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preface to the Second Edition
of the Vi J ing

In Daoist belief, second may be more powerful than first. I
hope that this, my second edition of the Yi Jing, will substantiate this
belief.

My first edition was intended to be a primer of language and
symbols: the trigrams, hexagrams, and pictographs, which create the
oracular poetry of the Yi Jing. In spite of my discomfort with the
Confucian instructional and moral cast of the usual Appendices and
Commentaries, I also interpreted the Yi Jing as a book of instruction.
But the question arises—whom do you instruct?

This contemporary world is very different from the world of
King Wen and the Duke of Chou, the authors of the Yi Jing. The sym-
bols and titles of feudalism have been supplanted by the democrat-
ic process. Transportation and communication are made easy by
machine technology. These transformations present a sea change in
the outer environs of men and women, but the greater change in the
use of the Yi Jing may be in the increasing number of literate people
in the world. It is this far-reaching inner change that I wish to
address. The core of the Yi Jing is in the individual being. The schol-
arship, learned commentaries and translations are the costumes
which clothe something mysterious that speaks to each individual in
his or her tongue.

In the past, divination was performed for emperors and
kings. The Yi Jing was employed as the oracular key. In our world,
the paradigm is the same, but the king is within. Thus, all the sym-
bols and language of the Yi Jing remain intact, yet they shift and
move to an individual dimension—to an inner hidden time and
world whose access leads to the future knowing that is the Yi Jing’s
heart.

The Yi Jing is the key, but entry into this spirit dimension is
through extraordinary doors. These openings, guarded by ritual, are
impenetrable to ordinary mindsets, which are typically locked into
practical space-time and linear causality.

Seeming coincidences reflect a momentary glimpse of these
inner realms. Coincidences are conjunctions in the ongoing wave
patterns of life, with feedback loops that tie all levels of being—
celestial, terrestrial, human, cellular, and atomic—as they move
within the Dao.



The set of sixty-four may be one of these eye-opening coinci-
dences. Sixty-four is the number of the Yi Jing hexagrams. Sixty-
four is also the number of the codon triplets in our genetic code. A
codon is essentially a code which carries individual instructions for
future action. It has been customary to throw coins when consulting
the Yi Jing. Is there a cast of coins in the codon to meet future needs
of our individual genome?

The immediacy of the Yi Jing is that it changes to meet the
external conditions of civilization. Words and images evolve to
address current fashions. On another level, the environmental,
social and human conditions to be found within its pages are images
found in the historical genome of the human self. Thus we know
about sacrifice, ritual, marriage, lords, great figures and common
people, because of our continuity with our ancestors and our chil-
dren to be.

This affords an inner view of the trigrams where they may be
used according to the therapeutics and theory of Traditional Chinese
Medicine. In Section Two, Chapter Two of the Great Commentary we
find: e

In ancient times, when Bao Xi (the Holder of Sacrifices)
ruled all under heaven, he looked up and contemplated the
images in the sky, he looked down and contemplated the
patterns on earth, he contemplated the markings of birds
and beasts and the appropriateness of the soil, from near at
hand in his body and at a distance for things in general.
From this he invented the eight trigrams in order to com-
municate with the virtues of the bright spirits and in order
to classify the nature of the myriad things.

To the three lines of the trigrams are attributed:

K Heaven £ Top
A Man ' Middle
3t Earth F Bottom
In Chinese medical theory the three lines equal:
# Shen Spirit
W Jing Essence
o Qi? Qi energy

1. Codon, the language of DNA or messenger RNA, is based on the sequence of three necleotides which represents
the interaction for incorporation of a specific amuno acid into a growang (protein) polypeptide chain Of the sixty-four
codons, sixty-one encode amino acids Three, called stop codons, signal the termination of translation.

2 Quin contemporary writing is without its historical center of “mu” a grain of rice, or seed ThisI see as a commen-
tary on today’s world



The inner energies form the triad. Ordinary medical tech-
niques treat the energy and body fluids of qi and jing, but Chinese
medicine holds that the superior doctor treats the spirit, shen. In
Traditional Chinese Medicine there is a saying: “The great doctor
treats illness before it arises.” The best medicine is a form of div-
ination. Insight, or foresight, into shen, jing and qi of life may be one
of the gifts to be bestowed by the contemporary Yi Jing to both doc-
tor and patient.

To divine opens future space-time for knowing.

What is time? In Chinese history, the Emperor ruled the ter-
restrial regions of space. He also ruled the celestial movements of
time. He ruled the country by control of the army and government.
He ruled time by control of the calendar. Only the Emperor could
publish and issue an “Official Calendar and Almanac.” Throughout
history, time has been calculated by star patterns, solar and lunar
movements, but also by human calculations based on numbers and
imperial whims.

Regardless of who occupies the throne, what are these num-
bers that normally govern our lives? Days, months and years clock
our human movements. We believe today that we live in a small cor-
ner of a galaxy amidst uncountable galaxies in a vast universe. We
talk about light-years and electrons and positrons and neutrons with
only the notion of a photon to give us some vision of this immense
atomic world. Hopefully, it is true. But the vast clockworks of the
universe are only real if there is an observer—a principle that holds
true in the physics of quantum mechanics. You are that observer.
What you observe is guided by senses, beliefs, and imagination.

What I propose is that the wondrous outside world of super-
novae, black holes, twin galaxies, neutrinos and quarks are expres-
sions of the Yang that must be mirrored by an equally wondrous
inner world of Yin. But whether inside or outside, to perceive is to
measure. And, to describe what we perceive in communication, we
must have standard rulers and numbers, clocks that measure the
day, week, month and year.

What are the rulers that measure the progression of life? The
sun is the biggest. Darkness and light, yin and yang, are the ever-
present, ever-changing duality of the visible. Sundials, whether stick
or stone or human shadow, have been used worldwide. The full
moon and its repeating thirty-day cycle are known by women and
men. The annual cycle of the solar year gives us the names and mea-
sure of the seasons as well as the star patterns that give a measure of



the earth and sun’s movement through the heavens. These are the
rulers known to all.

Mankind in its attempt to understand and control has toyed
with these measures. Day and month are standard. Years are not.
Intercalculary days and months have been devised to take into
account the three hundred sixty-five and one-quarter days of the
solar year. This in turn has raised the mathematical question of
remainders, while science and philosophy must then deal with frac-
tions and eccentricity.

