (61)

‘l
i

is determined by a conversion of all solid lines to broxken lines and

I

i

vice yversa [e.g., "Qian" (1) = is paired>with "Run" (2) %- ]J. Mo
other pattern is apparent in the sequence, which makes this structural
affinity between the thirty-two pairs of hexagrams all the wore
striking.

Since at least the time of the "Wenyan" commentary's incorporation
into the text of the Yijinz, "Oian" and "Kun" hexagrams, the only hexa-
grams discussed by this commentary, have.been considered two nalves of

80
one vhole. This interpretation of the complementarity of "Qian" and
"Run" has continued to the present, the names of these two hexagrams

having entered into the common language as polar complements. Is this

complementarity intrinsic in the hexagrams, or is it, like so much other
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Yijing philosophy, born of later metaphysical concerns?

There 1is no obvious connection between "Oian" and "Kun" hexagrams
(but see Sec¢. 1IV.4.iv belouw). Although the names of the two hexagrams
have since become complements, they do not occur elsevhere in archaic
Chinese and it is thus impossible to say whether such complementarity
characterized the words at the time of the text's composition. With a
few other hexagram names, howvever, we can be assured that a contrast in
names was conscious. The most obvious examples of this feature are
"3iji" ZL ¥ [(63); Already Across/Completed] And "Weiji" sk Hr
[(64); Not Yet Across/Completed], "Sun" 3§ [(41); Decrease] and "Yi"

f&, [(42); Inérease], and "Tai" i%. ((11); Happiness] and "Pi" A

[(12); Negation]). Hexagram naucs éerhaps related in a complementary way
are "Qian" 3&, [(15); ‘odesty] and ' PR [(16); Prudence] and "Lin"
X [(19); To Look Down] and "Guan" ) [(20); To Look Upl.

If we examine the line statements of these hexagrams, we discover
other features of complementarity. It has already been noted that the
dragon is the dominant image of "Qian" (i). Is it 2 coincidence that

the image recurs in the top line of "Kun" (2)?

wun® 2/6: R HX 4 B, A2 AR
The dragon battles in the wilds: his blood is
black and yellow.
Comparing this case with the examples below, I think that the answer

would have to be "no."

"Jiji" (63) and "Weiji" (64)
63/1: \j :ﬁ‘%'k%?:@ Drags it wheel, wets its tail.

64/1: y@ay\@ Wets its tail.
64/2: \i‘ ﬁ\% ~ Drags its wheel.

172



63/3:

64/4:

63/6:

64/6:

41/5:
42/5:

11:

12:

11/1:
12/1:

11/2:

19/1:

20/1:

15/2:
15/6:

16/1:

The structure

AP RA Gaozong attacks the Guifang.

'ﬁ i 'fl’ﬂ»}a Zhen herevith attacks the Guifang.

V.% jﬁ\ # Wets his head.
"g ﬁ\_ Xﬂ Wets his head.

"Sun" (41) and "Yi" (42)

% ﬁ 3_ 1 AR i_ Someone gives him a turtle=(shell)
worth ten strands (of cowries); it

Q_;; #h % é_ cannot disobey.
"rai" (11) and "Pi" (12)
eh 11. ~ ﬂ‘e . The small go, the great come.

> O R A (Y The great go, the small coze.

_‘igg"_;‘ w3 .#, Pluck the mao-grass and madder
A S -

with its stem.

% (xmwing) Bundle the dried grass.

&
12/2: ﬂ‘ A (a‘i;ang) Bundle the offering.

"Lin" (19) and "Guan" (20)

/é;: ri% Xian looks down.

%‘_ ?(’ii[ The youtl looks up.

"Qian® (15) and “Yu" (16)

rtg i N ' Call out “modesty."

"é A Call out "prudence."

is too similar, in many cases even being identical, to

dismissed as coincidence.
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In the ﬁext chapter, Sec. IV.4, hexagram pairs will be treated as
test cases an studied iﬁ more detail. Again without wishing to antici-
pate that argument, I thiﬁk it is fair to conclude that certainly "Tai"
(11) and "Pi" (12), "s{m" (41) de "yi" (42), "Jiji" (63) and "Weiji"
(64) were placed side-by-side with some éonscious intent. If this 1is
indeed the case, it suggests two iméortant conclusions: first, since the
nmechanical ordering of the Mawangdui manu;cript obscures these hexagram
pairs (and study of the Mawangdui éeéuence reveél# no'comparéble inter-

nal cohesion), the order of the received text twould seem to be more
81
authentic and should be retained; and second, if a portion of the text

‘is organized on the basis of a certain principle, we should be open to

the possibility that the same principle underlies other portions of the
text. Iﬁ the ﬁext chapter, in addition to the pairs already noted, I
will élso discuss other hexégrém péirs which, when read together, coa-
lésce into ag integral literary unit. It coﬁld well be that future

linguistic studies and greater familiarity with the text will eventually
' 82

extend the number of hexagrams that can»be so understood.

To briefly summatiie fhe conclusions of this chapter, I can do no
better thaﬁ to ﬁuote Li Jingchi, a man ;ho though working in the
relative obscurity of Canton's Huanan Sﬁiyuan g ﬁl F‘T Ti‘ anticipated
mény of the central concerns of ﬁodetn literary criticism.

Due to the difficulty of the Zhouyi's archaie language,
formerly there were many relationships between the hexa-
gram names and the hexagram and line statements that I
did not notice. Recently however, ... I have come to
understand that these features are all related. In nmost
cases, a hexagram has a central idea (which is to say
that it is related in content) and the hexagram name is
its tradenark. In a minority of the hexagrams, the only
relationship is one of linguistic structure. But whether
of content or structure, when the redactor of the Zhouyi
selected his materials, he did his utmost to give each
hexagram or even each pair of hexagrams a relationship
and a structure.
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CHAPTER FOUR

THE COMPOSITIONS OF THE ZHOUYI

In the preceding chapter we have concluded that the Zhouyi repre-
sents the conscious composition of an editor or editors. Evidence of
this was found in the structure of such hexagrams as "Ding" (50), "Gen"
(52), and "Tai" (11) and "Pi" (12). Important though these structural
paradigms are in pointing the way to this conclusion, the thesis rust be
shown to be operative throughout the text, including also those hexa=-
grams for which no organizing structure is readily evident. This I will
attempt to do in the present chapter.

The chapter is comprised of case studies of twenty different hexa~-
grams, roughly one~third of the entire text. These studies are grouped
into four separate sub-sections: the first, structurally paradigmatic
examples of the type already discussed in the preceding chapter; the
seéond and third, developed omen texts and developed narratives, intén-
ded to demonstrate other ways in which hexagrams may be organized; and
finally, consideration of four possible "hexagram pairs." Each study
begins with a structurally analytical translation of the complete hexa-
gram text. The vehicle of the structural analysis is the tripartite
division of line statements [i.e., Topie, Injunction, and determination
(including both Prognostication and Verification)], pioneered by Li
Jingchi and introduced in the preceding chapter (Sec. III.5.i). This is
follouved by a literary and thematic analysis, which includes both the

philological apparatus behind the translations (questions of a purely
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textual nature, however, are explained in the notes at the end of the
chapter), and a discussion of the text's conceptual development.
Special attention is given to this last facet in the sub-section dealing
with "hexagram pairs."

The first three chapters of this study have been more or less
historical in scope. While there are not a few points in those chapters
that are frankly speculative, on the whole the theses presented there
are objectively demonstrable. This chapter, on the other hand, while
hopefully bearing historical interest in several different senses, is
rather more literary (or, perhaps, subjective) in nature. I expect that
certain of the analyses presented here will be more persuasive than
others, just as 1 expect some of them to be of more interest than
others. 1 make no apology for this. I am not insensitive to the danger
of wanzwen shengyi ";ﬂ f\?_ %_' , especially in dealing with texts such
as the Zhouyi, but I know that unless the text is approached with a
degree of imagipation, there is little hope of.ever compfehending the
creative spirit that was responsible for its composition. And this,

after all, is the ultimate purpose of context criticism.
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Iv.l

Iv.l.1i

Structural Paradigms

"Ding® #  (50)

& 4

Primary receipt.

1
5 57 B

IR E N

7 %

The cauldron s upturned| beneficial to expel the |no harm
feet bad; gair a consort and
her child
T | B A B A B S 2] %
The cauldron (has sub- | my mate/enemy has an ill-|auspicious

stance=) is full

ness; it cannot reach me

& B3
The cauldron's ears
turned

RETHME 42 =42
its motion is stopped;
the pheasant fat is not
eaten; the borderland
rains diminish

18 #

ptoblems, (but) in
the end auspicious

& 4 = SRR A AL | M
The cauldron s broken overturns the duke's inauspicious
leg stew; his punishment
is execution
2
% f * )
The cauldron's yellow beneficial to divine
ears and metal bar
& 34 WA Fo A H

The cauldron's jade bar

zreatly auspicious;
nothing not benefi-
cial

The
The
The
The
The
The

cauldron's upturned feet,

cauldron is full,
cauldron's ears turned,
cauldron's broken lez,

cauldron's yellow ears and metal bar,

cauldron's jade bar.
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This

(Sec.

\

W

|

hexagram has a2lready been discussed in the preceding
111.2.1,

\

chapter
II1.6) as a unique example where the hexagram picture,

araphically resembles the physical appearance of a cauldron, with

the bottom broken line representing the legs of the caularon,

above

the solid
second through fourth lines the cauldron's solid belly,

the broken line
these the ears (i.e., the handles), and the solid top line the
lifting rod of the cauldron. Even more interesting, it was
noted that the Topics "the cauldron's upturned feet" (50/1),
dron

further
is full" (50/2),

“the cauldron's yellow ears"
cauldron's

(50/5),
(50/6)

correspond exactly
strongly

"the caul~-
jade bazr"

and
imagery,

"the

to this system of
suggesting that these line statements represent
cont-:ious composition of an editor.

the
It is not my intention here
belabor this correspondence, but

to
by recognizing the structure

of a
hexagram such as this it is hoped that we will be better able to discern

less obvious organizing principles in other hexagrams.

Aside from this bottom-to-top structure of "Ding's" Topics, the
hexagram text does

not seem to develop any sort of moral or centrzl
theme. For our purposes in this chapter, this discussion of "Ding"
could begin and end with pointing out the prog:essive associations of
the various Topics.

But, since the text of the hexagram can be seen to
include much more than just the six Topics,

this is perhaps a 3ood
opportunity to test some of the other structurél principles, especially
the principle of internal consistency of a line's constituent parts,
suggested in the preceding ehapter.

In the first line, the "upturned feet" of the cauldron have sujges-—

ted to traditional commentators the overturning of a cauldron, vwhetlker
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to enpty it of residue or to remove something gone bad. The Injunction
“"beneficial to expel the bad" thus gainms context and can be seen to be
an appropriate rejoinder to the Topic. A further association, impres-
sionistic but interesting uouetheless, hus been suggested by Kong Yingda

“2ain a consort
o

for this phrase; on the basis of the folloving phrase
and her child," Kong suggests that the fou A% [(bad); Kong defines it
as bu shan zhi wu A % 2.4% (something bad)] of the Iﬁjunction nust
refer to a primary wife who, unable to produce a son, must be replaced
by a more fertile secondary wife.3 Phonetic justification for such an
association can be found in the shared rhyme of IZk ghilzjag (GSR 961g),
Z&';gg/pigg (GSR 999e), and X éi/tsiag (GSR 964a). As pointed out in
Sec., 1l.2.iii, the li;es of divinatory zhou, whicﬁ as here seem to De
composed of one line serving as a xing-evocation followed by a couplet
relating that evoc#tion to the humar realm, are characterized by a
shared rhyme in the final word of each line.

The resumption of the second line is similar, both in its struéture
and its perplexity. As in the first line statement, the Topic here
("the cauldrén is full™) serves as the xing-evocation for a rhyming [3%
shi/d'iét (GSR 398a), J. ii/dz'iat (GSR 49%4a), and A7 ji/tsjifc (GSR
3995)] couplet of fouf-character lines that relates the omen of the
Topic go the human sphere. Whatever the symbolism of the cauldron may
have been in ancient China, we can presumably be safe in saying that a
cauldron described as being "full" must have indicated the cauldron 1in
its ideal state, and would conseéuently evoke a positive association.

This is indeed what we find in the rejoinder here. Although the first

line of the couplet ("my wate/enemy has an illness") introcuces a
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Iv.l.i: "bing" (50)

problem, that "it (i.e., the illness) cannot reach me"” is consistent
with the ideal state evoked by the Topic. The one problematic feature
of the resultative couplet is the word chou 4#, , which can mean either
"nate" or ‘"enemy." While enemy would seem to be the logical readinp
here, there are interesting implications to be explored with the reading
"nate" as well. Given the context of the resultative couplet of the
first line, which seems to indicate some fault with the primary wife, an
interpretation here that the "illness" (barrenness?) of the wife cannot
affect the husband would mark a possible relationship between the two
lines. However, it should also be noted that while there is a definite
correspondence among the Topics of a single hexagram throughout the
Zhouvi, there does not seem to be a similar relationship among their
rejoinders and Iﬁjunctions. Perhaﬁs this is due to the paucity of such
rejoinders, but the other two rejoinders of this hexagram (50/3, 50/4)
also suggzest that the rejoinders of even this hexagram are not all
related. For these reasons I see no means of deciding petween the two
meanings of this wordf Finallw, this line statement also includes the
Prognostication "auspicious," which again is entirely consistent not
only with the Topic of this line statement but also with the rejoinder.

The rejoinder of the third line, "its motion is stopped; the phea-
sant fat is not eaten; the borderland rains diminish," is perhaps even
more obscure; just what the symbolic associations of pheasant fat and
borderland rains were can no longer be kﬁown. Li Jingchi offers the
following fanciful explanation:

Could it be that this implies some impediment to going

out on a hunt? It is just about to rain so that you are
unable to go out on a hunt and (because of this) you

180



Iv.l.i: "Dina" (50)

cannot eat all of the game that you have 2t home but
instead nust save some.

Although this e#planation is uﬁnecessarily rationalistie, it may point
the way to a correct interpretation. First of all, it is likely that
the phrase fang yu kui A ’ab/ﬁ% (the borderland rains diminish) is
here an intrusion since it is the only phrase of any of this hexagraw's
rejoinders which falls out of the intra-linear rhyne-scheme [here 1;
ge/kek (GSR 913a), 'F se/sak (GSR 908a), and /& shi/d'isk (GSR 921a),
as opposed to }gg kui/k'vwia (GSR 28a)]}. As for the remainder, it 1is
possible that because the "ears" of a cauldron were the means by which
it could be moved (by passing a pole through them), since the ears are
here said to be damaged ("turned"?), the Topic acts as a xing-motif
evoking a person's inability to move about and thus to be ablé to eat
the game that would be the prize of a hunt. The Prognostication "proo-
-lems" is consistent with this type of interpretation. (The resultative
"in the end auspicious," on the other hand, acts as a Verification and
has no intrinsic correlation with the other constituent parts of the
line text.)

This type of correlation between xing-evocation and rejoinder is
easier to discern in the fourth line, "the cauldron's broken leg: over-
turns the duke's stew, his punishment is execution; inauspicious.” It
is easy to imagine that the breaking of one of a cauldron's three legs
(i.e., "the cauldron's broken leg") wéuld cause its contents to spill
out (“overturns the duke's stew"). To see a c¢irect relationship between
the Topic and ﬁhis first phrase of the Iﬁjunction in this way does not
imply that the ‘'"execution" of the second phrase need be related as

direct cause and effect. But, the "broken leg" of a cauldron would
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certainly be interprgted as an inauspicious omen (note the Prognostica-
tion to this liue), which in the catalogues of Western Zhou symbolism
could certainly have betokened such inauspiciousness as executions.
Difficult though it may be to know what associations the people of
the Western Zhou attached to cauidrons and especially to their wvarious
states of disrepair, and impressionistic though our attempts to eluci-
date those processes of symbolic association necessarily will be, we are
safe at least in asserting that these six Topics of "Ding" did serve as
xing evocations and ﬁhat the divination officials of the time of the
Zhouyi's composition must have understood them implicitly. We will have
occasion to ~ecunsider this important technique of textual interpreta-
tion in the final study of this section, the hexagram "Jian" (53), where
adequate comparative materials will more firmly demonstrate the dynamics
of this relationship. As a preliminary cénclusion to our discussion
here however, the principle of consistency has been upheld in all Eoug '

cases that provide sufficient text for interpretation. This once again

testifies to the composed nature of the Zhouyi hexagram texts.
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Iv.l.ii "Xian" )5& (31)

T H R &

Receipt: beneficial to divine; to take a woman would be auspicious.

A B4

Cut his toe

B Al R A
Cut his calf Inauspicious; to re-
side is auspicious

A AL LR i

Cut his thigh Grasp his flesh To go: troubles

° A% sz
Divining: auspicious;
problems gone

A 4 A4 7 &

Cut his back no problenms

AR A4
[Cut his cheeks

and tongue
6

Cut his toe,

Cut his calf,

Cut his thigh,

Cut his back,

Cut his cheeks and tongue.
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As the structurally analytical translation on the preceding page
shows, wunlike the case of "Ding" (50), the hexagram text of "Xian" (31)
consists almest exclusively of the five Topics (discounting the determi-
nations which, lacking any context, cannot be analyzed). But 1like
"Ding," the Topics here are clearly organized in a bottom=-to-top
fashioﬁ, keyed to the various parts of a whole, 1in this case the human
anatomy. There is movement from the foot [with regard to the word mu
#8, the Zhouyi yinyi /‘2] 5 % %h 'of Lu Deming % . AR cites the
Han scholiasts Ma Rong and Zheng Xuan in support of defining mu as zu da

zhi ){'f\ §% (the big toe) and notes that the textual tradition of 2Zi

]

ia X% l read the graph as u;u_}z.&,! (142.24)], up the leg [from the
"ealf" (31/2) o zhe “thigh" (31/3)] to the "back" (31/5) and finally to
the face (31/6). |

There are really only two problems of interpretation with regard to

this hexazram. The first is the meaning of the word xian itself. The

"Tuan" commenﬁaty glosses it as gan é (to feel) and this reading has
been folloved by most traditiohal commentators. In the. West, Arthur
Waley has relied on this gloss to elaborate a natural omen interpreta-
tion (of the scrt "a feeling in the bones").7 Zhouyi context critics,
on the other hand, mnote that '_{_;gp_j-‘;. is a composite gzraph with signi-
fics kou W (mouth) and xu fx (to injure), with an original meaning of
"to bite" and extended meanings of 'to cut" or 'to injure."8 Sore
textual support is found in the hexagram for this latter view. The
Injunction of the third line, “grasp his flesh" [with _s_q_;_'['i understood

as sui ?K , defined by the Shuowen (4B.2la) as lie rou ye fﬁ‘_ )43 A

(rent flesh)], is best understood as the result of having suffered or
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inflicted a wound. But regardless of tie meaning of the vord xian, the

key to the composition of this hexagram is found in its anatomical
terms, which are éuite unar:biguous in their progressive disposition.

The other textual question is occasioned by what is not found in
this hexagram. The fourth line contains neither Topic nor Injunction,
but merely the Prognostication and Verification "divining: auspicious;
problems gone." According t§ the theory of Raizuka Suigeki §l<ﬁﬁi 2£
‘ﬁéi , five-line hexagrammatic organization as found here is normative in
the Zhouyi. But an alternative explanation is that an anatomical part,
such as the waist or abdomen, has for some unknoun reason been deleted
from this line. Corroboration of this hypo;hesis can be found in the
hexagram "Gen" (52), which due to its virtually identical structure will

be considered together with "Xian."
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Iv.l.iii

"Gen" F&_ (52)

Glare at his pack,

ARARARA G NAE LA &

but do not bag his person;
Inot see his man: no harm.

move in nis hall but

do

r 73

Glare aE his feet

A 4R
beneficial to perform
a permanent divination

7 B

no harn

2 B A

Glare at his calf-

.ﬂ-iaail‘ﬁﬂ,111<?3‘%K

not helping his rent

flesh, his heart is
unhappy
R TR MLk Eo |
[Glare at his midsection | rip the small of his danger
back; smoite the heart
A3 7 &
Glare at his body no harn

(.8

Glare at his cheeks

<

[ ]
the words have order

7 T

proplems zone

N &

Intensely stare

-2
Lz ]

auspicious

feet,
calf,

his
his

Glare at
Glare at
Glare at
Glare at
Glare at
Glare at

his
his
his

body,
back,
cheeks.
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In addition to their structural similarities, "Gen'" (52) and "Xian"
(31) share one other trait: the obscurity of the hexagram narme. Wnile
"Gen" 1is clearly derived from the verb common to the six Topics cf the
line statements, its usage in those Topics unfortunately does not indi-
cate any definite meaning. The traditional gloss of "to stop, to still"
is based not on philologiccl evidence but rather on the bagpua associa-
tion of the trigram "Gen" £% with "mountain" (shan J4 ), a stationary
force. More convincing is the graphemic analysis of Gao Heng who notes
that in oracle-bone and bronze inscriptions gen ﬁ/ ﬁ is constitutive=
[1]

ly equivalent to jian ﬁ, / f , both being comprised of "eye" @  and

11
“aan" /‘ significs. But whereas the "man" component of jian 1is

' in the case of gen the

oriented in the same direction as the "eye,'
"eye" is invariably turned onto the back of the '"man." This suggests to
Gao a meaning of "to look back" (g_t_x,/ﬁﬁ). While I find Gao's graphic
analysis illuminating, his definitionA strikes me as somevhat lacking in
nuance. The Shuoven (84.29a) definifion of zen as hen ye 48 4 (to
malign, oppose), and such other words in the séme family as hen 1& (to
hate), hen ﬁK(scar), yin 1& (xfaised border), and :c_:_.gp_?& (obstacle,
limit) suggest a nuance of "to turn away from, to turn égainst." Corre-
lating this probable nuance with the graphic suzgestion of "to look,"
and for the lack of any better translation, gzen is here rendered as "to
look with malice;" i.e., "to glare at."