To create a better fit between the universal calendar of stars,
sun and moon, man created time periods of his own. The second, the
minute, the hour, and the week are common now, but other units
were used in the past. In the old Chinese calendar, there were twen-
ty-four fifteen day units called the jie qi ¥ 4, or energy nodes. This
annual cycle of three hundred and sixty days represents the calen-
dar of the spirits of heaven and earth. There are parallels between
energy nodes, extraordinary doors, and acupuncture points or drag-
on holes. All of these are nodes or openings like wells where there
is a confluence of qi. These places represent confluences of energy
at defined points in space and time, and they are a way of measur-
ing times and places most auspicious for spiritual opening. They
also show that the rhythms and cycles of the universe are not exact
fits. This manifests as dissimilar time and space zones, which
become nothing more and nothing less than a multiplex of dimen-
sions. The universe is large. Heaven, man and earth all belong to the
universe of the Dao, but they exist in their own dimension while
sharing the entirety. There is a celestial time, a human time, and an
earthly time. This is the first lesson of the trigram.

I believe this view is supported by a new look at the sexage-
nary cycle of the Ten Celestial Stems and the Twelve Earthly
Branches. Normally we focus on the rotating interlock between
stems and branches as they progress to complete a round of sixty. To
identify this cycle with simply sixty years we miss the obvious.

There is a hidden element to this rotation of heaven and
earth. Itis the spirit of man.

The twelve earthly branches are associated with symbolic
animals, signs of the zodiac, compass directions, and twelve one-
hundred twenty minute hours in the day. The ten celestial stems
have individual astrological names, but a major refinement occurs
when they are paired into couplets. Then associations are made to
the Wu Xing (five actions) and the five closest planets.



enly year.

My vision is that both earthly branches and heavenly stems,
on a hidden level, relate to the months. Twelve is the number of
months in an earthly year. Ten is the number of months in a heav-
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By Chinese custom, a child at birth is considered one year
old. Gestation was thought to be ten months. This, I propose, is the
duration of the celestial year.

Twelve earthly months

Ten celestial months = one calendar year

This secret teaching delineates a pre-partum hidden uni-
verse and a post-partum open universe. Time and space in the
womb are compressed. In this state, we are in the process of being.
It is the model for transformation in the mating of yin and yang. It
is the hidden present which gives birth to the future.

The metaphor is simple. This time and space is that of
Celestial being. Clocks, in this inner sanctum, run on spirit time.
This is the universe which is the realm of the sage and the diviner,
a time when the double helix begins to play. Lao Zi refers to this
when he says: “He who is filled with virtue is like a newborn child.”
(Ch. 55)

Where and what are the doors to this celestial dimension? In
my first introduction I speculated about cracks and gaps in the fab-
ric of normal space-time. I also mentioned the qi xue 4 /¢, the ener-
gy holes used in acupuncture on the human body. In addition to the
major energy holes, which are called acupuncture points, there can
be additional or surplus qi holes. The multiple meanings of the
word “qi” are very important here. Qi % meaning “strange” and
qi4 meaning “energy”are different words in Chinese, but they have
the same romanization: qi.

The meaning of this “strange” qi includes two levels that are
both important to us. The first is this qi ideogram %}, which means
“strange, wonderful, rare, extraordinary in nature” Its second
meaning concerns a numerical value; it means“odd, single, surplus,
orphan.” The first qi is descriptive. We should look for something
wonderful, beyond the ordinary. The second meaning gives clues
about timing; qiri # H means the odd days of the month, which
by extension involves a mathematical meaning: it may point to a
remainder. I see it embodied in the leap year, an oddity which does
not fit neatly into the calendar year.

As acupuncture points, gi xue #JC were not named. Why?
They are of a transitory nature with no fixed abode. They come and
go. They manifest with trauma. A punch to any place on the body pro-
duces this odd extra energy hole which is outside the normal count.

In Daoist practice there are secret practices to calculate and
to enter the qi men %], the “wondrous door” to the dun jia ¥H],
the “hidden time.” Moreover, dun jia also means “simultaneous
time.” Hidden and yet simultaneous. Perhaps this is an ancient
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acknowledgement of relative simultaneity which fits well with mod-
ern physics.

“Wondrous” appears again in san qi ling Z=#fR , The Three
Wondrous Spirits. The first spirit is assigned to the sun, the second to
the moon, the third to the stars. The star spirit is the most powerful.

In their elaborate calculations to find the Wondrous Door,
the twelve earthly branches and the ten celestial stems and their
locked rotation give an answer. The shamans sought times of hiatus,
yin times of non-action, times of mother and gestation.

These unique openings to other dimensions manifest both in
physical space and in time. Spatially, they occur naturally on the
earth’s surface at intersections of gi energy lines to create nodes of
power. Juxtaposition of an unusual moment of time opens the
Wondrous Door.

At least two ways are available to pinpoint this physical space:
1. They may be found by JK feng-shui, the wind and water of geo-
mancy to locate the dragon openings of the earth. Major physical
points are well known: Mt. Tai and other sacred mountains of China,
the Pyramids and Stonehenge. Over time, these sites have become
famous as places where miracles and wonders happen, and many
have been endowed with great spiritual significance. 2. A Wondrous
Door may also be built. Churches, altars, shrines and temples are
human attempts to make physical these nodes of energy. But the
physical dimension is only the first level of three. The second level is
timing. There has been a rhythm to time, which has been formalized
and agreed upon in certain times such as the Sabbath, Halloween, and
the days of jie qi energy nodes. These are times when communication
with other worlds is more possible. The third dimension is ritual.
Whether dance, or song, whether incense or prayer, whether by water
or by fire, ritual, like the Yi Jing, turns the lock of the Wondrous Door.

The architecture of a Wondrous Door can follow the plans of a

Daoist altar.
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The sacred area requires three domains

The outer altar
The middle altar
The inner altar

The altar for individual or small group use may be drawn and
marked as transient, without permanent structure, but should be
favorably sited according to Feng Shui principles.

The outer altar is divided into twenty-four units representing
the twenty-four energy nodes. The nodes are like the joints on a
stalk of bamboo. The nodes represent a strong interface and con-
junction of heaven and earth energles Beyond the outer altar, lamps
or candles representing the various star constellations are lit. If
matches are used, three should be lit serially to follow the Daoist
adage:

The Dao gave birth to one.

One gave birth to two.

Two gave birth to three

Three gave birth to the ten thousand things.

After this all lamps can be lit.

I suggest that consulting the Yi Jing be done in the middle
altar. In the inner altar, it is believed qi condenses. Those persons
given the charge to consult the oracle should enter through the Door
of Earth. Yarrow or coins are manipulated, and the response noted.
Then one individual who has been chosen beforehand, and who is in
the middle altar, enters the inner altar to read the text.
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Such an altar may be physical space drawn with lines on the
floor or ground, or mental space with an altar image drawn by the
imagination. The ritual is the same: the three-fold passage into the
inner altar, where there may be the Wondrous Door.

What is beyond the Door? Chinese myth abounds with lands
of the dun jia, the hidden, yet simultaneous time. These are magical
places, hidden from normal sight, in an alternative time and space
where time is often compressed. The traveler journeys to a primeval
forest and mountain. He stays in a peaceful, spirit-like village for
three months, yet when he returns home, his neighbors have aged
many years. These Eden-like worlds occur over and over in myth.
The symbols of forest and mountain are a return to innocence. These
are the spiritual spaces to which Lao Zi was journeying. The Dao De
Jing was written in lieu of a ticket for the border crossing from China
proper to the forests primeval in the Western mountains. Lao Zi’s
very name is a metaphor for this transfer and transformation. Lao,
the ancient and Zi, the infant.

Return to gestation and babyhood, then you can reenter the
inner spiritual sanctum.

How can this journey be made in the roads and byways of the
body and mind? What map is there to the Wondrous Door in human
beings?

The journey proceeds simultaneously on three levels. Again,
the trigram is the marker. The trigram represents the three levels to
be held in the heart and mind:

Heaven Shen Spirit
Man Jing Essence
Earth Qi Energy

The maps are the Luo Shuy, the Luo River Writing, and the He
Tu, the Yellow River Map, which we will come to shortly.

The energy dynamics of qi 4 have been discussed by many
contemporary writers. The many opinions may be reconciled if we
consider the idea that a waveform is gi’s signature, then limitless
names and appearances are possible.

Jing and shen were beautifully discussed in the Bai Hu Tong
De Lun, the Comprehensive Discussions in the White Tiger Hall circa
80 A.D.
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Jing, essence, is connected with the idea of quietness. It is
the qi of emission and generation under the Major Yin. It
corresponds to the transforming power of water, which
leads to pregnancy and life. Shen, spirit, is connected to the
idea of huang hu, blurred confusion. It is the qi under the
Major Yang. In general it may be called the origin of
changes and transformations in all the parts of the body.

In Traditional Chinese Medicine, therapeutic methods—
herbs, acupuncture, moxibustion, diet and massage—all try to bal-
ance qi energy, its harmonics and resonances as well as the caloric
variations of the jing essence of body fluids. But it is the balance of
the qi and jing energy, plus the third, shen, spirit, which leads us to
follow the Royal Way when the energies of earth, man and heaven
flow in harmony.

The Royal Way is a part of the Celestial Mandates given to Yu
the Great, and is recorded in the Classic of History in the chapter “The
Great Plans and Nine Divisions.”The following is an excerpt. I have
used only the chapter headings and have edited and omitted that
which does not seem relevant to the questions at hand.

In the thirteenth year the King asked the Count of Ji*,
“Heaven’s yin has bestowed its constitution to mankind
and mutual harmony to their abiding. I do not know how
proper virtues in relationship should be ordered.”

The Count of Ji replied,” I have heard of old that Gun (the
father of Yu) dammed up the inundating waters and there-
by threw into disorder the arrangement of the Five Actions
(Wu Xing). God was thus aroused to anger and did not
give him the Great Plan and Nine Divisions. Gun was
imprisoned until his death. Yu arose to continue this work.
To him Heaven granted the Great Plan with its Nine
Divisions.”

The Great Plan and Its Nine Divisions
1. The Wu Xing, Five Actions: Water, Fire, Wood, Metal,
Earth (notice a variant arrangement from the

usual.)

2, The Five Affairs: Demeanor, Speech, Seeing, Hearing
and Thinking.

3 See hexagram #36.



3. The Eight Objects of Government: Food, Commodities,
Sacrifices, Minister of Works, Minister of Instruction,
Minister of Crime, Hospitality, the Army.

4. The Five Arrangements: the year, the month, the day,
the stars and planets and signs of the zodiac, the cal-
endar’s calculus.

Of Royal Perfection: on the duties of the Emperor.

6. The Three Virtues: Correctness and being straightfor-
ward, Strong government, Mild government.

7. The Examination of Doubts: Having chosen and
appointed officers to divine by tortoise and by yarrow,
they can be commanded to perform divinations which
speak of rain, clearing up, covering up, posting and
communications. This will be spoken by the upper and
lower trigrams.

Total seven: five by the tortoise, two by yarrow to correct
mistakes. From the time of appointment of these offices, to

perform divination with tortoise and yarrow, three men are
to obtain and interpret the indications and symbols, and
the words of two men (the majority) are to be followed.

If you have doubts about a great matter, consult your own
heart, consult with your nobles and officers, consult with
the masses of people, consult the tortoise and yarrow. If
you, the tortoise, the yarrow, nobles and officers and the
common people all agreed to a course, this is called a great
concord, and the result will be the well-being of your per-
son and good fortune to your descendants. If you, the tor-
toise, and the yarrow all agree, while the nobles and com-
mon people oppose, there is good fortune. If the nobles and
officers, the tortoise and the yarrow all agree while you and
the common people oppose, there is good fortune. If the
common people, the tortoise and the yarrow all agree, while
you and the officers oppose, there is good fortune.