Rega:;dless of the meaning of zen however, important here ag:iin is
the anatomical organization of the topics. Once zgain the bottom line
begins with the "foot," with the imagery then moving up the body through

the "ecalf" (52/2), ‘"midsection" [(52/3); for xian Tel understood as
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"midsection,” the Zhouyi yinyi (142.40) cites Ma Rong, Zheng Xuan, Xun
Shuané, and Yu Fan as all providing the gloss 1gg_xg.§§ ’@h 3 i.e., yao
/Qj% (waist); Wang Bi (Zhouyi zhu 2.111) defines xian as shen zhi zhong
ye zi ;L\\? - (the middle of the body)], "body" [(52/4); presumably
the torso], until finally reaching the face [i.e.,'"cheeks" (52/5)]. 1In
addition to these Topics, the hexagram statement also includes the
phrase "glare at his back," which as noted in Sec. III.3.iii is not a
normative hexagram statemeﬁt but is instead a thoroughly normative line
statement. Since the top line of the hexagram, "intensely stare," is

inconsistent with the hexagrammatic structure, it quite possibly is an

intrusion into the text that has forced the line "glare at his cheeks'
out of its normative position in the top line (for which, compare the
top line of "Xian" 31/6), and since the fifth line of the structurally
similar "Xian" ¥eads "eut his back," it is reasonable that this - Topic
found in. the'hexagram.statement beléngs instead in the place of the
fifth Vline, giving the revised sequence seen beneath the analytical
translation.

The line beginning with "glare at his back" is also intéresting as

a complete evocative couplet [note especially the rhyme between ;;?

shen/sién (GSR 386a) and N ren/ﬁ;én (GSR 388a)]. But as was the case

in the discussion of '"Ding" above, there is neither the context here nor
adequate comparative evidénce to illustrate how the association between
this evocation and rejoinder functions. Once again we can but postpone
this discussion until our consideration of "Jian" (53), which, happily,

follows immediately.
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IV.l.iv

"Jian" ¥ (53)

t RN |

The woman returns: auspicious; beneficial to divine.

vh 144 4

The wild goose advances
to the mountain stream

T
the little child
has difficulties

) S

danger; no harn

w1 %

AR A 111 4%

The wild goose advances| drinking znd eating auspicilous

to the large rock happily
N [ ] )
A 1 % 13 A IFEF DR P

The wild goose advances
to the land

the husband is on cam-

paign but does not re-

turn, the vife is preg-
nant but does not give

birth

inauspicious; bene-
ficial to ward off
robbers

Ve Wy A~ \

e e

£ &%

The wild goose advances | and now gains its perch | no harm
to the tree
Y PJ2RAR BALMR | 2
The wild goose advances | the wife for three years| auspicious

to the hilloex

is not pregnant, in the
end nothing succeeds

4 89 %
The wild goose advances
to the hill
13

LATR m1%
its feathers can be used
as (dance) insignia

A

auspicious

The
The
The
The
The
The

wild
wild
wild
wild
wild
wild

goose
goose
goose
goose
goose
goose

the
the
the
the
the
the

to
to
to
to
to
to

advances
advances
advances
advances
advances
advances

land,
tree,

hill.
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In analyzing this hexagram, several avenues of comparison with
Shijing poetry present themselves. Compare its structure, for instance,
.
with that of the poem "Fuyi" -,21_ % (Mao 248):
. oo -
% ‘g‘ﬂ jﬁ y vee The wild ducks are on
the Jing (river), ...
% % Ao @ .o The wild ducks are omn
the sands, ..
»
é{ &'7’& % s eee The wild ducks are on

the island, see

% %7&. 3{% y eee The wild ducks are at

the junction of the
river, ...

& . .

£

n %ﬁt ﬁ y see The wild ducks are in
the gorge, «.. .

As Richard Kunst has demonstrated, "incremental repetition" is a common
literary technique in both the Shijing and Zhouyi. Although the paral-
lelism between "Fuyi" and "Jian" here seems to be more apparent than
real [for instance, the "wild ducks" of "Fuyi" evoke an image of success
and satisfaction while the "wild goose" of "Jian" has an association of
separation and sorrow (gee below, p. 193). More important, the progres-
sion of the five stanzas in "Fuyi" is unclear; as we will see below,
structuzral progression is an important key to understanding "Jian"],
Kunst is certainly correct that this "incremental repetition" may pro=-
vide an important clue to the way in which Zhouyi hexagram texts were
composed.14

As in the cases of "Ding" (50), "Xian" (31), and "Gen" (52) pre-
viously analyzed, the Tépics of "Jian" can also be seen to be organized

in a bottom-to-top or, more properly here, low-to-high progression. The

word gan -f in the bottom line has two possible meanings. The Mao Zhuan
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4 M cormentary to the line _z_h_:._ zhi he zhi gan xi ‘i 254 F A

in t.he Shiiing poen "F:;t tén" 4% A% (Mao 112) glosses the word as yai
}ﬂ, (bank of a streanm). On the other hand,” according to the Jinf"dian
shiven 4% A M X , the line kao pan zai ,]_l;:_i_t_l_ R B A P in  the
Shijing poem "Kao pan" % ﬁ (Mao 56) reads in' the Han Ying F§ 'g

textual tradition kao m zai gég # B £ £ |, suggesting an e§uiva-
lence between jian %) (mountain stream) and gan .15 Moreover, while
3 gé_n/kén (GSR 139#) iﬁ obviously éognate with ﬁ’: an/ngin  (GSR
139e'), it is also phonetically intex;changeable vith }f8l jian/kan (GSR

. 191i). Although either of these readings is logically acceptable,

further comparison with the poem "Kao pan,"

% % A i, We achieve our joy by
s thc mountain strean,
% gi PN We achieve our joy on
' the hill,

We achieve our joy on

% & s L3 the land,

wherein jian i§ linked vith e 7% (hill) and lu 7% (land) as is can in
this hexagram, suggests that "mountain stream" is the better translation
here. Further confirmation of this meaning is found with the ¥Wei dy-
nasty scholiasts Wang Su 2 "F and Yu Fan, who, acéording to the
zhouyi jiiie /4 B 4,8 of Li Dingzuo % M A8 (10.535), define the
word 2s “xiso shui conz shan xia liu chenz zan" M b £ & T A 4

£ (a sm#ll strean flowing dovn from a mountain is called a zan).
vThus, the wild goose moves from fhe water level, the lovest point ren=-
tioned in the hexagt‘;.m's Topics, to a "large rock" (53/2), presumably in
the stream. His movement from there is to the "1.-:1nd" (53/3) and then to

a "trec" (53/4), again getting progressively higne:, until coming in the
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fifth 1line to the top of a l;gg,'ﬁﬁu , which is definea as a "h{;h
round."

IA the re;eived text the top line repeats the Topic of the tkird
line, "the wild goose advances to the land." Not only is such repeti-
tion atypical of the structure already analy;ed but since "land" Thas
already been determined to be lower than the “hillock" of line five, it
also contradicts the logical progression of the hexagram. This suggests
that ﬁhe receiQed text is corrupt at this point. Two linguistic fea-
tures demonstrate £hat this is indeed ﬁrue, and that the position of the
wild goose in this top line should instead be on a "hill" (e P4 ).
First, ﬁs many scholars ‘have noted, e whereas the lines of the hexagram
uniformly display end-rhyme between the xing-evocation and its rejoinder
[53/2: §E ban/b'vin (GSR 1829) - 1{‘ kan/k'an (GSR 139p); 53/3: T&
lu/1idk (GSR 1032£) - f4 ig/b';oz'. (GSR 1034d); 53/4: # . pu/muk (GSR
1212a) - A .jigg/kﬁk (GSR 1225a); and 53/5: 74 lingz/lisng (GSR §98c) -
Ak shenz/sisng (GSR 893p)], 74 1u/1i6k coes not rhyme with 4% yi/ngzia
(GSR 2a). Tﬁ e/2 (GSR lm), on the bther hand, is a perfect rhyme. To
emend an archaic ﬁext solely on the basis of rhyze might seem unwarran-
ted, but corroborating evidence for this emendation has been brougzht
for#ard by the Qing scholiést Yu Yue 4&-1%§ .17 He notes that progres-
sions similar to those employed in the line statements of this hexaszram
also occur in the xing-evocations of two different poems. The first of
these, "Kao pan," we have already had occasion to comment on with regard

to the meaning of the bottom line of this hexagram; for convenience, let

us here reproduce it:
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% ﬁ.ﬂ?ﬁ] ’ We achieve our joy on

the hill,
% 'L%‘ﬂl% s We achieve our joy on
the land,
Compare also the following two lines of the poem "Jingjing zhe e ’j“q

A & o 176):
A 4K ¢ % > .-+ In the middle of that

hill, ...

7’.’ 4ﬁ ‘.P ?i, eoe In the niddle of that

hillock, ..

In these cases ¢ ¥ (kill) is contrasted with lu ?é (1and) and 1ling
1i(hillock) respectively. That these two words are also found in the
third and fifth lines of "Jian" would seem too coincidental not to
suggest an intrinsic relationship among the words. This is another
corroboration for the emendation e for lu. The importznce of this
emendaéion for the sﬁructural analysis of this hexagram and especially
for the logical progzression of the wild goose from the linz (hillock) of
line five is strikingly manifested in the Shuowen (14B.lb) and Erya ¥
i (Erya yishu & A %u 5 9.11a) definitions of e: "da liny yue e"
T W Il (a large ling is cailed an e). Just as the proposed
normative hexagrarmatic structure would sugzest, the wild goose's posi-
tion in the top line is indeed the highest point to which his advances
take him,

Comparisons with the Shijing can help witk more tham just clari-
fying the meaning of individual words; they can also serve to illustrate
the association between the hexagram's Topics and the resumptive Injunc-
tiens. As has been pdinted out tuice already (Sécs. II.2.ii and

III.5.ii.l), the clearest example of this is seen in the third line,
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"the wild goose advances to the land: the husband is on campaign Dut
&oes not return, the Qife is pregnant but does not give birth." That
ghe wild goose's advance to the "land" somehow evokes the two images of
marital sepération in the Iﬁjﬁnction is signalled by the rhyme of &

lu/1idk, 4{ _fg/b'i.c;k, énd ﬁ yu/didk. Iﬁ our previous discussion of

this image, it was noted that Kunst has concluded that the "wild goose"

o 18
is more generally "a symbol for an absent husband." That it is this
marital separation that is signalled by the appearance of the wild zoose
on the "land" is confirmed in the poem "Jiu Yu" 7L %E (Mao 159).

The fxshes in the flne-meshed net are rudd and bream; I

see (meet) this young person, He has a blazoned jacket

and an embroidered skirt.

The wild geese fly along the island; When the prince goes

back, -We shall have no (meeting) place; I will stay with

you one more night.

The wild geese fly along the land; When the prince goes

back, we cannot come here again; I will pass one more

night with you.

Therefore, you with the blazoned jacket, Do mnot zo back

with our prince, Do not make my heart grieve.

19
Here it is interesting that the xing-evocation of a "wild goose” is
contrasted with that of a fish, the "bream" in particular, in ancient
e 20
China the evocation par excellence of sexual union. This then ex-
plains why the wife in the resultative couplet of this third 1line of
"Jian" is ' pregnant but does not give birth.”
Although this imagery is not specifically developed in the other

lxnes of this hexagram, the theme of marital separation possibly charac-
terizes the hexaoram a5 a whole, especially when it is considered in the

context of its correlative hexagram "Guimei" (54). As we will have

occasion to discuss in more detail below (Sec. 1IV.3.iv), "Guimei"
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develops the narrative of King Wen's marriage to and eventual estrange-
ment from a Shang princess, the “daughter" of King Di Yi. Can such

justaposition of evocation and narrative be mere coincidence?

In this section Qe have analyied the structures of four different
heiagrams. waile these heiagrams are not uninterésting considered indi-
viduaily, indeed the associations between the line statements of "Ding"
and its he#agrém picture and the cymbolism evoked by the "wild goose" of
"Jian" are éuite exciting, our real purpose in studying these hexagrams
has been to use them as a foundation, as markpoints, from which to
proceed to analyses of othe? hexagrams, including especially those which
are not so obviously structured. For if the editor of the Zhouyi were
. capﬁsle of this sort of structural integrity in some of his hexagrams,
we sﬁould Ee open to the possibility ghat something of the same organi-

zation animates his other compositions as well.
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Iv.2: Developed Omens

Iv.20i

"uwang" &, ;tr_

(25)

214 AKBERS 24 A1

Primary receipt: beneficial to divine.

there will be harm;

1

If he is not upright,
not beneficial to do any travellinsg.

£ 3 f
The wuwang goes

A

auspicious

-y
AmMAEY
Not planting or harvest-
ing, not in the first or
second year of cultiva-
tion

IR P R
then it is bene
to do some trav

ficial
elling

RN R PR N PR

The pestilence of the wuwang, someone fastens it to an ox;_the
gain of the traveller is the pestilence of the city people.

74

One may divine

£ #

no harm

£ F 4L

The yuwang sickness

LBENW W ¥
there is no medi
but there is joy

cine

22
L7

£ %%

The wuwang moves about

Ad; R AR
there is harm; there
is nothing beneficial

The wuwang gz
Not planting or harvesting, not in the

oes: auspicious,

first or second year of cultivation,
The pestilence of the wuwang, someone fastens
it to an oxj; the gain of the traveller
is the pestilence of the city people,
The wuwang sickness: there is no medicine
but there is joy,

The wuwang moves about: there is harm.
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In this section we vill be considering a aroup of hexaarams orza-
nized around themes of naturzl phenomena or omens. This 1s one aspect
of the Zhouyi that has attracted serious scholarly attention in the
West. In a stimulating essay published in 1933, Arthur Waley made use
of folklore from such disparate sources as ancient Mesopotawia, Hela-

nesia and Eastern Europe in an attempt to explain the popular derivation
23
of many of the Zhouyi's images. Although we will insist 1in this

section, as indeed throughout this study, that the Zhouyi be interpreted
within the context of its own composition, at least in the case of one
hexagram, "Wuuvang" (25), the sort of fresh insight brought about by
comparative evidence not only need not violate the concerns of context
criticism but may in fact better indicate the context.

The name of this hexagram, "Wuvwang" #. % , can be rendercd liter-
ally as "without stupidity, without reéklessness," as it has indeed been
interpreted by virtually all Chinese cormentators. This interpretation

is vell expressed by Richard Wilhelm:
"Oian," heaven is above; "Zhen," movement, is below. The
lower trizram “Zhen" is under the influence of the strong
line it has received from above, from heaven. When, in
accord with this, movement follows the lav of Leaven, man
is innocent and wvithout guile. His mind is natural and
true, unshadowed by reflection or ulterior designs. For
vherever conscious purpose is to be seen, there the truth
and innocence of nature have been lost. Mature that 1is
not directed by the spirit is not true but degenerate
nature. Starting out with the idea of the natural, the
train of thought in part gzoes somewvhat further and thus
the hexagram includes also the idea of the unintentional
or unexpected.
24
Despite the massed commentarial weight behind this interprecation, it

leads to such unsatisfying results as Wilhelm's translation of the fifth

line, "Use no mecicine in an illness incurred through no fault of your
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25 :
om. It will pass of itself." But the characterization of yuwuanz in

this line as being a "sickness" (ji 45\ ), and also in line three as a
" s " (gai Tae ) ' = o
pestilence zali RN ), sugzests that the name does not reter to such &

happy condition as "innocence" but instead, as pointed out dy Waley, is

"the name of the disease as well as the name of the spirit wnich causes
26 '

" Understood in this sense, not only do these two lires suddenly

it.
make good sense, but each of the line statements of the hexagram can
then be seen to partake in the commonltheme.

The bottom line, "the wuwang goes: auspicious," must be contrasted
with the top line, “the vuuang moves about: there is harm; there is
nothing beneficial." The conftast in the Prognostications, "auspicious"
(ji & ) as opposed to "there is harn" (you shenz A % "), to these
twvo seemingly synonymous Topics suggests a difference in nuance between
wang {% (to zo) and xing 11 (to move). As the common expression wang
lai {L ﬁt (to go and come) shous, wanz indicates a departure from the
point of reference. Xing, on the otker hand, originally meant simply
"to walk, to move," and early on came to have such extended meanings as
"o act" and “to put into practice."” In describing the actions of a
pestilential agent such as the wuwang, these two verbs become nearly
antonyms, xinz indicating the pestilence in full bloom and yang suggest-
ing the end of the plague.

Although the second line lacks any explicit reference to the wu-
wang, it is a necessary description of the condition of an agricultural
cormunity plagued by a pestilence. The line reads, “pu genz huo, bu zi
yu A A4 ﬁ-& s M (3 {% {not planting or harvesting, not in the first
]

. - . - . . .
or second year of cultivation). 2Zi % means "to breai soil;" as for yu
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& , Han sources are divided as to vhether it refers to fields in their
"second" (Shuowen: 13B.29b) or "third" (Erya: 9.12a) year of cultiva-
tion. Whichévér of these meanings is ultimately correct, the evocation
of the image is that the damage done by the pestilence has been severe;

for a long time (two or three years?) the agricultural work has not been
27
done.

Of course, the interpretation of this hexagram as a description of
an agricultural community beset with a pestilence is inconclusive based
on these lines alone. Confirmation is found however in the third line
(25/3), ‘"the pestilence of the wuuanA, someone fastens it tc an ox; the
traveller;s gain is the pestilence of the village people,"” in which
Waley sees the vestige of an ancient scapegoat ritual.

The Golden Bough devotes of course a very long section to
rites of the scapegoat kind. How does one tie a disease
to a bull? By attaching to it objects (such as herbs or
the like) which symbolize the disease. '"They take a goat
or a buffalo, tie some grain, cloves and red lead in a
yellow~cloth on its back and turn it out of the village,"
quotes Sir James Frazer. The suggestion that passers-by
will pick up the disease and so disburden the villagers
of it seems to us callous; but it is comnstantly found in
connection with such rites.
- 28
nnee this image. Waley translates it, "the disease

The £ifth line cont
wuwang, needs no medicine for its cure." My own translation of the
second phrase, wu yao you xi 4] ﬁ‘ ﬁ é , "there is no medicine but
there is a cure," éssumes that the impergtive negative wu ‘A is a
mistéke for the indicative negative wu Ff . ’ This assumption is based
on two linguistic features: first, in all of its other occurrences in
the Zhouvi, wu 0 is followed ﬁy a verb, as indeed is normative in

eacly archaic Chinese grammar. While it is not impossible that yao g&

here may act as a verb, its common usage is as a noun [e.g., the Shuouen
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(1B.29b) defines it as zhi bing cao ye & ﬁ% “4 41 (a nedicinal
plant)]. More important is the negative-positive parallelism found in
the phrase, a pattern which occurs elsewhere in the Zhouvi, but always

with wa #%, and you A .

"Run" 2/3: &, l"’ﬁ A & Without completion but
: : with an end.

R T L R s

"Zhen" 51/5: A B A f There is no loss but
. _ there is activity.

Althéugh there is nd Prognostica:ién in this line confirming that it is
an ausﬁicious image, the line brobably can be seen as a successful
conclusion to the scapegoat ritual of the third line. The pestilence has
been eradiqated, noé ;hrough a medicinal cure, but by way of a ritual.
The top line, "tﬁg wuwéng moves about: there is harm; there 1is
nothing benéfici&l," upsets #ny aﬁ;empt to see development within the
.he#agram. Bésed on the structural pétadigms anal&zed in Sec. 1IV.l.i,
whereiﬁ the top 1iﬂe culmiﬁated a progressive development, we might
e#pect here to find a final resolﬁtion of the pestilence. Iﬁdéed, I am
temptéd to suggesc that this was origiAally true of this . hexagram as
vell. If we could be certain that such development does characterize
ﬂormétive hexagréms, then I believe we would be justified in suggesting
that the bottom aﬁd top lines have somehow been interchanged. An inver~-
si;n éf the structura11§ identical “wuwang wang (the wuwanz goes) of the
bottom line with "wuwang giggf'(:hg wuwang méves ébout) would serve to
impart a definite logic to the text. The bottom line would then an~

nounce the pestilence, the second line would describe its ravages, the
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third the people’s attempt to eradicate it, the fifth their success in
that attempt, and finally the top linec would climactically announce the
departure of the pestilence. Unfortunately, lacking any textual justi-
fication, such a reordering of the text can be presented only as a

heuristic suggestion.
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IV.2.ii "zhen" B (51)

S s - I .

(. RABE Y AL 2D, TPAZAH ¢ T

Receipt. Thunder comes crackling=cracikling: laughter and talk ya-va;
thunder arouses a hundred li: do not lose the ladle and fragrant wine, |

# & R4 B it g %

Thunder comes cracikling=-| afterwards laugzhter auspicious
cracitling and talk ya-ya

T A A 4 RLBRIAR, AR H
Thunder comes lost cowrie; rising in the nine aillocks; do
forcefully .not chase and in seven days you will get it

3T _

T BR T4 P

Thunder su-su (regene- there is no narm

rates; thunder moves

- YL

Thunder and then nud

BB A B £ R AL

Thunder goes and there is no loss but
comes forcefully there is activity

Tt 2, M L% |ZATAMIAEHHAY . fa; AR

Thunder suo-suo (drawn- |[the (thunder=-) stirrings | to campaign vould

out); look about are not in his person, be inauspicious;
anxiously : but in his neighbor; no harm
sexual relations have
difficulties
32

Thunder arouses a hundred li,
Thunder comes crackling-crackling,
Thunder comes forcefully,

Thunder su-su (regenerates),
Thunder and then nud,

Thunder goes and comes forcefully,
Thunder suo-suo (drawn-out).
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In the case of "Wuuenz" hexagram above, we were able tarouzn the
commonality of the human experience to overcome a misleading linguistic
obscurity. In the case of "Zhen" (51) hexagrem, on the other nanc, the
nare of the hexagram is readily understood; all commentators agree thzt
zhen §§L neans 'thunder." And yet, despite this agreement, I believe
that these same cormentators have consistently misinterpreted the hexa-
gram. This is because the response evoked in people by the natural omen
of thunder is not necessarily universal or timeless. On the basis of
the canonical commentaries, the "Tuan" [kons zhi fu ye Z4 W45 @
(fear brings about good fortume)] and the "Kiang" ;Q, [junzi yi ikonziju
xjuxing 2 % N TR L r A 18 % (the gentleman internally stengthens
hinself through anxiety)], nearly all commentators have moralized thun-
der into an awve~inspiring, virtue-inducing agent. This has necessitated
a creative rationalization to reconcile the "laughter and talk" and the
Prognostication "auspicious" with the coming of thunder in the hexeozranm
statement and in the first line statement (51/1).
The function of thunder is to rectify the lazy through
the wrath of heaven. Therefore, on account of z clap of
thunder and a gale of wind the gentleman changes his
demeanor, and putting this into effect in the affairs of
men then the teachings of solemnity are practiced
throughout the world. Therefore, with the coming of
thunder cthere is none who is not afrsid and therefore it
states, "Thunder comes crackling, crackling." If things
are afraid, they will not dare to do wrong but will
protect their good fortune and this will then lead to the
prosperity of "laughter and talk."33

One commentator however suggests a different approach. Zhenz Xuan

remarxs:
Zhen 1is thunder and thunder is the force that animates
things. The resounding of thunder is similar to the
comnands and instructions of the leader in moving the
people of the middle kingdom.

34
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Here thunder 1is seen not as a phenomenon to pe feared but rather as a
refructifying and revivifying force. There is little doubt that the
irmdeiate source of Zhenz's comment lay in contemporary yin-yanz cosmo=
logical theories.

The yin and yang rub each other and
beinz "moved" this produces thunder.
35
But the word=family that has developed around 'thunder" suggests that

this animating or generational quality was ascribed to thunder much
earlier than the Warring States philosphers. Consider tihe following

Shuowven definitions of zhen and related words.
I. A 'FL &, =2 A4 %% % W & &7 Y ; & X 4
4, Mm% 4

Chen 1is ' zhen. In the third month the yanz force
moves and thunder and lizhtning shake; this is the

~agricultural season of the people and all things come
to life. (l4B.2la)

n. % A A -t

Zhen: to bili (onomatopoeia for the sound of thunder)
arouse (znen) things. (11B.7b)

III. T e — 12 B &,

Zhen: ... one says “to arouse." (12.B28a)
Illa. «A2 .- A An 3 T 48 4h,
2 %

The hibernating insects begin to
zhen. Conn: Zhen is to nove.

(Liji: 5.2a)

w. 3k & & F A4

Shen: a woman conceives and becomes pregnant. (12B.4a)

v. T B 5 B M2z E A KEm, D LA

A}

% .

Thunder is that which the rubbing motion of yin and
yang gives birth to things. Its signific is "rain"
and ¥ resembles a revolving shape.

Yaa p
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v, Fo.of b, BT LD I G,
f ) rA IR AT, ALY
#4 =R BEE R, NS
bE AFLAH; kLI .

Bo ... means to rub against. Yin and yang
rub against each other and this is what is
called thunder. "To rub against each other"
is what is below called "revolving;" it rege-
nerates the ten-thousand things. In the se-
cond month yang is dominant and the sound of
thunder issues forth; therefore 5% is used
to symbolize its revolving image; this is not
three “fields" (tian P ).

(Shuoven jiezi Duan=zhu: 11B.7a)

In all of these definitions there is no notion of thunder as being
somethiny fearful; instead, as a revivifying agent the first sounds of
thunder in the Spring are to be welcomea, Indeed, in Shang oracle—-bone

inscriptions divined in the first montks of Spring, thunder 1is also
36
referred to as an auspicious (ji % ) omen. This attitude is evident

in the followinz series of inscriptions found on a sinzle turtle plas-

tron dating to the reign of King Wu Ding.

65.: £k AT F A B
Crack on ren-shen (day 9), Zhong divining:
"Di is to command rain."

65.4: Mt R4 =A B
Divining: "Coming to this the second month there
will be thunder."

. o L 37
66.1: N. % 3 P A HA.
Divining: "Di is not expected to comnmand
(rain)."

~
66.4: N RE 4 ~2AF
Divining: "It is not expected in this the second

montih to thunder."
38
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66.5: & 13‘ TF '?'}?‘f?. 2R LB BALA LA 2, 1k
3

The king prognosticated, saying, "Di will in
this the second month command thunder; if it be
a bing day, (he) will not command snov, and if
it be a genz day it will be auspicious.”

39
66.6: & 18 w: & H F,
The king prognosticated, saying, '"Auspicious;
there will be thunder."

Considering the climatological condition of norttern China, it 1is
easy to understand why this appearance of thunder in the second nonth
would be considered auspicious. Winter, bDeginning in the tenth wmonth
and continuing until after the vernal equinox is in China the dry sea-
son, a time when the frozen condition of the earth necessarily brings
agricultural prqduction to a halt. But with the coming of the Spring
thunder and its attendant rains (note especially /4 65.1 and 66.1),
agricultural work once again begins.

In ancient times, before the work in the fields did begin ceremo-
nies were held, both to celebrate the survival through the winter and to
rituzlly ensure the fertility of the.soil for the coming grouing sea-
son. ° Marcel Granet, combining mythological sources and literary evi-
dence, has demonsziated the initiating role played by thunder in these
Sprinz festivals. Correlating tﬁe shared meanings of the chen )%L
word-family presented above, Granet summarizes in his owm inimitable
style the efficacy of thunder.

According to the Shuoven, chen (from the duodenary
series) denotes the shaking (zhen) that thunder produces.
Sir.a Qian says that it shous the females of the ten-
thousand things at the moment of concepticn (shen).
These are complementary images because znother sizn (it-

self also pronounced zhen) impartially evokes a woman
moved by tertility or the earth shaken by thundcer.
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The values attributed to these images are notable
because they demonstrate an intimate correspondence be-
tween the actions of nature and human behavior. Due to
this, it 1is easy to imagine that they could be used as
calendrical signs. And by logical extension, they should
also admit of a topugraphical indication. Chen in fact
is the emblem of E-S5~E as well as the third month of
Spring; it is only after the equinox has passed that the
first rumblings of thunder should be heard. The thunder
then opening and shaking the soil escapes from the sub-
terranean retreat where winter had confined it: men here-~
after would be able to open the ground and cultivate it
through fructitious labor.

Recognition of this refruiiifying néture of thunder makes the
otherwise obscure images of "Zhen" hexagram cohere. The hexagram state-
ment, “thunder comes crackling, crackling: laughter and talz ya=-ya;
thunder arouses a hundred li: do not lose the ladle and fragrant wine,"
can easily be understood as an evocation of the $pring fertility festi-
val. The "laughter and talk" which greets the coming of thunder is not
due to any fear-inspired moral rectitude, but instead implies the sexual
relationships which were an important part of the primitive Spring
'festival.43 Thunder's role in "arousing" the countryside, already al-
luded to in the Shuowen definiﬁion of zhen 1ﬁ<_, was institutionalized
in the azricultural almanac by naming the period of thunder'’s first
sounding as jingzhi gg} i# (arousing the hibernating). And the "ladle
and fragrant wine" are of course also obvious symbols of a festival
celebration. Moreover, the joy that naturally belonged to these Spring
festivals is consigtent with the Prognostication "auspicious" in the
first line. |

Further corroboration of the auspiciousness of thunder is found in

the third line (51/3), which provides an interesting contrast with a

line already considered in "Wuwang".
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"Wuwang" 25/6: £ i 63‘ ‘A ﬁ

The wuwang moves: there is harm.

“Zhen" 51/3: '1'_ 144 N %

Thunder moves: there is no harm.
The parallei but opposite néture of the Ptognosticatiéns in these two
lines signals the similarly parallel but opposite nature of the omens.
The wuwang, as we saw in Sec., IV.2.i, was inauspicioﬁs; thunder was
auspicious.
Among the Topics of “Zhen," 6n1y the fourth line (51/4), ‘'thunder

" seems to contain any real content. The value of thunder

and then mud,
lay in ifs rendering the earth susceptible of cultivation. This wasr
possible only when éhe fro;en earth of winter had thawed into the "mud"
of Spring. But while the reduplicatives used throughout the rest of the
hexagram to characterizé the sound of thunder are undoubtedly basically
onomatopoeic, thé words may also have been choten in part for their
etymological content. As pointed Aut by Grénet, the first effect of the
revivifying role played by thunder was the cracking open of the earth,
which had been frozen through the winter. This released the life forces
which had been tr#pped below.44 Something of this cracking function may

be seen in the first reduplicative used to characterize thunder. Al-

though gi_aﬁﬁ itself is defined as "fear" and the reduplicative xi-xi as
"the apﬁearance of fear," this meaning is almost certainly based on
thé moralized interpretation of the word'§ use in this hexagram (the
word does not occur elsewhére in archaic Chinese texts). The etymologi-
cal content of the word is carried in the -omponment xi ER s, defined by
the Shuowen (7B.40a) as "light seen through a.ctack" (ii jian zhi bai ye

Tk B 4. 4 44 ). This is the same root as found in the word x_17§5,
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' To me, this hints of a meaning "to

wvhich meaﬁs a "crack" or "crevice.'
crack," which is precisely what thunder is said to do to the frozen
earth.

The reduplicaﬁive Bu=su ﬁ\ A‘ﬁf» in line three (51/3) is a similar
case in pz(i,nt. Once agaiﬁ glossed in this usége as "anxious, uncom-
fortable," in usage elsewhere the word is defined as “to be reborn."

It occurs in the line su er fu shangzhe san %‘3.1 1{ t #K = (there

are three who su and rise again) in the Zuozhuan (tenth year of Duke

Xiang), to which the sub-commentary of Kong Yingda provides the explana-

tion “su is the name for those who have died and been reborn" (suzhe si
. 47

er geng sheng zhi ming ye -iﬂ‘% e R R AA ). Even more

interesting is an occurrence of the word in the "Seasonal Norms" (Shize

7} &) chapter of the Huainanéi Hi % 3 (5.3a): zhi chong shi zhen
su @ 3& &4 T E\(the hibérnating insects begin to move and come back
to life), which ﬁatks an elaboration on the passage zhi chong shi zhen
(the hiberuating’ insects begin to ﬁove) from the "Monthly Commands" (Yue
ling A /.i: ) éhéxpter of the Liji 7% 44 quoted above (p. 204, IIIa).
Ox; severél oééésioﬁs, we have remarked on the revivifying force of
thunder. That the sound of thunder is here characterized by the vord
for "regeneration, rebirth" cannot be mere coincidence.

V'ro be sure, - i:hete is sf;ill much in the text of this hexagram that
defies my best efforts at ipterpretation (particularly obscure is the
resumption of the second line, "lost cowries; rising in the nine hil-
locks; do not chase and in seven days you will get it.") The impregna-
t';ing qualit;y of thunder might not i)e irrelevant in explaining the

Injunction of the top line (51/6), “the (thunder-) stirrings are not in
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his person (but) in his neighbor." Likewise, from what we xnow of
éncient Chinese society, the beginning of Spring planting_marked the end
of both the time for marriage and for warfare, an anthropological note
which might help to exﬁlain the phrases "sexﬁal relations have diffi-
culty" énd "o caméaign Qould be inauspicious." But it would be prema-
turé to dr#w an& définite interpretations from such a fleeting associ-
ation. . The imporéént ﬁﬁing to notice here is thﬁt the natural phenome-
non of thunder ser;es throughout the entire text of the hexagram first
as a portent of the beginning of Spring, and more important, as a symbol

of the rebirth of all things.
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vgai GR (38)

IV.2.iii
A 3 %
Minor affairs: auspicious.,
% & nERAIR;REN T A
Lost horses do not chase, they will | problems Zzone;
return of themselves; no harm
see an evil man
w2 FH 7o H
Meet the master no harm
in an alley
2 BEEEE" HAr AW Y Er
See the wagon being the man is branded on there 1s no bezin-
dragzed, its oxen the forehead and has ning but there is
leading his nose cut off an end
2
M MBAR | &% f; R B

Observe the fox and
meet the primary man

exchange prisoners

danger; no harm

AL Ry

Ascend the ancestral tem|

AT
in travelling, what
harm

18 i

problems zone

le and eat the flesh
S A A A A A, 50
Bt A A LU I, LI
Observe the fox; see the
swine shouldering mud;
carrying  ghosts, one
cart; the bow first
drawvn and later released

BARAGU;R PR
it is not bandits vith
marriage proposals; if
in going you meet rain
then it will be ausi-
picious

sl

Lost hLorses: do not chase, they will return of themselves,
See the wagon being drazged, its oxen leading,

Observe the fox and meet the primary man,
Observe the fox; see the swine shouldering mud; carrying
chosts, one cart; the bow first drawn and later released.
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This hexagram ié deserving of a more detailed study than I am at
present prepared to pursue. But the images found in the hexagram text
are both so intrinsically interesting and so important within the con-
text of Zﬁouyi onen symbolism that at least a preliminary discussion is
required here. |

It is perhaps best to begin with the top line (38/6), a line whose
potentialities for allegorical interpretation have not been lost on
commentators. Richard Wilhelm's translation and ecxplanation are repre-

sentative.

Isolated through opposition,

One sees one's companion as a pig

covered with dirt,

As a wagon full of devils,

First one draws a bow against him,
Then one lays the bow aside.

He is not a robber; he will woo at
the right time.

As one goes, rain falls; then good
fortune comes.

Here the isolation is due to misunderstanding; it is
brought about not by outer circumstances but by inner
conditions. A man misjudges his best friends, taking
them tc be as unclean as a dirty pig and as dangerous as
a wagon full of devils. He adopts an attitude of de-
fense. But in the end, realizing his mistake, he lays
aside the bow, perceiving that the other is approaching
with the best intention for the purpose of close union.
Thus the tension is relieved. The union resolves the
tension, just as falling rain relieves the sultriness
preceding a thunderstorm. All goes well, for just when
opposition reaches its climax it changes over to its
antithesis.,
52
Certainly seeing pigs covered with mud and ghosts riding in carts would

not necessarily be foreign to the cultural milieu of ancient China, but
Wen Yiduo has demonstrated that while not without correlative effects on
53

the ground, these are basically images to be seen in the sky. For

example, the image "carrying ghosts, one cart" can readily be associated
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with the luﬁar lodge "Yu gui" fﬁi 1%; (Carting Ghosts), corresponding to
the stars », § , v , and S Cancri. Immediately to the south of this
consteliation the Chinese see oné of the clearest images of the sky: a
bow and arrow (comprised of stars in Canis Major and Puppis and seen in
the bocfom—middle of the illﬁstration below), pointed directly at the

famous star Sirius, in Chinese the "Heavenly Wolf" (tian lang A ﬂf(, ).

It is this constellation which would seem to be evoked by the phrase
“the bow first drawn and later released." Seeing these phrases as
Chinese Star-Chart Centering on the Extension from

Gui to Bi, Including the Bow and Arrow Constellation;
after de Santillana and Dechend, 1977: 216 (overlezaf)
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astronomical images suggests that the meaning of the other image in this

line, '"the swine shouldering mud," might also be found in the stars.
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Again, Wen Yiduo has deronstrated the astronomical nature of this image.
As seen in the Shijiny poem "Jianjian zhi shi" # M A A (liao 232):

There are swine with vhite legs, 1n great nunbers they
wade through the waves; the moon (is attached to=) cdwvells
in (the constellation) Bi ("fork," i.e., stars in the
Hyades), it causes a great flow (of rain),
54
the '"Heavenly Swine" (tian shi # % ) is another name for the lunar

logge '"Kui %i . VWen further suggests that the appearance of this
"Heavenly Svine" was regarded in ancient China as an omen of rain. For
this he finds literary evidence in the Shuyi ji & ¥ 4

When at mi@pight there are in the Milky Way black nebulae

(hei gi % % ) linked togetier, this is popularly

called ''the black pig fording the river" (ei zhu du he

2% B %  ); he is the "Lord of Rain" (yu hou Wi

‘,ﬁ).

2

55 :
and in Zhang Shoujie's %E\? ﬁ Shiji zhengyi £ 1L &

e

cormentary

to the "Tian guan" #. "3 chapter of the Shiji:

Kui % ... is called in one source the "Heavenly Svine"

(tian shi) and in another the “"Feng Swine" (fensz ski 31
R ). It controls water-courses ... vhen it is occluded
by Mercury, then there will be a flood vhich will last

for three years.
56
There is also naturzl evidence for this association of the "Heavenly

"ui" took

Swine" with rain. The first appearance of the constellation

place, alloving for precession, in the first month of autumn, about the

beginning of August. This is precisely the time when, according to the
_ : 57

ancient almanacs, the rainy season began in China. An interesting

anthropological note further explains vhy this constellation should bDe

associated with swine. This time of the autumn rains was also the time

when swvine were turred loose into the already harvested fields. Hot

only would they eat the weeds left from the harvest, but by rootisg in
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the soil they effectively tilled it for the coming planting of rice.
This practice was still observable late in the nineteenth century in
Anoy.58

On the basis of this association between the "s?ine" and rain, Ven
Yiduo moreover proposes a slight reordering of the text to this line.
He proposes that the Injunction "if in going you meet rain then it will
be auspicious" should follow immediately upon the phrase '"see the swine
shouldering the mud." In addition to the conceptual link between these
two porases, this emendation is also supported by the rhyme between éé
tu/do (GSR 82d') and " yu/givo (GSR 1C0a). VWhile this seems accepta=
ble, it should be pointed out on tue other hand that this rhyme is also
shared by the other phrases in this line statement | Sﬁ sﬁgjk}o (Gsr
74a) and 3 hu/gwo (GSR 41lh)].