If you and the tortoise agree while the yarrow, the nobles
and offices and common people oppose, internal affairs will
have good fortune while external affairs will have misfor-
tune. When the tortoise and yarrow are both opposed to the
views of men, stillness brings good fortune while the use of
action will bring misfortune,
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8. The Various Verifications: They are called: Rain,
Sunshine, Heat, Cold, Wind in timeliness. When the
five come and complete each other in proper order, the
various plants will be abundant and luxuriant. Should
any one be excessively abundant or deficient, there will
be misfortune. (The essay continues to match
human attributes and weather conditions and dic-
tates the duties of being king, nobles, and lesser
officers to monitor year, month, and day to propi-
tiate good government and good harvest) The
common people are like the stars. Some stars love the
wind, some stars love the rain.

9. The Five Happinesses: The first is long life, the second
is riches, the third is good health and serenity, the
fourth is that which is good virtue, the fifth is a suitable
fate at the end of life. As to the six extremes, the first is
misfortune: the shortening of life, the second is sick-
ness, the third is sorrow, the fourth is poverty, the fifth
is wickedness, the sixth is weakness.”

These heaven-given instructions are significant for many rea-
sons. First, they are the earliest literal reference to the Wu Xing (the
Five Actions or Elements). They give insight to the rituals of royal
divination and indicate that the voice of the tortoise and the voice of
the yarrow plant are included in a consortium that included the
counsel of the king, nobles and officers, and the common people.

The oracle of the tortoise or of yarrow, which in this format
includes the Yi Jing, is not to be followed blindly, but to be employed
in conjunction with wise and appropriate counsel. For the individ-
ual, the mind and heart (in Chinese they are one and the same) is
king. Your senses and major organs are your nobles and ministers.
Your whole body equals the mass of people. In addition, this same
pattern holds socially with the self. Consulting the Yi Jing also takes
into account the opinion of persons whom you value.

Who was Yu to deserve The Great Plan that held Heaven’s
Mandates? Gun, Yu’s father, built dikes and dams in an attempt to
control the great floods—to no avail. Yu took another direction.
Instead of thwarting the massive power of inundating water, he
carved out and dug channels and waterways to carry and to direct
the flow of water. Myth hasYu walking the nine regions of China to
personally engineer these waterways.
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This grand tour is symbolized in the Dance of Yu, and even
today is danced by Daoist masters in the rituals which lead to the
hidden time.

The dance is strange, for Yu was a hemiplegic. It is a limping
hop with the good right leg, the unused left leg is dragged behind.

Upon examination of the outline of the Dance of Yu, it is none
other than the Luo Shu, the Luo River Writing which appeared on a
giant tortoise in the time of Yu. Indeed, this is the same diagram
which contributes to the Yi Jing’s origins, and it is the base for the
Great Plan and the Nine Divisions.

The sequence of steps in the Dance of Yu
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The normal progression of time in the Dance of Yu is to flow
with the current. ButYu’s need was to influence the future—not to
go with the current, but to make the floods recede, thus he counts
backwards. This is supported by the Yi Jing in Chapter Three of the
Shuo Gua, The Discussion of the Trigrams.

The numbering of the past is flowing with the current.
The knowledge of the future is countercurrent.
This causes theYi to count backwards.
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The first outline of the Dance of Yu flows in normal time, in
sequence from one to nine. In Daoist ritual, at the point of entering
the Central Altar, which I propose to be the inner self, the ninth,
eighth and seventh steps are danced backwards. Metaphorically, Yu
is dancing the waters backwards so they will recede. The Luo Shu
diagram speaks about the geometry of heaven and earth, the num-
bering of action; it indicates the measurement of movement by vec-
tor and sequence, by angle and position.

An individual who takes certain extraordinary steps can har-
monize the interaction of heaven and earth to influence the future.

The lessons are in these diagrams. For earth there is the well-
field system.

In ancient times each perimeter field was farmed by an indi-
vidual family. The field in the middle was farmed for the common
good. The dot symbolizes the well which was used by all, and is the
dragon hole penetrating the earth.

4 9 2
Five Use of Five Happinesses Five Affairs
Arrangements Use of Six Extremes
3 5 7
Eight Objects Royal Perfection Examination of
of Government Doubts
8 1 6
Use of the Five Elements Cultivation of
Verifications Actions Three Virtues

The Nine Divisions follow this same grid for man as he res-
onated to heaven and earth.
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The trigrams are also derived from this same Luo Shu tem-
plate. These geometrical diagrams form the basis of Chinese philos-
ophy and thought. The trigrams are holistic in nature, with empha-
sis on dynamic patterns of action; they insist that reality moves on
many levels and fronts simultaneously. Interaction is a given.

The trigrams are the basis of the Yi Jing.

Hou tian later heaven tomorrow
Jin tian present today
Xian tian former heaven yesterday

The change of trigram positions in Xian tian (Fu Xi’s diagram)
and Hou tian (King Wen’s diagram) indicates a cosmological change
in star patterns and thus a shift in perceived reality. This can occur
on an everyday level if we reduce the above to the vernacular.
Former heaven is yesterday. Later heaven is tomorrow. The gap is
Jin tian: present heaven or today. This unvoiced present is theYi, the
changeable, when all is possible. In abbreviated terms: today, the
present, is the dun jia, the hidden time. As such, it manifests as Wu
Wei, the void of Lao Zi; today is the pregnant synapse between yes-
terday and tomorrow. This may be the greatest lesson hidden in the
motion of the Dao and in the dynamics of the Yi Jing.

The center is of special interest in the Great Plan, the fifth
division: On Royal Perfection. The King, being established as the
highest point of excellence, concentrates in himself the five happi-
nesses and then diffuses them and gives them to his people. On their
patt, the people resting in this perfection will help the preservation
of it.

In the individual body, the mind-heart is the king, the organs
are the nobles and officers, the rest of the body is the multitude of
people. In this metaphor, the same mandates will apply on state and
personal levels.

To comprehend these quantum jumps into other dimensions,
I draw upon the Inner Chapters of Chuang Zi.

In the dark northern ocean there is a fish called Kun, thou-
sands of kilometers in size. It changes into a bird called
Peng whose back is many thousand kilometers in size.
When it rises and flies, its wings are like clouds hanging in
the sky. When due to this bird the sea churns, it is moving
to the dark Southern ocean (The Celestial Lake).

In Qi Xie's record of wonders it says,“When Peng is head-
ing to the dark Southern Ocean, it splashes along water for
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three thousand kilometers. It kneads a tornado and wings
its way up to ninety thousand kilometers. It flies for six
months then rests. Heat shimmers in the air like galloping
horses, dust flows like the morning mist and living crea-
tures are blown about in the sky. The sky is blue. Is that
really so? Or is it blue because it stretches to infinity?
When Peng looks down, it will also look blue.

If water is not sufficiently deep it cannot support a large
boat,

Pour a cup of water into a hollow in the ground and a mus-
tard seed can float there like a little ship. Place the cup in
it and it will not move because the water is shallow and the
boat is large. In the same way, if the wind is not sufficient,
it cannot support such great wings. Only at a height of
ninety thousand kilometers is there enough wind to support
Peng. Then he mounts the wind and with the blue sky at
his back and nothing in his way, he heads south.

A cicada and a young dove laugh at this story saying,
“When we try hard we can reach the trees, but sometimes
we fall short and drop on the ground. How is it possible to
rise to ninety thousand kilometers before heading south?”

- Chuang Zi, Chapter 2

The cicada and the young dove represent the small men in

the Yi Jing. Bound by physical constraint, their imagination cannot
take off and soar beyond the norm. To use the Yi Jing one must get to

where everything is blue.
The inner altar is reached. Time and space have been

broached. What do you find? Emptiness.The act of emptying equals

freedom. It allows one to center in the Dao.

Thirty spokes share the wheel’s hub

It is the emptiness that makes it useful.
Shape clay into a vessel

It is the emptiness that makes it useful.
Cut doors and windows for a room

It is the emptiness which makes it useful.
Therefore profit from what is there

By using what is not.

—Lao Zi Chapter 11
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Where there is no more separation between objective and
subjective, it is called the pivot of Dao. At the pivot in the center of
the circle one can see the infinite in all things. Right is infinite.
Wrong is infinite. Therefore it is said

Behold the light beyond right and wrong.
— Chuang Zi Chapter 2

The light beyond right and wrong illumines the images read

from theYi Jing; by reaching the inner altar you become the pivot of
the Dao, you can see and become the infinite blue.
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The Sixty-four Hexagrams of the Vi Jing
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To use this chart, find the lower and upper trigrams by throwing the
Coin Oracle or sorting the Yarrow Stalks. Then locate the number of
theYiJing hexagram listed above., Turn to the hexagram number in the
book, as found in Wu Jing-Nuan’s Yi Jing translation and
commentary, found on pages 50-218, and the Great Appendix on pages
219-262. The Great Commentary is included, for reference, on pages
263-289. An index of hexagrams is on pages 291-292.



preface to the Vi J ing

When I first began my study of Chinese medicine, one of my
instructors told me that to be an Yi, a Chinese Doctor, one must under-
stand the Yi of the Yi Jing. At first, thisidea seemed absurd. How could
a text that supposedly dealt with fortune telling, written 3000 years ago,
have anything to do with the practicalities of medicine? I was already
immersed in reading and translating a medical text, Huang Di Nei Jing
(The Yellow Emperor’s Inner Classic), parts of which have an ascribed
history even more ancient than the Yi Jing. But I considered this
instruction to understand the Yi of the Yi Jing and thought, “why not?”
This decision has ruled my life ever since.

Etymologically, I traced the meanings of the Chinese characters to
the language of ancient China, to the time when the Yi Jing was written.
Ilived, albeit intellectually, in the era of King Wen, the Duke of Zhou,
and in the legends of the first Emperors of China: Fu Xi, Shen Nong and
Huang Di. Iworked on the texts every day. I dreamt about the symbols.
Visions and instructions came to me from everything I did and read. As
I studied, I was led to the ancient literature on divination and healing
from both the East and West.

I finished my etymological study of the texts a dozen years ago.
Throughout this time, I lectured, gave seminars, and offered private
consultations on the Yi Jing, but my main occupation was practicing
Chinese medicine. I have come to believe that, yes, in order tobe an Yj,
you must understand the Yi Jing. After years of doctoring people and
thinking about the Yi, the fruit has ripened and it seems time to present
this new translation.

I was first introduced to the Yi Jing thirty-two years ago. As a
student at Hong Kong University, I had the good fortune to attend
lectures by Professor Dong Zuo-bin. He gave us a vision of Shang and
Zhou times through the description and interpretation of pictographs
from those periods found on bronze sacrificial vessels and on oracle
bones. The oracle bones were libraries of tortoise shells and animal
scapulae which had been inscribed with questions and answers to
divinatory consultations. It was interesting, but very remote to the flesh
and blood of a young man in his twenties, and I promptly forgot most of
the lectures.

When I seriously began to study the Yi Jing fifteen years later, I
realized that the pivotal questions of the meaning of the pictographs of
the Shang and Zhou periods rested squarely on the scholarship of men
like Professor Dong. Itis interesting to note that on the title page of the
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Wilhelm/Baynes version of the Yi Jing is calligraphy by Dong Zuo-bin.

The two most widely accepted English translations of the Yi Jing
areby James Legge and Wilhelm/Baynes. Their scholarship is indisput-
able, but both translations leave me unsatisfied. Legge’s translation,
which he professes doing without his Chinese translation team, is a great
historic document. But the concept of divination was too strange to
Victorian academic fashion, and I believe his translation suffers from this
lack of belief.

Wilhelm/Baynes' Yi Jing has profound insights, but it is enor-
mously verbose, and difficult to use as a divinatory text. The translation
and accompanying essays have a strong neo-Confucian cast. This
imposes a moral sensibility which may not have been intended in the
original text, according to my study of the language of the time, and may
betoorestrictive for the YiJing. Translations of key wordslike zhen ﬁ
“to divine,” which Wilhelm translates as “perseverance,” I find unac-
ceptable.

The simplicity of a Daoist translation with a ground of shamanistic
practice, and the concomitant complex levels of meanings, has been my
goal. Oracles and prophecy were real and alive in the ancient world.
Great men walked the earth, dragons leapt and flew; men, plants and
animals possessed a more visible magic than we commonly acknowl-
edge today. Like poetry, single words and simple phraseshad the power
to conjure up both personal visions and universal world views.

My objective is to bring the poetry of the text to an alphabetic
reality. The visual imagery of the Chinese pictographs is supplied. The
English translation is positioned, whenever possible, directly beneath
the Chinese character. This copies the format of poetry translations, and
the effect is calculated. The poetics of the Yi Jing are the core of its being.