Given this background, it is now possible to consider thel final
image of this line statement. The two words kui zu AR I are also
found in the fourth line (38/4), vwhere they evoxe the Injunction '"meet
the primary father” [note the rhyme betveen ¥\ gu/kwo (GSR 4le) and i
fu/piwo  (GSR 1025)].59 As seen above in the translation of Richard
Wilhelm, "isolated through opposition," the piurase is not readily expla-
nable on the basis of traditional glosses. The word gui ﬁ@{ is virtual-
ly alwvays glossed paronomastically as guai 4? (queer).60 But it would
seem that this gloss is based more on the queer images found in the text
of this hexagram, which of course tears the name "Kui,"” than on zny
etymological reasoning. The Shuowen (4A.4b) defines ﬁhe word cryptical-
ly as "the eyes do not rezard each other" (mu bu xiang ting ye H A A4

Eﬂi A4y, 1t is perhaps more helpful to consider the other words in
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kui's immediate word-family. Two are relevant. The word kui ¥ weans
"to measure” and in the Shijinz poem "Ding zhi Fang zhong" E_Ip N i

YNac 50) is used particularly to measure astronomical images.

: -
,li -“-\f <‘P) 47‘ 3' a M
woAmna, F -
When (the constellation) Ding was at the
zenith he started work on the Chu palace;

When he had measured it by the sun, he
started work on the Chu mansion.

61
The same word, written with the signific "grass" (44 ), i.e., kui 5 s

—= I
meaiis "sunflower,” the plant that always "faces the sun" (xiany ri iui
)’7-] R 1;'\ ). The aséronomical implications of these two related words
suggest that kui ﬁ’}i , elaborated with an "eye" ( A ) sisnific as it is
might refer to astronomical observation.

In this phrase, it is a verb with the word zu A\ (orphan) as its
object. I can find no astronomical phenomenon associated vith "orphans"
in China. But, by a change of signific, two different constellations,
both closely related to the other images of the top line, are suggested.
Perhaps the easiest emendation would be to read JM hu/z'wo (GSR 4lh)
for M gu/iwo (GSR 4lc), since this word appears two other times in the
same line statement and has been shown to refer to the important con-
stellation Bow and Arrow. I suspect, however, that this emendatioh i§
rather too easy. Although by the time the text came to be transcribed
into kaishu A¥ ﬁ. , the original meaning of the word was no longer
understood, I think that the fact that this occurrence was given <&
signific ( A=) distinct from that of the "bow" ( 2 ) is significant;

there rnust have been a tradition that the two words were not identical.
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Unfortuﬁately, it would seem that the transmitters elaborated the vord
with the wrong signific. I suspect that it should instead read YN
hu/z'vo (GSR 41i), meaning "fox." As noted above briefly, ti:e celestial
Bouv and Arrov of the phrase "the bou first drawm and later released" is
perpetually aimed directly at one target, Sirius, known in such wide-
spread ancient cultures as Mesopotamia, Egypt, and perhaps lexico as the
"Dog-star." Although the Chinese name for this star is "Wolf" (lang)
rather than "Fox" (QQ), the intré-genus vériation would be appropriate
here for the sake of rhyme [ g& tu/do (GSR 824'), ¥ che/kio (GSR 74a),
24\ hu/g'wo (GSR 41h),ﬁﬁxg/giwo (GSR 100a), and also A fu/piwvo (GSR
1023) and A§" fu/plivo (GSR 69g)]. Hofeover, there is also sonme liter-
ary evidence in support of such variation. In the "lieavenly CQuestions”
(Tian wen R A ) éhapter of the M?{ﬁ% , we read:

God sent down Yi Yi to overcome the calamities 6£ the

people below. How did he shoot the River Lord and take

to wife the Lady of Luo? 1e bent his bow to the full and

made 3ood use of his thimble, and Feng the Swine was
shot.

And in the "gi sao",‘?ﬁiﬁ,&, :
Yi loved idle roqming and hunting to distraétion,
And took delight in shooting at the nighty fox.
6
There is no doubt that this mythological archer, Yi, haz an astrononical
origin. That his targets here are variously stated to be the "Heavenly
Swine" and the "mighty fox" seems to me to be strong circumstancial
evidence that this "“fox" is indeed Sirius, which again is - situatec
irmediately to the south of “"Kui" zi , the "heavenly swine."
Whether the proper emendation for the word gu M\ is indeed hgu%h\

(fox; i.e., Sirius) or if it is instead hu %ﬁ\ (bou; i.e., the celestial

Bov and Arrow), there is little doubt that like the other images in this
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Depiction of Archer Yi Drawing Bow Against Sirius (the Fox?);
after De Santillana and Dechend, 1977: 216 (overleaf)

line statement and as implied by the word kui M [t§ observe (the
ﬁeavens)], its referent must be a heavenly body. Thus, in this one line
statement there are three énd possibly four differenﬁ astronomical
images. This should lead u# to agk wvhether other lines of éhe he#agrém
do not also concéin astronomical images. The references are not as
clear ﬁut I think that they are present nonetheless.

Cne of the lunar-lodges referred to in the top line is "Yu gui"jﬂg

fﬂ> (Carted Ghosts). It is possible that the Topic of line three
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IV.2.iii: "Kui" (38)

(38/3), '"see the wagon being dragzed,” is also a reference to this

constellation., We might note that the lunar-lodgze diametrically' oppo-
site "Yu gui" in the sky is termed "0x" (Niu J} ), or "Le¢ 0z" (CQian niu
a? 4‘ ). Although I have found no literary evidence to support 3
relationship between the two lodges, it is a curious and indubitabdle
fact that the setting of the "0x" (the determinative star is /3 Capri-
cornis) is simultaneous with the rising of the "Cart" (ceterminative
star of O Cancri). It is easy to imagine that this phenomenon could oe
64
mythologically explained as the "ox" pulling the Yeart" into view. If
this association has any merit, it provides the context with which to
understand the Injunction "the man is branded on the forehead and has
his nose cut off," which on the basis of the near rhyme | :E yil/ziad
g ¥ . .

(Gsr 338a), %4 zhi/tiad (GSR 331c), and ﬁ'] yi/ngitd (GSR 537a)] should
belonz to the same image. Gustav Schlegel, on the basis of characteri-
zations found in the "Star Classic" (Xing jing fz 4% ), describes the
portentiousness of "Yu gui."

As the shades of the ancestors weve deemed to exercise a

surveillance over the living and always to have their

eyes on them, it was said that the square of Cancer

(i.e., "Yu gui") was the Eye of the Sky which presided

over the inspection of miscreants. And as it was Dbe-

lieved that the ancestors punished the miscreants by

means of maladies, this asterism was also given the name

of "Tian song" % 34 , the "Heavenly Punisher," and it
presided over sickness and deatk and over executions.

65
The final line to consider, the bottom line (38/1), "lost horses:
do not chase; they will return of themselves," appears to have no imme~-
diate relationship to the systrem of imagery outlined above. But if cous

and swine and foxes can be found in the skies, we might also expect to

find a horse or horses there. lNot only is this the case, but what is
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more, the "Heavenly Horses" (tian ma % & ) just happens to be a
paranatellon of the lunar-lodge "Kui," the "leavenly Swine," and is
situated just to its north ( o& ,;7 s XA, % , and M Cassiopia). This
location suggests a possible association between this image and the
image "see the swine shouldering mud" of the top line. To push this
astronomical interpretation to its furthest extent, it may also provide
an explanation as to why the Injunction to this line counsels that there

' as indeed all

is no need to "chase" the horses. The "Heavenly Horses,'
of the celestial phenomena, were regularly rendered invisible, whether
by the break of day, by their movement beyond the arc of vision, or
simply by a clou&y occlusien. But the observers of the sky who contri-~
buted to this hexagram of the Zhouyi knew from experience that the
disappearance of the "Heavenly Horses" would not be permanent; given the
proper celestial conditions they would indeed "return of themselves."
Most of the foregoing interpretations are unabashedly speculative,
but they are all possible and, what is more important, they are all
plausible.‘ They depict a society of sky-watchers who invested the
noctournal luminaries with earthly qualities. By observing this ideal
environment, they thought it possible to know what lay ahead in their

own less than ideal environment. This, of course, 1is the essence of

divination.
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IV.2.iv "ingyi" A1 A& (36)

+ % A

Beneficial to perform a difficulty divination.

The mingyi in flight the lordling in travel, in his travels, the
drops his left wing three days does rot eat |mraster has difficulty
15
RERFEA. | A 1 & P
The mingyi wounds using a saving horse stronzgly auspicious

in the left thigh

AT xR BEAD; A3 R

The mingyi in get its pgreat head; one
the southern hunt may not perform an ill-

ness divination

L) ! » - -
AN A A NEiS § 2 P A
Entering into the left in going out of the
abdomen, bagging the door and court

mingyi's heart

4 2 4.9 4 # R

The minzyi of Jizi beneficial to divine
A G ag BMELTFEUNT w2
Not bright or dark first rising into the

sky and then entering
into the earth

The ningvi in flight drops nis left wing,

The pingyi wounds in the left thigh,

The mingyi in the southern hunt,

Entering into the left abdomen, bagging the
ningyi's heart,

The mingyi of Jizi.
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The final example of a developed omen to be considered is similar
to the first (i.e., "Wuwang," Sec. IV.2.i) in tﬁat it has long been
misunderstood because of the-obscurity of its name. Yijing scholars
from the time of the "Tuan" ;ommentary on have interpreted the name
"Mingyi" m}q ?.l on tl;le basis of the b_agg symbolism of the hexagram

£2 -s

picture (§&). One of the associations of the trigram "Li" 2= which

comprises the bottom three lines of this hexagram picture is "bright=
ness,"” which also happens to be the literal meaning of the word ming
liﬁ . And since this trigram is situated under the trigram "Kun" %
which symboliies "earth," thé hexagram picture is seen to be a depiction
- of the sun (i.e., '"brightness") entering into the earth (according to
the "Tuan" commentary, ming ru di zhong @] A 4@ ‘f ). Anthrdpomor-
phiz:;.ng éhe sun, the word yi ﬁ' is then given an uncommon meaning of
“injured, wounded," whence Richard Wilheim's translation "“the darkening
of the light." lfhafever the merit of this bagua symbolism in the later
history of Chinese r.hm;ght, that it has littie to do with the original
meaning of this hexagram can be seen in Wilhelm's fanciful rendering of
the second line (36/2), "darkening of the light injures him in the left
thigh."67 Clearly there must be a better alternative.

It was only in 1931 when Li Jingchi published his "“Zhouyi shici
kao" that a convincing solution, in retrospect quite obvious, was pro-

68
posed. He noted that the first line,

"Mingyi" 36/1: )ﬂﬂ ?k % ﬁ, é ﬁ\ Lﬁ) 3\

A3 F45 20 A
The mingyi in flight, drops his left wing;
The lordling in travel, three days does not eat,

is very reminiscent, both in form and symbolism, of the xing-evocation =
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human activity rejoinder linked couplet form of the Shijing. Li further
noted that eight poems in the Shijing employ the phrase "A B yu fei" F

#¢ » which is formally idemtical with this bottom line of ™fingyi"
(ming yi yu fei fiﬂ£ 4 4R ), and in each case the "A B" represents
the name or description of a bird [e.g., "huang ;rx_':@_" ﬁ\ é., [yellow
bird; (Mao 2)], "shi geng" /4 . loriole; (Mao 156)], "zhen lu"Ffe
% [shaking egrets; (Mao 278)]. From this Li reasonably surmised that
the words -g_ip_g yi must indicate an avian referent. That this can but be
correct is evident from a close comparsion of this bottom line of "Ming-

yi" with the Shijing poem "Hongyan" %4 /.’g, (Mao 181).

AR5 R METR

The wild geese in flight The mingyi in flight
FH R A (givo (98)] HH AL (g1 k (9560))
Beating, beating their Drops his left wing.
wings.
L F % 4E AF T H
This man on campaign The lordling in travel

oL -
WP 2B (aia (8312)] E A [d4'isk (921a)]
Toils in the wilds. - Three days does not eat.

Firally, relying on the time-honored methodology of phoentic loans, Li
suggested a meaning of "calling pelican" for minzyi, with ﬂ/ﬂ mg/mié'ng
(GSR 760a) standing for nz ming/miéng (GSR 827a), and yi }\,' being the
unelaborated form of yi ﬁg) » which according to the Shuowen (4A.35a) is
graphically interchangeable with Q%ﬁ, « In a slight refinement of this
phonetic loan, Gao Heng has noted that in archaic Chinese i y_i;/d,‘iar
(GSR 551a) and %41 zhi/d'igr (GSR 560e), 'pheasant," we:re phonetically
interchangeable, so that the image is more plausibly a "calling

69
pheasant."
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rilliant as this anzlysis of Li's is, and I personally consider it
to be the most lucid and convincing demonstration of context criticisnm
yet applied to the Zhouvi, it gives us only the literal mecaning of the
image mingyi; just as important for a complete understanding of how the
image functions in the hexagram is its symbolic meaning. As ve saw in
the case of "Jian" (53) hexagram, where the "wild geese" had both there
and in the Shijinz the intrinsic association of marital separation, it
is likely that the image of a "calling pheasant” also possessed an
intrinsic evocation. There are three examples of the “calling pheasant”
xing-evocation in the Shijing, all of which are tied to the theme of
separation and grief. Consider, for instance, its use in the poem
"Xiong zhi" #f #H (Mao 33):
. The male pheasant goes flying,

Falling and rising is his voice;

Truly, my lord,

You do indeed inflict my heart. o
But this image of a "calling pheasant" had a wider Zurrency in ancient

China than just its appearances as a xing-evocation in the Shijingz.

Perhaps the locug classicus for it as a symbol of ill-fortune is found

at the beginning of the "Gaozong yongri" ﬁﬁ 7 4 A chapter of the
Shanzshu.

On the day of Gaozong's second-day sacrifice, there was a
singing pheasant. Zu Ji said: We shall come forwzrd and
go to the king and correct his (sacrificial) perfor-
mance.
71
This anecdote is repeated in slightly different words in the "Annals of

Yin" (Yin benji f_ # 4% ) chapter of the Shiji.
The emperor Wu Ding sacrificed to Chengz Tangz; on the next

day a flying pheasant alighted on the ear of a cauldron

and called out; Wu Ding feared.
72
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Whatever the o;igin of this legend, contemporary evidence that a "call-
inz pheasant” was indeed considered to be an inauspicious portent can pe
found in the Shang oracle-bone inscripticns.

2 v A L oL AL AL A

P AR AL, AR A M, ROD LB,

The king prognosticated, saying, "There will be misfor-

tune." ... On yi-mao (day 52), there was a defeat ... bad

news. On geng~shen (day 57), there was also a defeat.

There was a calling pheasant: You defended against the

Qiang military.

73
There 1is another legend that not only corroborates this symbolism

of the pheasant but moreover may be directly related to the composition
of this hexagram.

When King Mu was hunting there was a black bird 1like a

pigeon which fluttered about and then perched on the yoke

(of his chariot). The driver lashed at it with the

reins, whereupon the horse ran out of control and could

not be stopped, tipping the chariot and injuring the

king's left thigh (shang wang zuo gu f§ £ £ A% ).

74
Although this legend is found in a rather late source, [Li Shan's g &
4 cotmentary to Yan Ting's ﬂi}l 2  prose-poem "Zhe bai ma fu" #H 13
& 4, in the Wenxuan), there is reason to telieve that it is considera-
bly older. Li Shan attributes this quotation to an "old text Zhou shu"
(guven Zhoushu % 4 S 4 ). Since there is no parallel to this
passage in the extant (Yi) Zhou shu sk /4 %4 , Huang Peirong 3
4% has suggested that this "guwen Zhoushu," no longer extant, was none
other than the "Zhoushu" listed in inventories of the texts found writ-
ten on bamboo strips when the tomb of King Xiang ’i\ of Wei 4.‘)‘1, (d. 296
, 75

B.C.) in Ji ¥ county, Henan, was rifled in 280 A.D. If this is

indeed the case, this legend dates from at least the fourth century B.C.

and definitely preserves the flavor of the ancient symbolism. Although
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the bird here is described as "a black bird like a pigeon" (hei niao ruc
Jiu .‘z ﬁ_\ 7 ﬂﬁ ) and there is no mention of it "calling out" (min
%& ), the notation that the king was "injured in the left thigh" is
such a peculiar image that to find it repeated in virtually identical
words in the second line of "Mingyi" (36/2), "tlie mingyi wounds in the
left thigh," may not be mere coincidence. I would suggest that with

this passage we may well have found the historical locus for this line.

At the very least, it further confirms that this avian omen portended
imminent danger.

An interesting question in the contextual interpretation of the
Zhouyi concerhs whether the fifth line (36/5), "Jizi's mingvi," is
evidence that already during the Western Zhou period human beings or
activity could be metaphorically characterized in terms of natural omens
(certainly the remonstrances of Jizi did prove ominous for the Shang
King Zhou éﬁ ). While there is no reason why this is not possible [in
our discussion of "Kui" (38) hexagram above, we saw the reverse of this
process wherein astronomical phenomena were invested with animal or
human qualities), if so it would.be an exceptional case in the Zhouyi.

It 1is equally exceptiohal to be able to find the historical source
for a 1line image, such as we did for line two; despite this, I am
tempted to propose a historical source for the image of 1line three
(36/3) as well. The Topic "the mingyi in the southern hunt" evokes the

"eet its great head," which at first reading appears to be

rejoinder
nothing more than the report of a successful hunt. But, relating what
we now knov to be the significance of the "calling pheasant" with the

"southern expedition" of greatest importance in Vestern Zhou history,
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the disastrous campaign of king Zhao AA. (r. 977-957 B.C.), it is possi-
ble that the phrase "get its great head" refers instead to the death of
Kinz Zhao. Needless to say, this interpretation requires a certain
degree of imagination on the part of the reader, but it is a reading not
entirely without literary support. In the "Heavenly Questions" chapter
of the Chuci, we find the following rhetorical question:

Lord Zhao did much travelling. He went to the South

Land. What did it profit him to meet that white
pheasant?

76

With regard to this hexagram, as in this section at large, I be-
lieve I have demoﬁstrated the consistent use within indiviéual hexagrams
to which natural omens were put. By their very nature these omens are
susceptible of symbolic interpretation; indeed, their very function is
as symbols. But if we are to understand the way in which these hexa-
grams were éomposed, we must detérmine the significance of the omen
within its own cultural context; i.e., the Western Zhou dynasty. Whe-
ther literally interpreting the originally popular name of a pestilence,
or emphasizing the fear-inducing aspect of thunder over its life-
inducing aspect, or re-anthropomorphizing originally astrornomical
images, or using the philosophized bagua concept to explain an otherwise
inexplicable compound, past attempts to elaborate the themes of these
hexagrams have been found anachronmistic. It is possible, even probable,
that many of the interpretations suggested here will also prove lacking
in some way. But there can be no question that the interpretation which
ultimately ties these omens together, i{ ever it be found, will be that

consistent with the worldview of the Western Zhou.
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IV.3: Developed Narratives

IV.3.1

"Jie" ﬁﬁ (40)

MoR A KR LA AR
Beneficial to the southwest; there is no place to go; he comes and
there is some travelling; early auspicious.

returns: auspicious;

7 4
No harm

B A = A4
In the fields bag
three foxes

AR A

get a yellow arrow

i 4 A

divining: auspicious

AAXK

Portering and hauling

LN

causing robbers to come

A%

divining: trouble

Al o 1§

Severing their. thumbs?7

IR i
a friend arrives
and captures them

A3 A M i fFrAN 4
The lordling has he offers a captive auspicious
been rescued for the small man
AARE T Far | MK A Fo S Ay
The duke herewith shoots ags it nothing not
a hawk on the top of a beneficial

high wall

In the fields bag three foxes and get

a yellow arrow,
Portering and hauling: causing robbers to come,
Severing their thumbs, a friend arrives

and captures them,

The lordling

has been rescued,

The duke herewith shoots a hawk on the top
of a high wall: bags it.
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in the preceding two sections I believe it has been demonstrated
that hexagram texts do indeed cohere around particular themes. More-
over, several hexagrams have displayed a definite development in the
sequence of their line statements. This should lead us to ask whether
the line statements of a single hexagram were ever coordinated to
achieve a narrative effect. In this section we will consider four more
hexagrams which I think do indeed tell stories.

Needless to say, the concision of the hexagtém texts allows for
only the barest outline of a story to emerje. Mgreover, whether due to
a conscious disregard for historical specifity,7 or because of sone
interruption in the transmission of the story, it is generally impossi-
ble to reconcile these stories with any historical events. But this
does not preclude broad comparisons between the éontent of the stories
and what we know of Western Zhou society. And in the one example
studied here where a pfoper name is furnished, the hexagram 'Guimei
(54; Sec. IV.3.iv), it is not only possible to determine the historical
referent but, by using the narrative information of the Zhouyi, we can
gain new insight into an important event in the history of ancient
China.