For thelinear figures of trigrams and hexagrams, the part of the text
which is beyond words, I have included personal deductions and
speculations. Ihave illustrated these ideas with characters and pictures
as well as words. My hope is to offer a rendition as close to the original
as possible, within the confines of contemporary and personal thought.
The original Yi Jing is, I believe, an oracle. It is a moving picture show,
which sings, which shows the magic and harmonics of a world that is
constantly changing, and of change itself.



Translator’s Notes

The rendering of a literary work into another language is full of
pitfalls. Not only meaning, but rhythm, syntax and sound must be
juggled. Translations from Chinese have these problems and more. The
Chinese written character, the ideogram, is a picture; it is notation
distilled from direct experience. There is no alphabet, just pictures and
combinations of pictures. In Chinese, the eye is more important than the
ear. The cultural differences engendered by the use of such disparate
language forms as ideograms and alphabets is vast, so it is important to
look at this picture writing as another interpretation of the world.

The ideogram for the sun, ri B , is easily visualized, as is the
character for the moon, yue F . The exciting aspectis that 8 isthe
sun whether it is called ri, nip, sol, or any other vocal name. Thus, any
sound can be attached to the picture, but the meaning remains constant
— it is a picture of the sun. People in different parts of China speak
different dialects, so they may call the sun by various sounds, but the
picture stays the same. The Japanese use the same pictures, the same
ideograms, with different pronunciations. In fantasy, we could use
Chinese writing and affix English sounds or Russian sounds and still
understand the symbol B

Complexities arise when simple pictures are combined. The sun
and the moon together Bf , create ming, which means “bright,
clear, intelligent, light, to understand, to clean, to illustrate.”

The picture of a tree, mu K , means “a tree,” but it also stands
for wood. When it is doubled it becomes lin, “a forest, a grove, trees,”
and by extension “a collection.” It is these extended meanings which
obscure the original picture. The three pictures above are key ideograms
in the Chinese language. As such, they are called radicals.

Since the reform of the language under Emperor Kang Xi (1662-
1723 A.D.), dictionaries have listed 214 radicals. Earlier dictionaries
listed as many as 540. Recent simplification of Chinese writing under the
present government has further reduced the number of radicals to 186,
but in this book, we will use the system of Kang Xi.

A Chinese ideogram which is not a radical has two parts: the
radical and the phonetic. Generally the radical gives an indication of
meaning, and the phonetic gives an indication of sound. For instance
shen -pb , “spirit,” is made up of the radical shi # , “an omen,” and
the phonetic shen

One stylistic problem which complicates any reading of ancient
Chinese is that parts of the ideogram were often left out. It was assumed
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by the writers and copyists that anyone educated enough to read the
essay in question would understand the abbreviation, simply because of
their educational background. This assumption certainly is not valid
now. For instance, there is a dropped radical in the name of Hexagram
Thirty-one, Xian ¥{ , “all.” The Great Appendix says the actual
ideogram is gan EX , “to influence, to move.” In this example, xin

1& , the heart radical has been left out. If the English word “interna-
tional” was abbreviated to “inter,” it would be difficult to find the precise
attribution. Luckily, in many of the instances where there is a dropped
radical in the Yi Jing, there are commentaries to help us.

More than three thousand years have passed since the Yi Jing was
written. Many changes have occurred in the Chinese language over this
time, and in some instances, the original ideas behind the individual
ideograms have become obscured. In this translation, I have explained
the original picture whenever it seems to clarify the oracular instruction.

The romanization of the ideograms follows the official Pin Yin
latinization which is now used in China. For example, in the popular
Wade-Giles system, “Yi Jing” was “I Ching.”

Ming 8f ,withits multiple meanings, shows us the difference
between an ideogram and an alphabetical word. Anideogram is nota
word, it is a picture and an idea; so the use of a single word to translate
a Chinese ideogram is simplistic. Yet searching for the proper word, for
the essence of the ideogram, brings the seed of understanding; a single
word can trigger poetic nuances which give us a larger understanding.
The richness is even greater when the ideogram is seen, not as a single
thread of meaning, but as a nexus through which many threads pass. It
is these multiple strands which I try to unravel in the ideograms with
their multiple levels of meaning.

By extrapolating this pattern to the Yi Jing, we can use the same
system to translate the trigrams and hexagrams. Key pictures, the eight
trigrams, are rotated in combination to form the sixty-four hexagrams.
These gua, or linear figures, are representations of the world beyond
ideograms, beyond normal pictures and normal language. The gua are
images of archetypal patterns. They portray the harmonic functionsand
resonances of a constantly changing world. The gua are nascent images
which have not become manifest in material reality.

It is this translation of the gua that is the most difficult, for it is
beyond mere words. The gua, or linear figures, encompass all that you
see around you. Each and every item becomes a potential omen, deter-
mined by the context of the moment and by your question and need.

For this reasonThave takenspecial notice of thenatural portents found
in the YiJing. They form, I believe, universal pictures of potential advantage
or misfortune, and are as true today and tomorrow as yesterday.
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The Vi Jing
Myth and Hlistory

Once upon a time before words, Fu Xi, the first Emperor of China,
wished to communicate with his subjects who were distant in time and
space. He looked up at the heavens and contemplated the brilliance of
the sun, the moon and the stars. He looked down at the earth and
inspected the fecundity and colors of soils. He tasted clear and muddy
water. Heexamined stillness and movement. Hemarked the differences
of plant and animal. He visualized mountains and valleys from afar.
Nearby, he inspected his own body and features.

In order to instruct his subjects, Fu Xi invented writing. Some say
hisinsight came frombird scratches in the sand orbears’ footprintsin the
snow. In any case, he drew pictures. The picture of a man was a man;
a tree, a tree; a bird, a bird. For the Chinese people, these pictographs
became the written language of everyday life. )

In deeper moments, Fu Xi marked the polar star. He mapped
stellar mansions and constellations. Atdawn and dusk he pondered the
horizon. He watched the movements of star groups, the ascent and
decline of the sun and moon.