Narrative is generally constituted of setting, problem, complica-
tion, clizax, and resolution. The line statements of "Jie" (40) seem to
me to correspond individually with each of these facets of the genre.
The second line (40/2), "in the fields bag three foxes," which includes
the first Topic of the hexégram texﬁ, sets the scene as a hunting
expedition, appatenﬁly already successful., Despite the Prognostication

of auspiciousness (zhen ji ﬁ~‘§_ ), the phrase "get a yellow arrow"
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perhaps serves as an cmen of impending danger. Analogous omens are
recorded in "Shihe" (21) hexagram, in both cases evoking a troublesome

situation which is eventuaily resolved.

wshine® 21/4: vk 5 b A A A Xk g %

Eat the dried meat with bone and get a
bronze arrow: beneficial to perform a
difficulty divination; auspicious.

nshine 21/5: ok S R K4 4B £ &

Eat the dried meat and get yellow metal:
divining: danger; no harm.

The ihird line (40/3), Yportering and hauliné: causing bandits to
_come," introduces the problem: a band of bandits takes advantage of the
hunting party's being encumbered with its catch and attacks. At this
point an ally comes to the rescue and captures the bandits [(40/4):
"Severing their thumbs: a friend arrives and captures them"). Arthur
Waley perceptively remarks that the phrase "severing their thumbs" (j;gr
er mu /qf “ 44) "may refer to the well-known practice of ‘removing the
thumbs of prisoners of war."79 This crisis reaches an auspicious climax
in the fifth line (40/5), "“the lordling has been rescued: offer a cap-
. ' where a human sacrfice (presumably of the

80
captured bandits) is held to celebrate the lordling's rescue. The top

tive for the small man,'

line (40/6), "the duke herewith shoots a hawk on the top of a high
wall," then serves as an allegorical flourish, resuming as it does the
hunting imagery of the setting and finally and definitively resolving
the expedition.

There is no anecdote that I kﬁov of from ancient China that would
allow us to precisely situéte this event. But the story does illuminate
to a degree the relationship between otherwise unconnected observations

regarding the role of hunting in ancient China. Shang oracle-=bone
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inscriptions of the ubiquitous form wanmg tian: wanglai wang zai % 1H

117&1 P [the king is to take to the fields (i.e., hunts): going and
coming there will be no disaster), allude to the dangers inherent in the
hunt. One of these dangers was undoubtedly from "robbers." And in this
light it is interesting to note that during the Shaag dynasty captives
brought back from hunting expeditions constituted onme of the priméry
sources of victims for human sacrifice.81 Finally, the practical as
well és ritﬁal telatiénship recorded in "Jie" between the "lordling" and
his ally is consistent with the geo-political ramifications scholars
posit for Sﬁang hunting expeditions. Thus, despite the lack of specifi-

city in this story, it can still be used to illustrate historical  as

well as literary trends.
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Iv.3.1ii

"sui" TR (17)

i HR AR

Primary receipt: beneficial to divine; no harm.

'FA R
There is a change
in office

& P A

Going out the door to
make an exchange has
merit

5§ 7

divining: auspicious

hoTHhA K
Tie the little boy
but lose the man

HAARAD I

Tie the man but lose
the little boy

T4 £ 4 AR

In the chase there is an
attempt to capture; bene~
ficial to perform a resi-
dential divination

Jifilﬂ-ﬂiit~SQ<4ﬁ4%

There is a captive in
the road, with an al-

TAAf

In the chase there is
a capture

Ao
divining: inauspi-
cious

liance what harm 1is

there

AOL

421 & ) A
A capture at Jia auspicious

1 A e Hia
Grasp and tie him,
and then guard him

AL ZAWw

the king herewith sacri-
fices on the western

mountain
83

Tie the little boy but lose the nan,
Tie the man but lose the little boy,

In the

chase there is a capture,

A capture at Jia,
Grasp and tie him and then guard him;
the king herewith sacrifices on the
western mountain.
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"Sﬁi" (17) ﬁexagraﬁ is similar to "Jie" in presenting a general
scenafio Qitﬁ virtually no allusioﬁs allo;ing'it to be reconciled witﬁ a
specific historical eveant. Still, it also contains ﬁistorical as well
as literafy interest in the way it develoﬁs the pursuit, capture, and
eventual sacrifice b} the king himself of some pefson or persons. The

identity of these persons is never specified beyond "little boy" (xiao

zi 4~ 3 ) and "man" [M fu" K £, (17/2, 17/1.%)], but thé nature
of the Topics innéhe;e lines, "ﬁie fheiliﬁtle boy bué lose the man" and
"tie the man but lose the littlé bof." combined with the emphatic iﬁsis;
gence that their (re-)captﬁre is tﬁe result of a pursuit or chase
[(17/3): "in the chase there is an attemﬁt to capture;” (17/4): "in the
chase thefe is a caﬁtute"]. leads one to suspect that‘this ﬁexaéram is
concerned with run-away glaves, or ~ther persons under the bondage of
higher authorities;gé

The relaéionship of éhe bbéﬁom line (17/1), "Ehere is a change in
office:t going out the door to make an exchange ﬁas merif," wigh the
theme of the hexagram is not clear. Perhaés the "change in office" is
an analogy evoking the escaée of the slaves, or mofe ptobabl&, iﬁ éets
the scene as a time of social upheaval thch the slaves might take

advantage of to escape. Either of these interpretations, of course, can

but be forced. Lines two and three introduce the theme proper, with the

purpose of the chase announced in the Injunction of the third line, "inm

the chase there is an attempt to capture.” The meaning of the fourth

line's Topic (17/4), there is a captive on the road: with an alliance
what harm is there," is certainly not beyond dcbate. In addition to the
problematic emendation of meng Eﬁ. (alliance) for ming A4 (brightness),
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there is also a problem with the term you fu )ﬁj ’3- . The term occurs
througggut the Zhouyi with the technical sense of "to offer a cap-
tive," bﬁt in this case the rhyme between ifi dao/d'ég (GSR 1048e) and
4 jiu/gidg (GSR 1068a) suggests tﬁat ve afe here concerned with a
couplet of four-character phrases, as part of which you fu need not
carryA a special, technical sense. If both of these readings are not
mistaken, the ling may be understood to attest to reciprocal agreerents
among families and states for the return of run-away slaves. Less
ambiguous is the resumption of this line, "in the chase there is a
capture.” This posiéively develops the intent cf the chase expressed in
the preceding line. All ;f this comés to a climactic resolution in the
human sacrifice of the top line (17/6), 'grasp and tie him and then

guard him; the king herewith sacrifices on the western rmountain," where

the zhi A of ju xi zni 99 fh A and nai cong wei zhi 7 fR 4 A
certainly refers to the "little boy" and "man" who vere the objects of
the chasé.

There has been an inclination on the part of certain context crit-
ics to identify the "king" of the top line with King Wu. Qu Wanli, for
instance, noting th;t ché setting for the line, the "western mountain"

(xi shan ¥ H ), undoubtedly refers to Qishan 45 Jt | the homeland of

the Zhou [cf. "Sneng" #+ (46/4): "wang yong xiang yu Qishan" % A%

3 ”4L i (the king herewith sacrifices on Qishan), relates this human

sacrifice with that performed by King Wu in "Zhou" after his conquest of
86 : .

the Shang. However, since it is known that human sacrifice continued

in China until well into the Spring and Autumn period, and since there

is nothing in this hexagram to relate it to the conquest campaign, it



would seem that Qu's tex:uél cdmparison is overly forced. Despite this,
there is historical information to be zained from this narrative.
First, if the supposition that the object of the chase was run-avay
slaves is correct, it provides a modest supplement to the meager evi-
dence of slavery during the Westerm Zhou. And secﬁnd, explicitly linx-
ing the king with the sacrifice df the captive(s) does in fact corrobo-

rate the "Shifu" depiction of royal ritual activity.
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Iv.3.iii "Shi® BF  (7)

ﬁ}\nﬁ&

vaxnxng. auspicious for the old man, no harm.

fo 2w ik @) A & Y
The troops go it is not inauspicious
out 1in ranks good
e7
mlper 2434 E

In the midst of the
troops the king thrice
bestows commands

auspicious: no harm

ﬁiﬁ 00

The troops now carting
corpses

&

inauspicious

AR

Fo A

The troops encamp on no harm

the left

BAA LI, %»’S—ﬁf’ ¥ R 3 Fo 2 ; A X
In the fields there is | beneficial to shackle no harm

a catch; captives
the elder son leads the
troops, the younger son
carts the corpses

divining: inauspi-
cious

KA A5 MBI AANA A

The great lord has a the small man 1is
(command-) mandate: not to be used
open the state and
maintain the family

The troops go out in ranks,

In the midst of the troops the
king thrice bestows cormands

The troops now carting corpses,

The troops encamp on the left,

In the fields there is a catch,

The elder son leads the troops,

the younger son carts the corpses,
The great lord has a mandate: open
the state and maintain the family.
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The discussions of the first two hexagrams in this section have
necessarily focused on a literary analysis of the narrative form. In
the case of "Shi" (7) the narrative development is equally strong, but
what is more, the theme of the hexagram, a military campaign, is so well
known from other ancient sources that each of ité lines can be corre-
lated with a particular aspect of the campaign.

As in the other examples of narrative, the first line (7/1), "“tke
troops go out in raﬁks," with its evocation of troops setting out on the
march, serves to introduce and set the scene of the campaign. Although
the Injunction of this line, bu zang A {?; (it is not good), 1is not
unworthy of discussion, such discussion would unfortunately distract us

90
from the narrative development of the hexagram. The commands bestowed

” -

by the king in the second line {(7/Z), "in the midst of the troops the
king thrice bestows cormands,” are not specified, but given the military
context of this hexagram, it is easy to imagine that it refers to the
naming of commanders, certainly one of the nost important preparations
for any battle. If this interpretatioﬁ is correct, that the number of
cormanders is enumerated as "three" may reflect the ancient Chinese
military custom of dividing an army into three sections, "left,"
“right," and "center." This then naturally leads to the third line
(7/3), where the "carting of corpses" is a vivid evocation of the after-
math of a battle. The fourth line (7/4), shi zuo ci F? Z . (the
troops encamp on the left) is also indicative of events after the bat-
tle, but in this case of a rather longer time-frame. That this encamp-
ment is of a semi-permanent nature can be seen from the well-known

definition given in the Zuozhuan (3rd year of Duke Zhuang): "fan shi su
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wei zhe, zai su wei xin, guo xin vei ci"A - BA L. A A B
fi, uR) £ A YA (vhenever troops encamp one night it is called she,
two nights is called xin, and moré than two nights is called ¢i). With
the battle already fought and won, it would have been necessary to
garrieon troops in the conquered area in order to‘secure the peace. The
fifth line (7/5), "in the fields there is a catch,"” is also descriptive
of the aftermath of battle in ancient China. From the detailed descrip-
tions of Shang King Di Xin's campaign against the Renfang N jﬁ and
King Wu's campaign against Di Xin, it is clear that the conducting of a
hunt after a battle was a well-established ritual at the time of the
Zhouyi's compositi.on.91 Finally, the top line (7/6), ™the great lord
has a mandate: open the country and maintain the family," provokes an
even more specific comparison with the conquest campaign of King Wu.
The first to draw the parallel explicitly was Gan Bao (c. 320). Cormen-
ting on this line, he remarked:
Therefore the Yi posits it so as to show King Wu person-

ally on campaign and bivouacing in the wilds together
with his troops.

This is indeed inviting?zwith the "you ming" ﬂ fi (to have a mandate)
referring to the receipt of the maﬁdate by the Zhou people and "kai guo"

fﬁ} [éa (open the state;3easi1y understood as referring to the estab-
lishﬁent of the dynasty. Even if this association cannot be proven

beyond doubt, the line certainly stands as a conclusive climax ¢&o

the victorious campaign described throughout the hexagram.
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IV.3.iv

"Guimei" ﬁ% 44 (54)

e ™ M4

Campaigning would be inauspicious; nothing beneficial.

R L INE

The marrying maiden
with her younger sisters

B A Fa
the lame is able
to walk

-
to campaign would
be auspicious

wy A A

the blind is able to see

‘#ﬁ 4!*/\ EN él
beneficial for a dark
person's divination

% &k Ui
The marrying maiden with
her older sisters

A B 1
returns with the
youngers sisters

83 4t ¥ 4R
The marry:!:g maiden
misses her time

A 8% A4 w4
she slowly returns
to wait

%Z\ M\ 11-&7‘&3- &n 3

-mﬁﬂ& AN Z %+
Di Yi marries off his it 1s nearly the full | auspicious
daughter: the primary moon
bride's sleeves are not
as fine as the secon-
dary bride's

2ARLAR 22t 24 A A

The lady holds the basket: no fruit,
The man stabs the sheep: no blood

94

nothing beneficial

The marrying maiden with her younger sisters,
The marrying maiden with her older sisters,

The marrying maiden misses her time,

The primary bride's sleeves are not as fine
as the secondary bride's

The lady holds the basket: no fruit,

The man stabs the sheep: no blood.
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Ever since Gu Jiegang, writing in 1929, included the fifth line of
"Guimei" (54/5), Di Yi gui mei %‘ YA E«; 4%. (Di Yi marries off his
daughter), among the five historically identifiable vignettes in the
Zhouyi, virtually every context critic of the Zhouyi has réfexred to

95
Gu's interpretation as authoritative. And yet, it seems that none of

them has actually realized the thrust of Gu's remarks. These scholars
seem content just to accept that this line, and the hexagram in general,
is a description of the marriage of Di Yi's daughter to King Ven of
Zhou. While this is true insofar as it goes, it misses the implications

of such line statements as "the marrying maiden misses her time" (54/4),

."the primary bride's sleeves are not as fine as the secondary bride's"

(54/5), and especially the climactic tcp line (54/6), "the lady holds
the basket: no fruit; the man stabs the sheep: no blood."

Iﬁ his study, Gu éompéred the events described in this hexagran
with those of the Shijinz poem "Daming"” A # (Mao 236):

In a great state there was the young lady, she looked as
is she were a younger sister of Heaven; We (i.e., King
Wen) fixed on a lucky day, and went in person to meet her
on the Wei (River); he arrdanged boats to focrm a bridge;
amply illustrious was the splendour.

The appointment came from Heaven; it gave the appointment
to this Wen Wang, in Zhou, in the capital; the lady-
successor was (a girl from) Shen; the eldest daughter (of
Shen) (acted=) performed her functions, and she staunciily
bore Wu Wang.
96
In a significant break with the traditional interpretation of this poem,

Gu proposed that the two stanzas quoted above describe the relationship
of King Wen with two different women. Noting that the original marriage
of King Wen is with a "da bang zhi zi" A ;T 2,2~ la child of (z9)

the great state)], and that da bang (great state) was the usual Zhou
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appellation for the Shang state, Gu identified this child of Shany with
"Guimei's" daughter of Di Yi. The woman said to be the mother of King

Wu, on the other hand, is specified in "Daming" as being from the state

of Shen 5? , which although located within the immediate sphere of
Shang influence,97 would not seem to qualify this young lady to be
referred to either as a "child of the great state" or as a "daughter" of
the Shang king.98 What is more, this lady of Shen 1is described in
"Daming" as the "zuan nd" _ﬁt 4% , the "lady-successor" in Katigten's
translaﬁion. gg_:;a_x_l_ 2’i is defined in the Sﬁuowen (13A.4b) as ji ye é&

A, (to cbncinue, to carry on). If this lady of Sheﬁ were indeed one
and the same person as the 'child of the great state" whose marriage to
King Wen 1is described in the first stanza, why should she here be
qualified as the "iady;successor?"99 Although not fully developed by
Gu, the sélution to this quand#ry is to be found in turn in the nuances
of "Guimei" heiagtam.

The hexagram text begins inconspicuously with a reference to the
"marrying maiden" being éccompanied by her “younger sisters" (54/1). As
many critics have noted, marriage in ancient China was not a solitary
affair; the principal wife was regﬁlarly accompanied by youngzer membérs
of her generation.loo The phrases "fhe lane is able to walk" (54/1) and
"the blind is able to see" (54/2) in this and the next line at first
seen totally incongruous. But understood within the context proposed bf
Gu Jiegang, they may ﬁell be symbolic allusions to the reversal in the
fortunes of the secondary wife of King Wen, the lad§ of Shen. The
problem encountered by King Wen is firsé stated unequivocably in the

fourth line (54/4), "the marrying maiden misses her time." However this
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is to be uﬁderstood, it certainly indicates some fault with the primary
bride, the “daughter" of Di Yi. The éongrast between the two spouses is
then directly alluded to in the fifth line (54/5), "the primary bride's
sleeves are not as fine as the secondary bride's." FKellmut Wilhelm has
rationaliéed this image, expléining that the primary bride would be -
dressed in the clothing of her Zhou groom while her handmaidens would be
dressed in their own Shang clothing, with the line thus indicating the
cultural dispérity between the two peOples.101 Inventive as fhis read-
ing is, it would seem to be easier to fit this line into the context of
"Déming" énd interpret the ériﬁary bride as "the child of the great
state” and the secoﬁdary_btide as "the lady of Shen." That ﬁhe lady of
Shea's clothiné i§ s;i& to be more beaufiful symbolically presages her
future prominence as King Wu's mother., This brings us at last to the
all-important top line.

As néted in Sec. III.S.ii.a, the céuplet comﬁrising this line is

poetically the most sophisticated of the entire text, employing both

internal and end-rhyme.

4+ A 7 % The lady holds the

oo weae k'iwang eee d'iét basket: no fruit,
+ 2 b 2 i fa The man stabs the
cee ooe z%ang -.. Xivet sheep: no blood.

Alﬁhéugh its péeﬁic virtues have not gone unappreciated, the meaniﬁg éf
the 1line has nét fared so well even at the hands of the bést context
critics. Li Jingchi concludes his interpretation of this 1line by
saying:

“That it here says théﬁ the basket held high by the lady

has nothing inside, and that the man stabs the sheep and
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yet there is no blood, shows that this is not realistic,
that it is in the realm of dreams. This is a prognosti-
cation on a dream.

But there 1is no need tioiationalize this image in this way. Li is
certainly correct in saying that the image is not "realistic." What it
is, in fact, is a conscious use of symbol to desct;be the unsuccessful
outcome of this marriage. Tha: such a forceful image should climax thxs
hexagram text attests to the literary coqsciousness of the Zhouyi's
editor.

As we have seen, evidence in the "Daming" péem of the Shijing
suggests that King Wen's marriage to the Shang princess, the daughter of
Di Yi, was unsuccessful. As an evocation of the failure of that reln;
tionship this line stands alreaay complete. But the imags can be pushed
even further to suggest the reason wh§ that relationship. failed. Gu
Jiegang suggests that the daughter of Di Yi aid not mother King Wu
beéause she may have died prematurely or simply returned to her oﬁn
homeland. I suspect rather that the marriage faiied precisely because
she failed to produce the necessary heir, and that the characterization
wu shi 7 ? (no fruit) in the top line is a symbolic evocation of her

103
barrenness.

There 1is one furgher point to be considered withk relation to this
hexagrém. It has beeﬁ pointed out above that in the Shijing the "wild
goose"™ is a standard xing-evocation of marital separation or difficulty.

That the symbolism is common to the Zhouyi as well has also been seen in

the third and fifth lines of "Jian" hexagram.

"Jian" 53/3: 3% Wﬁ ? ?ﬁ, #\1“7‘“1L‘d~* ?-ﬁ' ﬁ
The wild goose advances to the land: the
husband is on campaign but does not
return, the wife is pregnant but does not
give birth.
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wyian® 53/5: B ¥ F R, 4P = A4 2

The wild goose advances to the hillock:

the wife for three years is not pregnant.
When we consider this symbolism of the wild goose in conjunction with
the theme of marital difficulty (and especially the presumed inability
of the Shang princess to bear a son) séen in "Guimei," the juxtaposition
of "Jian" (53) and "Guimei" (54) hexagrams may not be entirely fortui-
tous. The editor of che 2houyi, certalnly avare of the connotation of
these tﬁo hexégrams, could have used the entirety of "Jianﬁ hexagram as
somethlng of a zl_grevocatxon to introduce "Guimei." At the end of
Chapter Three it was suggested that evidence of this type of intra-
hexagrammatic relationship could be found in a number of cases in the
Zhouyi. In the following section we will analyze 2 few such test cases

in an attempt to show that such an interpretation of "Jian" and "Guimei"

is not overly impressionistic.
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IV.4 Hexagram Pairs

Iv.4.i

"rait k(1)

PR E xS

The small go, the great come; auspicious; receipt.