He measured shadow and light by hand span and heartbeat. He
touched geologic compression lines in rock, the growth rings on cut
timbers, the annual accretions on the shells of bivalve and tortoise. He
smelled the seared scars of fire. He shook in resonance with the flash
lines of lightning and peals of thunder; he was cooled by invading winds.
Onhis ownbody and on the person of the empress, he inspected the lines
on hands, the lines on feet, the crease of belly and joint, the furrow of
brow, the coupling of sex. He thought of birth, of growth, and of death.
Then Fu Xi invented another language: the language of the line, a
language of deeper understanding.

The lines are simple:

a solid line equals heaven
=== === abroken line equals earth

Fu Xi drew stacks of three lines to represent the interaction of
heaven, man, and earth. He called these linear diagrams “gua.” He then
rotated the heaven and earth == == lines through the three
vertical positions to create eight different figures. These became the
eight trigrams.

The eight trigrams represent reality on its surface, at its depth, and
in its interactions. They have ordinary and extraordinary meanings.
Each trigram represents many things and many actions — for the eight
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represent all the forces in the universe. So it was in this way that Fu Xi
created the trigrams and their arrangement known as the pa gua.

In ancient China, interpretations of the universe were based on the
division of all actions and things into different resonant groups.

The simplest divisionis yinand yang. Allactions, all things, canbe
classified as predominantly yin or yang.

Yin Yang
dark light
female male
cold warm
bottom top
black white
winter summer
earth heaven
water fire

A more complex division arose when the universe was outlined by
the Wu Xing: the Five Dynamic Forces.

Wood Fire Earth Metal Water
spring summer indiansummer  autumn winter
green red yellow white black
sour bitter sweet spicy salty
liver heart spleen lungs kidneys

Both of these systems, yin and yang and the Wu Xing, are a part of
everyday Chinese life. It is easy for the mind to grasp classes of two or
five things. They can be counted on the fingers of one hand.

When Fu Xi divided actions and things into eight groups, the eight
trigrams, aquantum leap was made. Thinking in terms of eight demands
a larger grasp, and this reaching beyond what is easily measurable
allows room for extraordinary happenings — spirits and shadows,
echoesand premonitions, incantations and talismans, sacrificesand gifts
— and above all, vision and divination.

Heaven Earth Thunder Wind

horse cow dragon chicken

head belly feet thigh

father mother eldest son eldest daughter
strength smooth flowing movement penetration

Water Fire Mountain Lake

pig pheasant dog sheep

ears eyes hands mouth

2nd son 2nd daughter youngest son youngest daughter
peril catching stopping pleasure



This language of the eight trigrams hasbeen used in China since Fu
Xi to describe the forces and vibrations which determine stasis,
movement, and change in the past, present and future. The eight
trigrams represent the interface of the ordinary here and now with the
extraordinary realm of what is to be.

Four thousand years after Fu Xij, in the year 1143 B.C., “Zhou the
Tyrant,” thelast emperor of the Shang Dynasty, imprisoned anobleman
named Fa, a viceroy from Western China. Falaterbecame King Wen, the
founder of the Zhou Dynasty, which ruled China for seven hundred

ears.

d King Wen was a model prisoner. Outwardly he was modest and
retiring, inwardly he was bright with creation. His possessions were
meager:achange of clothes, arudebunk, asmall bowl for food and drink.
His cell opened onto a small courtyard topped with thorns. Atnighthe
gazed at the basket of the Big Dipper and marvelled how even the pole
star had moved since the time of Fu Xi. He watched the dawn each day
and charted the rise and set of the sun. He watched the seasonal
progression of star groups and equated them with the seasonal flights of
geese and swans. He found a peach-wood stick and used it as a stylus,
making scratches on the bare earthen floor to jostle his mind and to
record his thoughts and ideas. He felt in his body the chill of night, the
cold of winter, the warmth of day and the heat of summer. He was
touched by the rain of nimbus clouds and the wind of thunderheads. He
cogitated on the rise and fall of human affairs of city and state. He
reviewed the capacities of the common people, of nobles, of warrior and
thief. He chuckled and marvelled at marriage with its duality of loss and
gain.

King Wen heard bird song and remembered the drone of
incantations. He saw a flower fall and remembered the rites of sacrifice.
He shared his food and drink with heaven and earth as sacrifice and
libation. He felt shadows and talked to spirits. He prayed.

King Wen took his peach-wood stylus and began to recreate the
eight trigrams of Fu Xi with scratches in the courtyard. Because of the
positional change of the pole star, he revised the position of the trigrams.
From a world cosmogony he invented a new arrangement which
incorporated the intricate world of human affairs. The eight trigrams
were too innocent toencompass the treachery, generosity and complexity
of King Wen’s world. He placed one trigram on top of another, to make
a six-line figure, a hexagram. He rotated the trigrams with each other in
turn, eight times eight, to become the sixty-four hexagrams. This
rotation of the eight trigrams represents the change of primal forces as
they met and matched, or fought then dissolved, creating the transit of
harmony or disharmony between heaven, manand earth. Thesixty-four
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images were devised by King Wen to represent the great scale of human
music, where each line can deliver notes of harmony and good fortune,
dissonance and misfortune, or neutrality and ambiguity. Each line and
each hexagram becomes an image of transformation. This is the legend
of the hexagrams.

After he was released from prison in 1142 B.C., King Wen wrote
down the visions he had recorded in his confinement. He gave each
hexagram a title, and appended to each an evocative explanation, later
called the gua ci.

King Wen discussed these subjects with his son, the Duke of Zhou,
who in turn added a pithy commentary and explanation to each line of
the sixty-four hexagrams.

All of this, the sixty-four hexagrams, sixty-four titles, an evocative
explanation of each hexagram by King Wen, plus an explanation of each
of the three hundred and eighty-four lines by the Duke of Zhou, was
bound into a book called the Yi Jing, the “Book of Changes.”

Ononelevel, the Yi Jing is an almanac of answers; answers on how
to do, on where to go. It has also been consulted by the Chinese people
as a divinatory text and as a book of wisdom. The Yi Jing worked sowell
that six hundred years later in 484 B.C., Confucius said,

“If years were added to my life, fifty would I use to study the Yi
and then I might come to be without great faults.”
The Confucian Analects, Book 7, Chapter 16

The modern form of the Yi Jing, written after the time of Confucius,
has Ten Appendixes or The Ten Wings included with the original core.
These essays, nowreferred to as Great Commentary and Great Appendix,
attempt to explain the hexagrams and lines of the Yi Jing. According to
legend, they were written by Confucius. Some are instructive, some are
difficult, some are banal. Some passages contain both wisdom and
extraordinary beauty.