ﬁﬁ;515'¢~ﬂlgi

Pluck the mao—-grass and
madder with its stem

fe 2
To campaign would
be auspicious

B Fu B A5
Bundle the dried grass
and with it wade the
river

AB RARLIARTS
do not distance yourself
from friends left behindg
you will not gain favor
in the central ranks

ARATAARANR
There is no flat without]
a slope, no going with-
out a return

a4 1A 45

do not feel scrry for
the captive; in food
there is good fortune

)
7.0 P

the difficulty divin-

ing: no harm

/%ﬁ/ﬁ$‘al?§'”\1i:if

Flit-flitting, not

B

unguarded against

The city wall falls
into the moat

do not use troops; from
the city announce the
(command=) mandate

[wealthy because of capture
his neighbors
% 7 8 &k owoix £ %
Di Yi marries off his primary auspicious—
daughter with happiness ness
w17 AR RELEA b %

divining: trouble

The small go,

the great come,

Pluck the mao=-grass and madder with its sten,
Bundle the dried grass and with it wade the river,
There is no flat without a slope, no going without

a return,

Di Yi marries off his daughter with happiness,

The city wall

falls into the moat.
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mpiv A (12)

GRLBR)AHETEL R+

Not beneficial for the lordling to divine;
the great go, the small come.

A WaTA

#wFR s R
Pluck the mao-grass and
madder with its stem

-
I
divining: auspicious;
receipt

Bundle the offering

. A
for the small man auspi-
cious; for the great man

not fortunate
105

Bundle the viands

R A

There is a (command=)
mandate

g AL A
fields separate (us
from) happiness

7~ &

no harm

A %

The beneficence
1s negated

R+ ¥ 485 A
they're lost, they're
lost: tied to the bushy
mulberry

AN &
~IN R
the great man:
auspicious

R 2%

Falling into naught

. T
LA WE

at first negative,
later happy

The great go, the small come,
Pluck the mao-grass and madder with its stem,
Bundle the offering,

Bundle the viands,

The beneficence is negated,
Falling into naught,

At first negative; later happy.

246



There is some temptation on =iy part to relate these two hexagrams,
"tai" (11) and "Pi" (12), to the historical context outlined above for
"Guimei" (54). 1 suspect that it is no coincidence that one finds in
the fifth line of "Tai" (11/5) an explicit reference to the marriage of
Di Yi's daughter. If so, the imagery of the mao-grass and madder (1l/1,
12/1), evocative in the Shijing of marital separation [see, e.g., "Bai
hua" 43 ? (Méo 229) and "Chu éi dongmen" P § ) 3 79 (Mao 93)1, and
thevgeneral sense of ﬁtegnant difficulties in "Tai" [the best expression
of which is the ﬁop line (11/6), "the city wall falls into the wmoat"],
which finds full expression in "Pi" [see especially the £fifth line
(12/5), “they're lost, the}'re lost; tied to the Bﬁshy mulberry{f_“bushy
mulberry" being in the Shijing an evocation of turmoil; see, e.g., "Bao
. yu* # bﬂﬂ (Mao 121)] would indeed be appropriate. While I do not
necessarily wish to distance myself from this line of interpretation, I
do recognize that it is based more oﬁ subjective impressions than on
s;bstantive documentation.

Fortunately, for our present purposes it suffices just to note the
structural similarity and the conceptual complementarity of the two
hexagrams. At least three points of similarity stand out icmediately:
the hexagram statements, here perhaps more conceptually important than
in most hexagrams, are mirror-images of each other: "Tai's" "the small
go, the great come" giving way to "Pi's" "the great go, the sméll come;"”
the first lines, ﬁpluck the mao-grass and madder with its stem" (11/1,
12/1), are identical, and the second line of "Tai," "bao huang A %
[bundle the dried grass (11/2)}, and the second.and third lines of "Pi,"

"bao cheng" @& # [bundle the offering (12/2)] and "bao xiu" a /i
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[bundle the viands (12/3)] share the Topic structure bao B X (bundle

X). In addition, the repeated use of the word ning /% (cormand; man=-
date) in "Tai" (11/6), "from the city announce the mandate," and "Pi"
(12/4), "there is a mandage," may bear noting.

Even nmore imﬁortant for traditional Chinese interpreters and per-
haps for the editor of the Zhoﬁzi as well is the antithetic relationship
between the hexagram names "Tai" and "Pi." These words, wha&ever their
original efymclogy, have long since become fixed in Chinese symbolic

" "r00d" and

usage as paradigmatic antonyms: "hapéiness" and ¥sadness,
"bad," "positive" and "negative." Yet, és w#rring States and Han yin-
yang theories were lgter to develop philosophically, antitheses are
necessarily co-dependent. It would seem that this coﬁcept of co-
dependence was anticipated already by the editor of the Zhouyi. There
are infﬁmaﬁions of this in both the top line of "Téi" (11/6), “the city
wall falls info the moaf," implyinz in a general sense the levelling of
the high, .and the top line of "Pi" (12/6), "at first negative, later
happy," expressing the return to the concept of "Tai." Even clearer
expression of fhis co;dependence is found in the third line of "Tai"
(11/3), "“there is no flat wiﬁhout a slope; there is no going without a
return.” It is interesting to note that in another equally antithetical
pair of hexagrams in the Zhouyi, "&uﬂ'ii (41; Decrease) and "Yi" éi

(42; Increase), a study of whiéh would illustrate the same type of
structural similarity and conceptual complementarity, a simiiarly philo-
sophical maxim is found in the same position (i.e., the thir? line of
the first hexagram of the pair, 41/3): '"szn ren xing ze sun yi ren; yi

ren g_igg;sé_gﬁm"&/\{i BB - K - A4 m 14 ?\ %
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(1f three men travel then they will lose one man; if one man travels
then he will gain his friend).

All of this demonstrates that not only, as we have seen in the
preceding three sections of this chapter, do single hexagram texts co-
here, often with a definite progressive logic, around a specific theme,
but moreover, there are cases where to be fully understood a hexagran
nust be vieved together with the hexagram with which it is hexagrammti-
cally (by iﬂversion or total change in the lines of the hexagram pic-
ture) and consequently sequentially (in the received order of the text)
related. The relaﬁionship between "Tai" and "Pi" is certainly one of
the more explicit examples of this. Below I wili attempt to show that
hexagram pairs can also help to elucidate less obvious cases, and final-
ly will suggest that these pairs may shaw the mature genius of the

Zhouyi's editor.

249



1v.4.i1 ’ "Tongren" /E] N (13)

ANT WY 141 BAP M AT
Gathering people in the wilds; receipt: beneficial to cross
the great river, beneficial for the lordling to divine.

106
Gathering people no harnm
at the gate
107
LN 3 %
Gathering people trouble
at the temple
HE&TFE 4,;1,,2 L2 L AABR
Lying enemy in the ascend the high hillock;
grass for three years they do
not stir
o W PR E
Astride the wall it cannot be attacked auspicious
AL st | ~fe %
Gathering people: the great troops can
at first fearful and neet
then later laughing
A KT % | 7
Gathering people no problems
at the suburban altar

Lying enemy in the grass,
Gathering people: at first fearful

and then later laughing,
Gathering people in the wilds,
Gatheringz people at the gate,
Gathering people at the temple,
Gathering people at the suburban altar.
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"Dayou" A A (14)

# 3

Primary receipt.

ARERY
Not to exchange injury
is not harm

% A RA
difficulcty but then
no harm

AYuE A 4R 4 % &
The great cart carries there is travelling no harm
ART F AF PR BT

The duke herewith makes
an offering to the son
of heaven

the small neon
is not capable

E:l ﬁ\ i}‘ll)i.')

7 A

Not the Peng no harm
‘EK'QF 3&.49'1ék . 8 “A
Their captive fettered auspicious
and awed

I N £ AR

Fron heaven blessings
to hin

auspicious; nothing
not beneficial

The duke herewith makes an offering
to the son of heaven,

Their captive fettered and awed,

From heaven blessings to hin.
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Unlike the case of "Tai" (11) and "Pi" (12), there are no struc-
tural features explicitly linking "Tongren" (13) and "Dayou" (14), the
hexagrams immediately folloving "Tai" and "Pi" in the transmitted se-

109
quence of the text. Despite this, I believe that by applying to
these two hexagrans the approacih found successful vith regard to “Tai"
and "Pi," that the independent texts of a "hexagram pair" are often
inter-rclated, not only will their nutual relationship be dewonstrated
but the original meaning of each hexagram considered independently will
alsc thcreby become apparent.

Both Géo Henz and Li Jingchi interpret “"Tongren" as beinz concerned
exclusivel& with militéry affairs.llo While this theme does indeed
chéracteriée the hexapran to an extent, as explicit indications of
battle in lines 13/3 ("lyinz enemy in tte grass"), 13/4 (“ustride the
wall: it cénnot be ;ttécked") and 13/5 ("the 31eat troops can mneet")
shou, 1 suspeét that the primary intent of the hexagram is to be found.
rather in the tonz ren vu X /4 A F X [X= ye %% (vilds), men F
(sate), zong ﬁ?, (temple), jiao ﬁq " (suburben altar)] forrmulations. Gao
and Li offer interpretations of these lines which are 1inviting, that
13/1, "gathering people at the zate," and 13/2, "satherin; people at the
temple," are intimations of pre-battle rituals, and that the jigg_!i}
suburban altar-sacrifice understood in the top line (13/6), '"zattering
people at the suburban altar," played a part in the victory celebration.
Although the classical function of the jiao sacrifice was as an zgricul-
tural ritual held at the time of the two solstices, in the "Shifu"

chapter of the Yi Zhou shu there is undeniable, althouzh somewhat gar-

bled, evidence that the jiao was indeed performed upon the occzsion of a
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b
13

military victory. After describing a human sacrifice of the Sh

nobility presided over by XKing Wu himself, the text continues:
The commander of foot-soldiers and the commander of
horses -first (attended) to their declaration of the sub-
urban sacrifice, then the southern gate was flanked with
the captives to be sacrificed, all of whom were gziven
sashes and clothes to wear. The ears-taken were first
brought in. King Wu attended to the sacrifice and the
Great Master shouldered the white banner from which the
head of Shang king Zhou was suspended and the red pen-
nant with the heads of his two consorts. Then, with the
first scalps, he entered and performed the ournt-offer1n~
sacrifice in the Zhou temple.

In addxtxuu to confirming the iiiltary and post=battle gaspect of
the jiao sacrifice, this passage also suggests a nev linc of approach
for lines 13/1 and 13/2. I have argued in Sec. III.3.iii that the
phrése “"sathering péople iﬁ the wilds" of the hexagram statement is
certainl& a misplaced line statément. Oﬁ the basis of the deseription
of the jiao sacrifice giveﬁ in the "Shifu" [note the movement of the

"aate" into the

ritu&l (ﬁs highlighted in tﬂe above quote) from the
"temple"], it is possible that lines 13/1 andé 13/2 haQe also been disor-
dered and that they should instead be placed together with the top line
(13/6), after the lines (13/3, 4, and 5) relating the battle activities.,
In this way, the emphasis of the hexagram's central theme would be seen
to shift from the battle to the post-battle victory sacrifice. UlNeedless
to say, Eextual evidence for this emendation is slim, But the emenda-
tion is not critical to the inferpretétioﬁ offered here. No matter tow
the hexagram is read, the toé line, "zatheringz people at the suburban
altar," oust be vieweé as climactic; the victory has been secured and it
is necessary to perform a vicﬁofy sacrifice.

Corroboration of this interpretation is to be found in "Dayou."
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The title of this hexazram has been sadly misinterpreted Ly coatext

critics. Citing the Gongyang /4 4- cormmentary to the Chunciu entries,

you nian 4 }f- (third year of Duke Huan) and da veu nizn £ 4] #

(16th year of Dule Xuan), which reads "ci qi yue ycu nian he, jin you

nizn ye; bi oi yue da you nian he, da feng nian ye" (e ﬁ\ @ A 4 %1 ,
A e BB A ASF L7 B 2 4 (thar does this

one mean by saying "you nian?" Only "you nian."” What does that one

mean by saying "da you nian?" A greatly bountiful nian.), they coaclude
. . 112

that dayou A /4§ signifies a “"great harvest." A close reading of

the Congyang g5loss offers no support for this reading; the sense of

"oreat" from the

"harvest" derives from the word mian %4 and the sense
word da 'f\ . You fi sizply carries its verbal sense "to have," the
verb-object construction you-nisn f§ 4 being well-attested in Early

" lMoreover, there

Archaic Chinese with the meaning "to have a harvest.
is nothing in the etymology or usage of you which sugzests any relation-—
ship between the word and agricultural affairs of any sort. Since
traditional Yijing commentaries exhibit a marked propensity to avoid
specifying what the word me;ns in the title of this hexazran, our best
recourse 1s to the te#t of the hexagram itself.

As demonstrated in Sec., III.3.1i, he#agram nanes are predoniinantly
derived from a recurrent word in thé ;ine statenents or from the zeneral
theme of the hexagram text. In searching the line statements of this

hexagram, it will be seen that the word you 3”{ coes not occur. The

word you A#% (blessing), however, in the top lime (14/6), "zi tian you

zhi" 4] A A %L (from heaven blessings to him), is a close coznate,

1

having been writtemn in both Shang and early Zhou oracle-done
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1nsct1ptxons thh the same graph ( X_ or ¥ ). Uneoubtedly related to
this line is the third lime (14/3), "g_g,mg_xxﬁg_y_ l::.anz:." 4
:ﬁ; I % ;}-(the duke Herewzth makes an offerzng to th:lgon of heaven).
This usage of the word xiang Jl- is quxte interesting. It is oee of
a number of Chxnese words that display recxptocal mean1eg. it is esed
both for making offerings (whether to an ancestral spirit or to a living
superior) and for en;oyxng the benefxts obtaxned from offerings. Ie
Early Archa:.c Chinese the word you R or # has precisely the same
range of meanings. Elaborated as y__/n%_" , it means "to mal\e an offer-
1ng,“ elaborated as 1___2“[ as we sce in line 14/6, it means "to
receive a blessxng." The root of thxs word-famxly, you zﬁ » means "to
have," but "to have" ptesumably by virtue of offerings one has made to
the spzrzts and bless1ngs received from them.114 In thxs light, it
seems to me aﬁ easy association to see the hexagram name "Dayou" 7. A
as a characterization of the general theme of the hexagram: an enjoyment
of the benefits obtazned through the performance of ritual offer1ngs.
These r1tua1 offerings would of course also be related to the J;g_
sacrifice described in "Tongren

Impressxonzstzc though thxshxnterpretatxon may at first seem, there
is textual substantzatxon for it. The thxrd line of "Dayou was the
result obtaxned in a dxvxnatxon recorded in the Zuozhuan for the CWenty-
fifth year of Duke Xi (635 B.C ). Duke Wen A_ of Jin 3%} » proposing
to rescue the Zhou kzng, had hxs dxvzner Bu Yan I® 1Ei eonsult about
the matter. Bu Yan responded "It is auspxexous. I met the hexagran

°The duke herevxth makes an offer1ng to the son of heaven;' what could

be more auspicious than bexng victorious in battle and then being
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eﬁﬁeriainea b; the king?" (Ji; bu xg_gggg_xggg,giggg.xg tianii 231 gua
1___,_Zhankeerw__gmg_,_l;shuday__d'l»;ﬁ/a/ﬂj_t}’?:{—-ﬁ\
1}\ s .a % ;ﬁ,L{&, “_:—’iﬂ ﬂ"\é ). Although the phrase
"being victorious in battle and then being entertained by the king” was
undoubtedly meant as a characterx:ztzon of Duke Wen 8 own circumstances,
I believe it equally well applxes to the or1g1na1 context of "Dayou"
hexagram; i.e., victorious in bagtle (13/3), the people gather tdgether

in sacrifice (13/6 and 14/3) and then enjoy the benefits (14/6) thus

received .
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IV.4.1i1

nyijit 25 i (63)

4 b4 | A

# AL

Receipt: slightly beneficial to divine; at the beginning
auspicious but in the end disrupted. .

115
Drags 1its wheel; no harm
wets his tail
& wAF & tafl
The lady loses her do not chase, in seven
carriage screen days you will get it
ARLREZFAAN | AL A
Gaozong attacks the Gui- the small man is
fang; in three years he not to be used
defeats them
W) 3% A Ak 98 R
Wets the clothes and throughout the day
rags take warning
116
2d Bt Ao i M EERIA
The eastern neighbor kills an oxem, (but) it
is net as good as the western neighbor's yue-
sacrifice in really receiving its good fortune
v 3 ! J:
Wets his head danger

Drags its wheel,

Wets his head,

Gaozong attacks the Guifang;
in three years he defeats them,

Wets the clothes and rags,

The eastern neighbor kills an oxen, but it is not
as good as the western mneighbor's yue-sacrifice
in really receiving its good fortune,

Wets his head.
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meiji® A B (64)

44 % R AR AR

Receipt: the little fox is almost across, wets his tail;

there is nothing beneficial.

117

% P2

Wets his tail

trouble

AR #

Drags its wheel

g %

divining: auspicious

& e

Not yet across

1&. él 4” ;g d\‘m

to campaign is inauspi-
cious; bemneficial to
cross the great river

TAEREFZFAR A A
Zhen herewith attacks the Guifang; in three
years he is rewarded by the great state

AL W4
divining: auspicious;
problems gone

A3 % A % dAh RN R
The lordling's offer a captive divining: auspicious;
brightness no problems;

auspicious

TAR R IER A % AFAR £ A
In drinking wine, offer a captive;

he wets his head

offer a captive and
lose this

no harm

Wets his tail,
Drags its wheel,
Not yet across,
Zhen herewith attacks the Guifang, in three
years he is rewarded by the great state,

In drinking wine, he wets his head.
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That the hexagrams "Jiji" 2% Y& (63) and "Weiji" 4 9*  (64)
form a complementary pair has long been recognized by Yijinz scholars.
This telaﬁionship is obvious from ﬁheir structural parallels; e.g., the
bottom line of "Jiji" (63/1) is identical to the bottom and second lires
of "Weiji" (64/1, 64/2), the third line of "Jiji" (63/3) shares its
image with the fourth line cf "Weiji" (64/4), and-the top lines of the
two hexagrams (63/6 and 64/6) élso shére an identical Topic. In addi-
tion to this, that the hexagram names are indisputably complementary
(Already Acréss VS. Nat Yet Aéross; or, with traditional Yijing commen=-
tators interpreting ji & as "to be completed," Already Completed yvs.
Not Yet Completed) demonstrates that suéh parallelism is not just coin-
cidental but represents a conscious editorial decision of the Zhouvyi's
editor.

Classical Yijing scholars, for their part, have also seen a pro-
found significance in the placezent of this hexagram pair at the end of
the text of the Zhouyi. They note, moreover, that if the two hexagrams
had Béen inverted, i.c., "Wciji" (Not Yet Across/Completed) being number
63 and "Jiji" (Already Across/CAmpleted) coming in the finél position of
number 64, an inversion that logic might suggest, the sixty-—fou+ hexa-
grans of the Zhouyi would thus become a linearly closed system. But by
the simple stroke of making "Weiji" the final hexagrsm, the editor is
seen to have rendered the seﬁuence of hexagrams circularly unlimited.
"Not Yet Acréss/Cﬁmpleted" necessarily implies another step.

Whether the editor of the Zhouyi were indeed motivated by so ab-

stract a philosophical notion, or if it instead reflects rore the later

cormentarial tradition, I prefer not to speculate. Numerous times
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throughout this study, however, it has éeen demonstrated that the appar-
ently abstract is firmly grounded in a pércicular historical context. 1
suspect that the proper interpretation of these two uexagrams 1s no
exception.

I should admit at the outset that I can divine no operative dis-
tinction in the development of the two sets of line¢ texts. Three line
statenents of the two hexagréms, 63/1 (which is perhaps a conflation of
63/1 and 63/2) and 63/6, on ﬁhe one hand, And 64/1, 64/2, and 64/6 on
the other, all xing-evocations of the crossing of a river, are virtuélly
identical., It is the subtle difference in the pther image found in both
hexagrams, however, which points the way to the historical understanding

of this hexagram pair. The third line of "Jiji" reads:

"J:.J:L" 63/3: ﬁ 4 1% A 2423 4 NAR
Gaozong attacks the Guifang; in three years
(he) defeats them; the small man is not to
be used. :

To this compare the fourth line of "Weiji."

"Weiji" 64/4: ' M 4K %ﬁ 24 A ﬁ F A A
Zhen herewith attacks the Guifang; in three
years he is rewarded by the zreat state.
It was traditionally assumed that these two lines referred to the same
event, a campaign led by the Shang king Wu Ding against the northwestern

state, Guifang ‘9L j‘ . This is confirmed, both as to participants and

duration, by a pair of entries in the Bamboo Annals (Zhushu jinian 4%

4’ IA 1[- ) account of Wu Ding's reign.

L+ z 4 548 NT F
"In his 32nd year, he attacked the Guifang, encamping
at Jing.

11t 28 AL Rp A AR

In his 34th year, the king's troops conquered the

Guifang, causing the Qiang to come to audience.
118
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Although it is possible, as argued by Gu Jiegang, that these two Bamooo
égg%%g entries are fabrications based on these two lines from the Zhou—
9
yi, this should not distract from the historicity of the line state-
ments. Orécle-bone inscriptions from the reign of King Wu Ding attest
that his major military opponent was a group of northwestern states, of
120
which the Guifang was one.
Despite the simplicitf of this historical interpretation, there has
been a vogue ameng recent context critics to see in these lines a much
more developed reference. Iﬁ the following exposition, I will attempt

to simplify as much as possible a matrix of extrenmely complicated

arguments.

— z;ecogniiing that the word zhen i in the plxr:;se QQ_
m_fg Gl;iféng ﬁ[ﬂ 4 % A must'; be a proper name,
he is identified with 2Zhen T (for the cognate
relationship between Qg}l " and zhen i, see Sec.
Iv.2.ii), accordix}g to the M "Yin benji" 43X A LU
(3.92) geneéology, the descendant in the seventh

generation from Xie #’\_ , patriarch of the Shang;

--= because in the Si;iben t* A& geneaology, the place of
Zhen is taken by one He M\ , identified by Wang Guowel
with Wang Hai 2. %, the legendary domesticator of
céttle who was murdered by the chieftain of Yi % (or
Er ), the Zhen who is here said to attack the Guifang

121
is held to be none other than Wang Hai;
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--- because .in the "Xi-Qiang zhuan" /¥ 3 '\’ﬁ chapter of
the Houhan shu 44 }¥ 4 (87.2870), the Guifang is
described as being é Di 2;__ tribe, through a series of
questionable phonetic loans (Di ?l PDipK Vi f,\ 3
Yi % ), Guifang is identified with Yi % , the place

of Wang Hai's demise;

-—- and since line 63/3 must be asscciated with line 64/4,
the "Gaozong" ,% 2?\ (ancestor on high) of that line
is said not to refer to Wu Ding after all, but rather
to Cheng Tang )& '/‘; , the éighth generation
descendant of Zhen (i.e., Wang Hai) and the king
responsible for establishing Shang dynastic rule. His
attack on the Guifang [i.e., on the (Di fL 3 DiAR 3
Yi g 3) Yi 3 » is seen to be motivated by vengeance
for the death of his ancestor Waug Ha:i..122
Ping Xin 5{‘ J%» adds the feet to this snake of an argument with a
novel interpretation of the phrase you shang yu da guoc ;ﬁ "51 T )Q
in line 64/4. You shanz A 'i'\ is taken to be a phonetic loan for you
shang R lil (the Shang dynasty), and yu 4 is interpreted as wei 2
(to do, to make), giving "the Shang becomes a great st:at:e."lz3
Im'pressive though the philological gymnastics of this argument may oe,
caution should be advised when complexity is allowed to rum so rampont.
A simpler, and to me more convincing, lézterpretation of these two

lines was proposed by Ding Shan T & . Accepting the Bamboo

Annals accounts as reliable, he first maintained that the "Gaozong" of
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63/3 could be none other than lu Ding, and second, denonstrated that
Zhen E:L of 64/4 vas a cognomen of the pre-dynastic Zhou ruler Ji Li 4
Z& . The Bamboo Annals evidence for Wu Ding's warfare with the Guifang
has already been reviewed. Further on in the same work's account of the
Shang king Wu Yi 'ir %, further fighting against the Guifang is
recorded.

In his 35th year, the Zhou duke Ji Li attacked the

Western Luo and the Gui-Rong. The king hunting near

(the confluence of) the Yellow and Wei rivers was

killed by a great bolt of lightning (or, according to

James Legge, 'was frightened to death by a great
thunderstorm.") :

Not only does this accouiisspecify Ji Li, i.e., Z2Zhen, as the leader of
this éttack, but what is more, the Annals entry immediately preceding
this one records a court ceremony in which Ji Li was hLonored by the
Shang monarch.
In his 34th year, the Zhou duke Ji Li came to court;
the king bestowed (on him) thirty 1li of lanrd, ten pairs
of jades, and ten horses.
it is likely that the ﬁistorical development to which these entries
allude is also the referent for the image "“Zhen herewith attacks the
Guifang; in three years he is rewarded by-the great state." It was
under Ji Li, the youngest son of Gugong Danfu A /k'ﬁi 9&, s that the
Zhou first sppeared as a major military and political force, and the
emoluments granted him by Wu Yi appear to be the first formal recogni-
tion of the Zhou state's status.126
Given this ﬁistorical context, I think the editorial purpose for
juxtaposing these two lines, and consequently the two hexagrams, can now

be seen. "Gaozong," Wu Ding, marked the high-water tide of the Shang

dynasty; it is perhaps not overly impressionistic to see in the name of
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the hexagram in which this image occurs, "Jiji" (Already Across/
Completed), an editorial stétement that the Shang were already finished
as a power. Ji Li, on the other hand, marked the beginning of the rise
of Zhou. That the reference to him should be found in "Weiji" (Not Yet
Across/Completed) is equally appropriate. Taken together, the intent
behind the th hexagréms @ould seem to be the legitimation of Zhou
authority vis—-a=-vis the Shang, a theme well-known from such other Ves-
tern Zhou classiés as the Sﬁéngshu and the Shijing.

Confirmation that this is indeed the literary intent of this hexa-
gram pair is found in the fourth line of "Jiji" (63/4), "the eastern
neighbér kills an oxen, (but) it is not as good as the western neigh-
bor's yue-sacrifice in really receiving its good fortune." Although the
obscurity of the ériginal nature of the xggJ#é% sacrifice hinders final
interpretation of this line [traditional scholiasts considered it to be
an agricultural offering, so that for them the line implies that despite
its relatively parsimonious offering, the western neighbor, undéubtedly
due to superiof virtue, was found by the fates to be more deserving;u7
context critics, on the other hand, refer to the fifth line of "Cui" 5%
(45/5) and the second line of “Sheng" 4t (46/2): "fu nai 1i yonz yue"
27 # /ﬂ Ao (having made a capture it is beneficial therewith to
perform a yue-sacrifice), in which the prima-facie implicétion is thét
the direct object of the verb fu % (= 445, which in the Zhouyi always
refers to a human capti?e, should also be the direct object of yue (and
this is especially so if yong Jfl performs its sténdard agentive func-
tion), to suzgest that the western neighbor's sacrifice is more success-

128
ful because it makes use of a more valuable offering, a human lifel,
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there 1is nearly universal agizement that the "eastern neighbor" is an
allusion to the Shang while the “western neighbor" alludes to the Zhou.
Thus, once again, the theme of the hexagram is to extol the virtue of

the house of Zhou, and especially so vis—-a-vis their Shang predecessors.
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IV.4.1v

"Qian" Ef{, (1)

O |

Primary receipt: beneficial to divine.

i R

Submerged dragon

I
o not use

i A% 748
See the dragon
in the fields

4ﬂ éh f\./“v

beneficial to see
the great man

AT MARE I BAA % &

The lordling throughout the day is vigorous, in no harm
the evening he is fearful as if there is danger
129
%88 A M 0 &
And nov jumping no harm
in the depths
A % A A~
Flying dragon beneficial to see
in the skies the great man
-
A At M H&
Necked dragon there are
problems
- AU
, 1¥Hﬁ% i -3
See the flock of dragons auspicious
without heads

Submerged dragon,

See the dragon in the fields,

And now junping in the depths,

Flying dragon in the skies,

Necked. dragon,

See the flock of dragons
without heads.
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"Run" 2V} (2)

MRS ARLAIAMA L L AR L4 DABAR N RY TE 2

Primary receipt: beneficial for a2 mare's divination; the lord-
linz does some travellinz; first lost, then ne gets his ruler;
beneficial to the southwest to zet a friend,
to lose a friend; divining about peace: auspicious.

to the northeast

Contalning a pattern

one may divine; and novw
attend to royal affairs

8 ! 2 s 2
Treading on frost the solid ice is coming

A A A 4 Fo A M
Inspecting the not timely nothing not
borderland beneficial

A h; SiK 2 S A BA AL

without completion
but with an -end

“$,

Tying The sack

PR ER .

no harm out no praise

%

Yellow skirts

A
Primary aus-
piciousness

A IR RALK
The dragon fights in
the wilds, his blood
is black and yellow

4+ A

beneficial to perform
a permanent divination

Treading on frost,
Iuspecting the borderland,
Containing a pattern,
Tying the sack,

Yellow skirts,

The dragon fights in the wilds,
his blood is blaclk and yellow.
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Just as the Zhouyi or Yijingz has been regarded by the Chinese since
the time of the composition of the "Wenyan" A L commentary cown to
the contemporary philosopher Xiong Shili é& d"ﬂ as the essence of
Chinese thought aﬁd wisdom, 50 too has there never been an intellectual
who has doubted that the essence of that essenceAis to be found in the
first two hexagrams, ‘'Qian" ﬁi, and '"Xun" 4? . Regardleés of the
heuristic device used to interpret the text, these two hexagrams, the
former pure yang (i.e., all six lines of the hexagram picture are tnbro-
ken) and the latter pure yin (i.e., all six lines are broken), are seecn
to be imbued with a virtue greater than just that of initial position;
they are seen as a microcosm of the entire text, indeed of the entire
world. Every attempt has been made in this study to interpret the text
of the Zhouyi contextually and without resort to the philosophical and
moralistic reasoning that has produced the majority of these interpreta-
tions. Yet, evidence has indeed been found that the final redaction of
the Zhouvi was not é coincidental achievement. The linc Topics and
their Prognostications have been showm to share an intrinsic¢ relation-
ship, individual hexagrams display in their progressive development the
unmistakable hand of an editor or editors, and in some cases pairs of
hexagrams are coordinated into one complete thougit. We have also seen
that the final hexagram pair, "Jiji" (63) énd "Weiji" (64), may have
obtained its -position as the final‘unit of ché text by virtue of a
conscious editorial decision. All of this should suggest that the
editor of the Zhouyi himself hel@ the hexagrams he placed at the head of
the text in a special regard. |

The dragon imagery of "Qizn" has prcven to be that aspect of the

268



Ziouyi most susceptible to allegorictal or metaphysical interpretaiion.
What is perhaps the dominant interpretation is well represented by
Richard Wilhelm's general comment:
The pover represented by the hexagram is to be
interpreted in a dual sense - in terms of its action on
the universe and of its action on the world of men. In
relation to the universe, the hexagram expresses the
strong, creative action of the Deity. In relation to the
human world, it denotes the creative action of the holy

man or sage, of the ruler or leader of men, who through
his power awakens and develops their higher nature.

The dragon is the symbol of ﬁhe sage and the six lines ar:3zinterpreted
to be depictions of his actions vis-a-vis circuustances in which he
finds himself. Thus, in times of an evil and unreceptive sovereign, the
sage submerges, that is, retreats to his mouﬁtain hide-away. On the
other hand, given a virtuous ruler the sage not only rejoins the world
of men but finds his rightful position above all men ("flying" over
them, so to speak), where his moral influence can have its gzreatest
effect. The line texts have even served as the locus classicus for a
theory of radical anarchy. The top line (1/7), '"see the flock of dra-
gons without heads," is interpreted by Xiong Shili to refer to the
ianate equal goodness of all men, ébove whom there should be no ruler
133

(i.e., "head").

Interesting and often philosophically profound though these inter-
pretations may be, it is the role of the context critic merely to
document what the image may have originally represented. From what we
know of the Western Zhou intellectual and political wmilieu and what we
have seen elsewhere in the Zhou-i, it is safe to assume that the inten-

ded referent of the dragon was not the moralistic or metaphysical force

elaborated in the later commentaries. But it is also true that the
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dragon is a mythological creature that is not to be found in the world
of animals. Still, the attributes of the dragzon were so firmly fixed in
China's ancient mythology that it had to be tased on some natural pheno-
menon. We need but recall the top line of "Kui" (38/6) to realize that
natural phenomena are found in the skies és well as on the earth.
Iﬂdeed, the Chinese have long seen the form of a dragon in a constella-
tion of stars which becomes visible in the eastern qﬁadrant of the sky
in Spring and finally passes o&t of sight beneath the western horizon in
autumn. .

A

JIAO
7 (HORN)

& ' GANG

FANG (NECK)
t —
A \ 1
& W
XIN
(HEART)

A

WEI
(TAIL)

While in the West these stars are split into three constellations,
Virgo, Libra, .énd Scorpius, the Cﬁinese see the composite form of é
dragon, marked especiélly by a long, curling tail and a pair of hornms.
Iﬁdeed, the names given to the respective star clusters are "Horn" (Jiao
A ) and "Tail" (Wei A, ). Inm bet@een, the "neck" (Gang 7 ) and the

"heart" (Xin /™ ) of the dragon are also distinguished.
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Returning now to the dragons of "Qian" hexagram, we can see that
the various lines depict the seasonal positions of the celestial dragon.
The bottom line (1/1), "submerged dragon," represents the dragon con-
stellation at about the time of the winter solstice, designated in the
Chinese calendar as the zi -5 month. At this time, the horns of the
dragon have still not appeared above tne eastern horizon and the entire
dragon is invisible in what the Chinese considered to be the watery
depths beneath the horiicn (see Illﬁsttation 1, p. 173).134 Coning to
the second line, the statement "see the dragon in the fields" sﬁggests
the first appearance of the dragoﬁ's horns above the horizon, a phenome=-
non that occurred in early March (modified for preceséion; see Illustra-
tioﬁ 2). From the perspective of oﬁe looking toward the horizon, it
would indeed appear és if the dragon were lurking in the distant fields.
Skipping over the tﬁird line (1/3), 5 line that does mnot share the
literary structure or imagery of the hexagram‘s'other lines; the fourth
line (1/4), "énd now 5umping in the depthks," continues the descriptidn
of the dragon's progress écross tﬁe night sky. Fronm the first appear-
ance of the horns in earlf Mérch until late in April énly the horns and
neck are yet visible. But in about tucaty-five days from late April
until mid-HAy, the entire tors§ of the dragon (the lunar-lodges Di 30 ,
Fang Ji , fand Xin 2 ), including the Fife Star (ﬂgg N or Qéhgg 7\

7{ ), known to have been in ancient China an important marker of the
beginning of the growing season,135 suddenly becomes visible above the
horizon, 1leaving only the téil still subnerged (see Illustratioﬁs 3 and
4). "And ﬁow jumping in the depths,” élthéugh =ot specifically mention-

ing the dragon, is certainly evocative of the dragon's sudden emergence.
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By the fifth line (1/5), corresponding CO'the surmer solstice in late
June, the entire dragon is nov arrayed across the night sky (see’ Illus-
tratioﬁ 5). It 1is thus Qot surprising that the line statement uere
reads "flying dragon in the skies." The final'éwo lines (1/6 and 1/7),
"necked dragon" and “see the flock of dragons without heads,” appear to
represenﬁ one and tﬁe séme astronomical situation. As Illustratioé 6
shows, =&s of mid=August the st&r cluster Gﬁng (i.e., "Neck") is located
on the Qestern horiéén, just about to sink once again into the depths.
It cannot be coiﬁcidental that the dragon of "Qian"'s top line is refer=
red to as the "gang" ("necked") dragon, using the same word as the name
of the star cluster poised on the horiion. This leads quite naturally
to the statement "see the flock of dragons &ithou: heads," for at this

point only the body and tail of the dragon remain visible in tne dusk

sky, while the horns and head (i.e., Jiao) have already sunk from

136
s ight .
Explicit as this astronomical imagery is, it has passed remarkably
: 137 :
unnoticed by Chinese cormentators. For them, much more important has

been the calendrical implications of this astronomy. The period of
visibility of the Dragon constellation coincides so perfectly with the
agricultural groving season in China that the progress of the dragon is
equated with the maturation of the crops. -In this regard, the "Tuan"
commentary states:

Great indeed in the primalness of Qian. The ten-thousand

things materially begin and it is arrayed across the

skies; the clouds move and the rain falls and all things

take shape. The Great Brightness (i.e., the moon) ends

and begins again; the six positions are seasonzlly

formed. The seaons ride the six dragons across the
skies. ’
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Illustration I

SUBMERGED DRAGON

The position of the Dragon .
constellation at dusk at
winter solstice, 800 B.C.
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Illustration 11
SEE THE DRAGON IN THE FIELDS
The position of the Dragon

constellation at dusk in
early March, 800 B,C.

"Cgmy)

East Horizon
GANG Ti
(NECK)
A
DI
FA§§
> o
XIN
(HEART)

(TAIL)
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Illustrations III and 1V

AND NOW JUMPING IN THE DEPTHS
The positions of the Dragon
constellation at dusk in

late April (top) and mid=
May (bottom), 800 B.C.
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Illustration V |
FLYING DRAGON IN THE SKIES
The position of the Dragon
constellation- at dusk at
summer solstice, 800 B.C.
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Illustration VI
NECKED DRAGON,
SEE THE FLOCK OF DRAGCNS WITHOUT LEADS
The position of ‘the-Dragon
constellation at dusk in

mid=~August, 800 B.C.
&\
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While a certain astronomical significance can be detected in this
passage, there is no doubt that its author was more interested in
"Qian"'s seasonal implications. To him, "Qian" was important insofar as
it relates to the growing season; the birth of things in the Spring,
their growth through the surmer, and final maturit& in the fall.

This calendrical significance becomes explicit in "Kun" hexagranm.
The bottom line of the hexagram (2/1) reads, "“treading on frost: the
solid ice is coming." This is certainly an evocation of the period
shortly after the autumn equinox when the firigsfrosts of autumn bring
the reminder that winter is soon to arrive. Several "stars-and-

seasons”" almanacs confirm that “frost" is a natural phenomenon asso-

cisted with the ninth month. The Lifshi chunqiu 3 W & 41: (9.1b)

states in its description of the last month of autumn, "in this wonth
the frost begins to descend," and the Huainanzi (5.18a) says, "if in the
third month there is a loss of gzovernment, - then in tﬁe ninth month the
frost will not come down." That this association was also current at
the time of the Zhouyi's composition can be seen in the poem "Qiyue" -t
JA (Mao 154) of the Shijing: "in the ninth month there is shrivelling
(of plants) and frosf."139 But before winter does arrive, there is
still much to be done in an agricultural society. The overseers of the
land must go out and inspect the harvest, uhizg gives rise to the second
line (2/2), "inspecting the borderlands."1 The third 1line (2/3),
"containing a pattern," requires more study but seems to be an evocation

that the crops are ripe and ready for harvesting [compare the fifth line

of "Gou" Af (44/5): "yi qi bao gua: han zhang; you yun zi tian" b AL
Y1 g1 Dao gua: han 2hangs

., 23
2 A /3\ ‘?f. A 'M\ A %, (with willow wrap the azourd: containing a



pattern; there is somethini rfzllen frowm heaven.)}] Tne <fourtr line

(2/4), "tying the sack," can be compared with the line

e ) b S .= ._
w2l ekt 1414

He collected, he stored, he tied up provisions

in bags, in sacks

141

in the Shijins noem "Goap Liuv" /2 X{ (iao 250). Fron titis it would
seem to indicate the storing of the harvest. The fiftl, line (2/5),
"yellow sikirts," perhaps signals the ritual celebration of tie narvest's

completion and the continuing preparations for winter. Here again a

conparison with the poem "Qiyue" may be instructive:

Aol R AL
H A W, B4 X R

In the eighth month we spin, both black and yellov;
Our red-dye is very brizht; we make skirts for the
young noblemen. .
142 -
But it is the top line (2/6), "the drason dattles in the wilds, his

' resuniing as it does the drazon inajery of

blood 1is black Qnd yellou,'
"0ian," that clinmactically brings these two hexasrams to full circle.
Thke naﬁural phenomenon to which the line refers is far fron
straight-forvard. Tréditionally, tvo nethods of interpreting this line
kave predominated. The first is based on yin-yana and "line position"
(yao wei) theory. This brozen line in the top position of the pure yin
hexagran "Kun” represents yin at its extreme, which is in the tenth, or
hai 1k , mnonth. According to yin-vanz theory, vhenever either yin or
yang reaches its extreme it invariably reverts to its opposite. lere
the reversion is accomplished by way of the yang force's (i.e., the
drzgon's) battling to regain its prbminence. That there is botl vlack

and yellou blood is interpreted to imply that both primal forces lhave

suffered some injury.
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The other major interpretation of this line finds its locus in the

Shuowen jiezi of Xu Shen. This line is quoted in Xu's definition of the
word ren 4 (4B.16b-17a):
L7 AR TS e, OB 9 TR B 7 OM,
WhAL R/ 2 AW BTH 2 ez 23 40
A

The position of ren is to the norfh with xig at its
extreme and yang coming to life, therefore the Changes
says, "The dragon zhan's in the wilds." Zhan means "to
couple." It is the form of a pregnant woman and is based
on the exposition of hai and rem giving birth to a child.
In his gloss to this definition Duan Yucai states, "the reason for the
allusion to the line statement of the top line of 'Kun' is that the top
line of 'Kun' is in hail," and also notes that the apocryphél Han dynasty
work Qian zuandu 5& Ji_ » somevhat in anticipation of normative yin-
yang theory (which holds that yanz begins in the zi month), states,
"ang shi yu hai, gisn vei zai hai” T8 &4 3 % . P14 A K (wamz
begins in hai; the position of "Qién" is in hai). While the underlying
meaning of this interpretation of the line statement is functionally
identical with that of the yin-vang theorists, it views the transforma-
tion from iig to yang as being one of prodﬁction rather than destruc-
tion. When yin has reached its peak, yang stirs back to life, much like
an embryo growing in a mother's wonb.
Both of these interpretations, however, derive from theories popu-
lar during the Han dynésty, nearly é millennium after the composition of
the Zhouyi. While tﬁe context c¢ritic certainly cannot ignore these

traditions, it is his responsibility to attempt to discover the natural

phenomena underlying them. Since the dragon imagery of "Qian" hexagranm
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has been shown above to be astronomical in origin, 1t is logical here
also to turn to the skies for an understanding of the dragon imagery of
this line and the background for these later interpretations. As noted
by the Shuowen scholiasts, the heavenly stem ren is paired with earthly
branch hai, which corresponds to the tenth month, which is the wmonth
.before that containing the winter solstice. In addition to its calen-
drical associations with the rebirth of yang, the tenth month is also
the time of an astronomical phenomenon that bears on this theme of
draconian pateranity. The historian of Chinese astronomny Gustave

Schelgel notes that the Erya yi @ #i 3{ remarks:

A3 2 AA 2 ML G

The great pond gives birth to the first dragon

The first dragon gives birth to the primal turtle.
Schlegel adds the observation, "the tail of the dragon touches the head
of the celestial turtle, a fact which, without any doubt, has given
birth to this fiction that 'water produces the dragon and the dragon the

143 .
turtle.'" In a similar manner, Schlegel quotes the Shishi xingjing

A W ¥ 42 | purported to date from the fourth century B.C.:
deh B A LB YR AL #b 2t 42k

In the seven lunar lodges of the Dark Warrior of the
northern quadrant, (the 1lunar lodge) Dou has the
appearance of a dragon and snake coiled together.
To this, he adds, "it is easy to know the astronomical reason for this
explanation, because the head of the constellation of the turtle, Dou or
)5 Saggitarius, touches the tzil of the constellation of the dragon,
Wei or the tail of Scorpius, and has probably given birth to the popular
. 144
belief in the carnal union of the dragon with the turtlel

Although the Turtle or Black Warrior is identified generally with

the seven lunar lodges of the northern quadrant, it would seem that this
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characterization derives from the confifuration of one oprominent
constellation found on its northeastern border. As
illustrated to the right, the constellation Bi %%g .
(Turtle), comprised of stars in Corona Aﬁscralis
bears a striking resemblance to an earthly turtle.
Moreover, as can be seen in Illustration 7, the
relationship betwee; the dragon and this celestial turtle takes on a
parti;#lar significance in the tenth month. .This is precisely the tine
when the turtle rejoins the dr#gon in the watery depths Dpeneath the
western horizon. This presumably marks bofh the proper time and the
proper place for the consummatioh of their amorous tryst.145

While the con301n1ng of Scorpius and Saggitarius may well be the
locus for Xu Shen's gloss of jie (te JOln) for the word zhan (to battle)
in this line statement, mythological accounts of dragons doing battle
suggest that such én interpretation of this phenomenon is unnecessary.
Perhabs the most imﬁortant of the battles in which dragons engaged was
that between the Yellow Empéror and Chi You §E 4, . 1In that battle, a
dragon [spemfxed as a "respons:.ve dragon" (ying long ﬁ ﬁi )] was one
of the two prxnc1pal lieutenants of the Yellow Emperor. Chi You, des-
cribed1 in one source as having the feet of a turtle and the head of a
snake, “6 met the Yellow Emperor on the fiéld of Juolu 2ﬁ-}& , said to
be situ#ted in the wilds of the north (Jizhou zhi ve 3{ M iR ).
At the beﬂxnnxng of the battle Chi You marsnalled his forces of wind and
rain and caused a great fog to descend over the field, throwinz the

forces of the Yellow Emperor into confusxon. The Yellow Emperor is said

to have thereupon looked up and regarded heaven. Inspired by the astral
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Illustration VII

THE DRAGON FIGHTS IN THE WILDS
BIS BLOOD IS BLACK AND YELLOW

The poaxtxon of the Dragon
and ° Turtle -constellations
at dusk in October, 800 B.C.

‘Horizon West
(TURTLE)
. /‘ .
A 2 & FAN\ H
JIAO / GANG (. DI (HEAR’I‘)
{uoRrKY (NECK)
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dipper (dou ¥ ), he invented the compass-chér;ot. When even with this
celestial guide he could gain only a stalemate, a "dark woman" (xuan ol
3 4 ) named Dtought (Ba% ) was sent to the aid of the Yellow
Empéror. With her arr1va1 the rain finally ceased and Chi Yo; was
killed. Mytholo°i§$1 sources are not in agreement as to who finally
killed Chi You; while general credxt goes to the Yellow Emperor, at
least one so;rée credxts the dragon. The Shanhai jinz i 3§ 43

(14.6a-b) says: _
AhARETB AL P 2 AR g

A, B EALABERAIHA L, AT IY

In the great wastes of the northeast corner there is a
mountain called the Earth Mound of Inauspicious Plowing.
The Responsive Dragon was situated to the extreme south;
he killed Chi You ard Gua Fu but was not able to rise wup
again. Therefore, below there was a long drought.

The consequences of thzs action for the dragon are clarified in Guo Pu's
1? 4J_ coument on this passage: "x ng long sui zhu d1x1a"jr ﬁg gE.{L
40 T~ (the Respons1ve Dragon chereupon lived under the zround). But
the Specification of the dragon as Chi You's killer is relatively unim-

portant, for the Yellcw Emperor is himself but the incarnation of a

. : 147
dragon. In add1t1on to his common association with dragons, the

"Astronomical Treatise" (T1anguan shu # ’F & ) of the ghiji
(27.1299) 1nforms us that the constellation Xuanyuan fﬁf ;?bg_ (another

name of the Yellow Emperor) "has the body of a yellow dragon." Nor is
the Yellow Emperor the only combatant in thls mytholo"1'31 struggle who
is to be found in the skies. Several sources attest that after Chi You

: : 148
died he ascended into the skies and became a comet.

Although it would be premature to associate this myth with any

particular astronomical phenomenon, that the general tenor of its images
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149
is astronomical is undeniable. Of particular importance to our

discussion of the dragon s battle in the top line of "Kun" is the fact
that during ihe Han dynasty the cult to Chi You was conducted during the
tenth month. >0 Moreover, this correponds we11 with the climatic des~
criptions of his battle with the Yellow Emperor. In China, autumn méris
the raiﬁy season. The beginning of winéer, i.e., the tenth month,
brings dryness that lasts until the next Sprxng. This is certainly the
reason why the Yellow Emperor requlred the aid of the ﬂoddess Drought to
vanquish Chi You, the master of the raims. Likewise, this is why the
dragon is said to haQe had to remain under the ground after willirg Chi
You éstronomiéélly, the dragon would not be able to ris: agaip until
the following Spring. And finally, directly pertinent to the qénclusion

£ the Zhoux1 line statement "his blood is black and yellow," this same
phenomenon is undoubtedly why both nlack blood (i.e., Chi You's; recall
his association with the turtle and snake, the Dark darrxor) and yellow
blood (i.e., the yellow dragon's) Qés sheé.

We haQe reviewed above two tentative solutions to the mystery of
the dfag&ﬁ's battle in tﬁehﬁilds. whichevef is the originai source of
the image, and it is possible that nuances of both apply, there is one
important point that they héve in cormon. They arec boﬁh related ﬁo
events of the tenth monch; the beg1nn1ng of winter. As noted above, llan
dynasty Yijing scholars were unanimous in also attrlbutxnn this top line
of "Xun" to the tenth month. Typlcal of them is Xun Shuang, who in his
éomment on them says:

ARk, AR AT B AN T A

It is the position of destruction; "Kun" is in hai and
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below there is the hidden "Qian" which links it (i.e.,
this 1line) with yang, and therefore it refers to the
dragon.

151

More important perhaps is evidence contemporary with the composition of
the Zhouyi that the tenth month, which after 21l marked the end of the
"living season," was indeed considered as the end of the year. The
oldest of China's "stars-and-seasons" almanacs is the poem "Qiyue" in
the Suijing. With reagrd to the tenth month it states:

In the tenth month the cricket is under our bed; the

holes being stopped up, we smoke out the rats; we block

the northern windows and plaster the door; Oh, you wife

and children: it is all for the (changing of the year:)

passing into a new year; let us enter into this house and

dvell there.

152

With this calendrical conception in mind, it is easy co recognize the
complementarity of "Qian" and "Kun." But, unlike the paradigmatic
hexagram pairs "Tai" (11) and “Pi" (12), "Jiji" (63) and "Weiji" (64%)
discussed above, the complementarity here is only incidentally one of
structure or imagery. While they share one astro-mythological image,
the deep structure is entirely calendrical. "Qian" makes use of the
image of the celestial dragon to characterize the various periods in the
growing season of the agricultural year, the time when the crops germi-
nate and grow to maturity. The "Tuan" commentary, though written at a
time when the original astronomical foundation of the hexagram was
laregly forgotten, leaves no doubt about this "living" aspect of "0ian."

Great indeed 1is the primalness of "Qian!" The ten-

thousand things materially begin and it is arrayed across

the skies; the clouds move and the rain falls and all

things take shape.
“Kun," on the other hand, marks the culmination of this agricutural and

calendrical process and the passage into the "dead" season of winter.
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Unlike "Qian" which refers to astronomical phenomena spanniny ten
nonths, "Kuﬂ" is concentrated in just two months of the year. But these
two months possess an importance deserving of such concentration for
they represeﬁt the time of the harQest, certainly the most significant
time in the agricultural célendar. | Here again the "Tuan" co&menCary
signalé fhe pfoper interpretation.

Extreme indeed in the primalness of "Kun!" The ten-

thousand things come to life and  then, following the

heavens, "Kua" bLivadiy supports (all) things. Its virtue

coalesces without bounds, containing great brightness,

and all living things come to fruition.
Importaﬂc though the growing season is, without the harvest it remains
incomplete. So too, importént though "Qian" is, without "Kun" its
promise remains unfulfilled. This complemenﬁarity is a certain proof
that their ju#fééosition in the text wés the result of a conscious
editorial decision. . And vhether in terms éf the subtlety of their
imagery, the sbphisticati&n of their poetry, or the complementarity of

their calendrical associations, "Qian" and "Kun" fully deserve their

place at the head of the Zhouyi.

287



Notes to the Introduction

1. The question of Confucius' knowledge of the Zhouyi has been a topic
of great debate in the present century, with most arguments focusing on

the reading of the famous passage at Lunyu VII/16:
m#‘i@.# 2+ 4 8, kA AR

some Kears were added to my life, I would give
fzft to the stud¥ of the Yi, and then I might come to
a

be thhout great faults,
(Tr. Legge, 1862: 200)

aid espécially Lu Deming's 4 J# 4fl cryptic phonetic gloss to this
line in his Jingdian shiwen 4% ¥ #3} & (Sibu congkan v® 3] 3;_44
ed.: 24.8a):

4 F IR IRES ;4 R '

Yi is like the graph; in the Lun 1% g is read as

¥i 5 + We now foliow the ol ex
which suggests that the word yi % in this passage is not an allusion
to the Yi, but rather merely a phonetic loan for the grammatical
particle yi 7% ; for a thorough discussion of this line and gloss, see
Ping Xin, 1963a: 59. 1t seeus to me that this controversy begs the
question. Whatever the reading ¢f this lire, that Confucius both knew
the text and contributed to it a novel interpretation is provem by his

quotation of the text in Lunyu XIII/22.

2. Qu Wanli, 1961, presents a recension of sowme 4,400 graphs (about
202 of the text) from the Yijing retrieved from the Han stonme classics,
which were inscribed between 175 and 183 A.D. Qu suggests that this
archaeological source represents the textual tradition of Liangqiu. The
preliminary reports of the Mawangdui manuscript have made no attempt to
ascribe it to a particular textual tradition, but since the manuscript
was put into the tomb in 168 B.C., it presumably must pre~date the Fei

Zhi tradition on which the received text is based.

3. For a brief introduction to these exegetical techniques, see Wu

Wanli, 1969b: 77-149. For a more detailed study, see Gzc Huaimin, 1970.
4, Wang Bi, "Zhouyi lueli:" 149.21-24.
S. For a thorough studj cf this commentary, see Smith, 1979.

6. Actually, the section of this work dealing with the Zhouyi had
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already been published in the magazine Eastern Miscellany 25.21 (10

November 1928), 73-93, but it is from the inclusion of this study in Guo

Moruo, 1931, that Guo's early views on the text are best known.
7. Gao Heng, 1981: 60.

8. In 1961 and 1962 there was a brief flurry of debate, carried out in
the pages of mainland Chinese newspapers, between context critics and
Yijing traditionalists; for some notice of these debates, see Zhang
Liwen, 1980, In Taiwan, Li Hansan, 1969, was a systematic but shallow,
contextual study of the 2houyi, of interest primarily for the

information it gives of unpublished research of Qu Wanli.
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Notes to Chapter Ome
1. "Xici zhuan," II.7; Tr. Legge, 1899: 397.
2., "“Xiei zhuan," 11.2; Tr. Legge, 1899: 403.

3. Shiji: 4.119. For the reading of gai g_ as an indication of
doubt (possibly as a phonetic loan for gai #4%, ), see Zhang Shoujie's
2 4 4% comment at Shiji: 4.119, n. L.

4, Hanshu: 30.1704; the translation of the "Xici zhuan" quotation
(II.1) is after R. Wilhelm, 1950: 328-29. '

5. The best known of these suspicions were elaborated by Ouyang Xiu in
his Yi tongzi wen (141,19-26). Ouyang's argument about the authenticity
of the Confucian authorship can be summarized in three points: first,
the inclusion of divergent, sometimes contradictory, statements demon-
strates that the commentaries are not from one hand; second, that the
glosses are frequently mundane, sometimes nonsensical, suggésts that
they could not come from the hand of the great sage; and third, the
occurrence of the locution "zi yue" F V@ (the master said) proves

that the texts come from the hands of later disciples.

6. Actually, in the waning years of the Qing dynasty there was a much
heralded re-evaluation of the Zhouyi's composition by followers of the
"new text" (jinwen A4 X_ ) school of classical scholarship. Such
eminent scholars as Pi Xirui }i/j.z L ,» Kang Youwei /3, ﬁ }% , and
Liang Qichao ,"P\ J& A3 ~ argued, unfortunately more on the basis of
ideology than scholarship, that while the Zhouyi certainly existed in
some form prior to the time of Confucius, after having undergone his
editing, the extant text must be regarded as the work of Confucius.

See, for instance, Pi Xirui, 1954: 9-15.

7. Shiji: 37.1589, specifies that Feng was the next to youngest son of
King Wen. Sima Qian goes c;n to relate that after the revolt of Guanshu
'/'; 42_ and Caishu 'fg‘\ 43_ following the death of King Wu was repressed
by the Duke of Zhou and King Cheng, Feng was enfeoffed in Wei ﬁj , the

area of the former Shang capital. This enfeoffment is actested in the
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inscription on the "Kanghou gui 51'4? ﬁ2t~ . which reads in part:

I A 4 ‘né.i:h/;M; ’5

It was when the klnﬁ 1.e., \kxng Cheng) attacied
the c1tg hang; e ordered the Archer-Lord of
Kang to bDe enfeoffed at Wei.

For a stﬁdy of this iascription, see Shirakawa, 1965: 4.144-152.
8. Gu Jiegang, 1931: 43.

9. Luwo Zﬁenyu, 1914: Preface.

10. Li Jingehi, 1931b: 204-07.

11.  Yu Yongliang, 1931: 147-157. Although this belief has been widely
held since the discovery of the Shang dynasty oracle~bones at Anyang
recent research on the "bagua numerical symbols" has demonstrated that
milfoil divination was almost certainly practised as early as the Shang
dynasty; see Zhang Yachu and Liu Yu, 1981: 158, and below, Sec. II.l.ii.

12,  Yu Yongliang, 1931: 160-61. Yu gives only very circumstancial
.evidence to substantiate this claim; others, however, have discussed the
meaning of zhen ng in this line in much greater detail (for which, see
Sec. 1IV.4.iii). The most convincing identification of this figure is
with Wang Ji % ﬁ- (i.e., Ji Li ﬁ. /_@__ ), the father of King Wen; see,
e.g., Sec. IV.4.iv. While this does not invalidate Yu's dating, the
line seems to be used here polemically rather than as an actual histori-

cal report, and is thus irrelevant for dating purposes.

13. Yu Yongliang, 1931: 157-162. The dates given in this paper for the

various reigns of the Western Zhou period are those of Nivison, 1980.

14, Qu's article was directly prompted by the publication of Guo Moruo,
1940, Guo, following an earlier study by Naito Torajiro (1923), argued
principally on the basis of the coincidence of the term zhong xing/hang
v? 6? with the Spring and Autumn period clan of that name in the state
of Jin‘é% ,» that the Zhouyi must have been composed during the early
part of the'Warring Statee poriod by Hanbi Zigong Jﬁ' %4 4- 3 of the
state of Chu g%i « While Guo has not been without his adherents (see,
e.g., Ping Xin, 1963a: see esp. 56-61, and Needham, 1956: 306-07), his
"Zhonghang" theory has been convincingly refuted in Chen Mengjia, 1940:
63-67, and Li Jingchi, 1978: 136-38. For this reason it will not be
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discussed in the main body of this chapter. It would seem that the
exaggeration of Guo's thesis led in some degree to Qu's exaggerated

insistance that the houyi was composed during the reign of King Wu.

15. Wang Guowei, "Guifang Kunyi Xianyun kao" %75 b %\M %, in
Wang Guowei, 1923: ch. 13. Actually, Qu's argument is rather more
sophisticated than the synopsis of this point indicates. Qu recognizes
that a line such as "Weiji" (64/4) could be an allusion to a historical
anecdote and thus date from a later period. But he suggests that the
occurrence of the word gui alone in "Kui" (38/6):
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Observe the fox; see the pig shouldering mud;

carting gui, one cart: the bow first drawn and

then released. i
must refer to an individual of the Guifang, and that this shows that as
of the time of the 2Zhouyi's composition, the name Guifang must still
have been in active use. The case of "Kui" 38/6 is quite complex; the
line is filled with astronomical imagery and since gui figures as one of
the 28 Chinese lunar-lodges (i.e., "Yugui".i;a fﬁ. ), it would seem
likely that this reference is to the celestial gui and not to the

Guifang. For a fuller discussion of this line, see Sec. IV.2.iii.

16, The translation proferred here for this line is somewhat different
from Qu's interpretation; for its justification, see below, n. 49.
Studies of the "Xijia pan" and "Guo Jizi bo pan" can be found at Shira-
kawa, 1972: 32,785-799 and 32.800-813, respectively.

17, See, e.g., Gao Heng, 1947: 144, and Li Jingchi, 198l: 84; for a
thorough proof of this phonetic loan, see Yu Xingwu, 1939: 147-49. The
reconstructed archaic pronunciatioas given here and throughout this
study are those of Karigren, 1972 (cited in the text as GSR + Karlgren's

entry number).

18. Sima Qian relates that King Wu died two years after the conquest of
Shang (Shiji: 4.131), a tradition that the chronology studies of Nivison
(1980: 5-~7) have shown to be accurate. Sima continues his chronicle of
the early years of the dynasty by describing two separate forced remo-

vals of the Shang people: one after the rebellion of Guanshu and Caishu,
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in which Sima also mentions the enfeoffment of Kang Hou (Shiji: 4.132),
and one after the construction of the city Luo X , with an explicit
reference to King Cheng [Cheng wang ji gian Yin yi min é’g 1 77, 1& B
jﬁ\ ﬁh (it was after King Cheng had moved the former people of Yin); -
Shiji: 4.133]. Por epigraphic evidence relating to "Jin" (35), see

above, n. 7.
19. Sce, e.g., Shaughnessy, 1980-81.

20. The "Xiao Yu ding" J|: j; 4% inscription, datable to late in the
reign of King Kang ﬁi (r. 1005-978 B.C.), describes the ritual
sacrifice of a captured enemy leader; see Shirakawa, 1967: 12.693-98.

Recent - archaeological reports have also mentioned incidences of human
offerings found in Western Zhou tombs; for one example, see Baoji
Rujiazhuang Xi-Zhou mu fajuedui, 1976: 45. There are numerous examples
from the Spring and Autumn period of enemy captives being sacrificed;

uoce examp