One yin, one yang is called the Dao.
Following this is good.
Completing this is the essence.
The benevolent see and call it benevolence.
The wise see and call it wisdom
The common people use it daily, but are unaware,
so the Dao of the superior man is rare.
It is manifest in benevolence,
it is concealed in action.
Great Commentary, Section 1, Chapter 5
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Thesphereof heavenand earthtransforms but does not transgress
A lyrical completion of all things with no exceptions.
To penetrate the Dao of day and night is to know.
Thus, the spirit is not bound to any place, and transformation
is not bound to any form.

Great Commentary, Section 1, Chapter 4

Most of the literature on the Yi Jing, both Chinese and Western, is
derived from the Confucian or neo-Confucian schools. Confucius (circa
551-479 B.C.), through his teachings of a moral and ethical code for state,
family, and self, had a profound effect on Chinese civilization. The
adherents to his philosophy codified structures which became the basis
of Chinese government and education for two thousand years. The
Confucian hierarchy dominated Chinese letters during these two
thousand years. They published books which reflected their views. In
each generation, students read their professors’ commentaries on the Yi
Jing. Thesecommentaries werebased solely onConfucianinterpretations.
In turn the students wrote their own criticism of the previous
commentaries rather than returning to the original texts, for the myth
was propagated by learned commentators that the original text was too
difficulttounderstand without theaid of the supplemental commentaries.

The Confucian interpretations of the Yi Jing, seen through the glass
of the Confucian moral and ethical code, are not wrong. They are simply
incomplete. Ibelieve they place masks overa foundation of symbols and
images which are far richer than the dictates of this one school of
philosophy.

Three thousand years after King Wen, in 1899 A.D., pieces of bone
with incised markings appeared in the curio shops of Beijing. A man
named Wang recognized that these incised markings were ancient
pictographs. These so-called “dragon bones,” were fossils which were
normally ground to powder in apothecary shops for use in Chinese
medicine. The search for the origins of these strange bones led to the
Site of Yin, the remains of the capital of the Shang-Yin Dynasty.

There on the plains of Honan, the ripe wheat rippled with the
harvestwind. The wallsof the ancient Yin capital had fallen intoits moat.
This had been the capital of Zhou the Tyrant, the last emperor of the
Shang-Yin Dynasty, whohad imprisoned King Wen. Zhou'slineagehad
reigned from this place for 270 years. The emperors had gone, but the
farmers remained. Intime, the farmers’ plowshares dug furrows through
the grave sites of this once mighty city.

In this rich soil, farmers found fragments of bone more valuable than
gold, bones incised with words written by shaman and kingly scribe. The
bones record the questions and answers in the act of divination.
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When the city’s remains were excavated, it was found tohave been
positioned squarelynorthand south. The foundationsindicated buildings
of impressive size and scope. In the burial sites of the kings — which
included Wu Ding, mentioned in the Yi Jing as a great warrior and ruler,
great riches were unearthed: gems from Central Asia, cinnabar and gold
from the south and remains of tortoises from Malaysia, elephants from
India, and whale bone from the Pacific. But the most precious find was
the library of “oracle bones,” the royal records of divinations of the
Shang-Yin court.

This discovery was an invaluable source of material for students of
ancient Chinesehistory and linguistics. Not only did thebonesreveal an
older version of the Chinese language, but for students of the Yi Jing, the
inscriptions were actual recordings of the questions asked in the process
of divination by scapulimancy.?

The great number of bones — literally a library of oracle bones for
each emperor — tells us much about the art and practice of ritual
divination. These divinations directly affected the people of the Shang-
Yin and Zhou Dynasties.

Other historical documents and literature indicate the importance
of divination, but the discovery of the oracle bones creates a new level of
appreciation of the Yi Jing. They show that the Yi Jing is a book which
may beread for its wisdom, but whose main purpose was as adivinatory
oracle.

When the language of the oracle bones is superimposed upon the
language of the YiJing, the interpretation of the text is startlingly different
from the accepted prose of Confucian scholars.

The key to a meaningful interpretation of the Yi Jing is a correct
understanding of its language. The oracle bones show the accepted
interpretation of the Confucian scholars is insufficient on the linguistic
level, and thus insufficient on the interpretive level as well.

How different from the Confucian interpretation does an
interpretation based upon the language of the oracle bones make the Yi
Jing? Let us look at the first four words of the Yi Jing. These are words
which I believe served as an ancient incantation. They are repeated
many times throughout the text.

yuan 7T heng & li A zhen B
" Heng and zhen are key words in the Yi Jing. Heng occurs 44 times,
zhen occurs 108 times. Let us look at two translations of the above four
words from the Yi Jing by two outstanding sinologists.
James Legge translates the totality of these four Chinese ideograms
as “what is great and originating, penetrating, advantageous, correct
and firm.” Richard Wilhelm and Cary F. Baynes translate them as
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“sublime success, furthering through perseverance.” Both of thesearein
accord withneo-Confucianteachings, butthey disagreewiththelanguage
of the oraclebones, which can lead us to what I believe is a more accurate
translation of the text.

Thecharacterheng & ,aspartof theabove totality, is translated
respectively as “penetrating” or “success.” But ancient pictographs
from the oracle bones show that the characterheng & evolved from
apicture representing a temple in which sacrificial offerings were made.
The ancient meaning should be interpreted as “a sacrificial offering.”
“Success” is an extended meaning of the original character, not theactual
meaning.

The character zhen ‘é\ , the keystone of my interpretation, is
translated respectively by the aforementioned authorities as “correct
and firm” or “perseverance.” The modernideogram for zhen , from
which these interpretations derive, is formed from the picture for a
cowrie shell ) . The zhen pictograph incised on the oracle bones
appears to represent a ritual vessel or cowrie shell, but its meaning is
absolutely clear: “to inquire by divination.” Itis my belief that in the Yi
Jing, zhen refers to divination. My translation of yuan, heng, li,
zhen, based on the language of oracle bones is “The origin, a sacrificial
offering, profit the divination.” Obviously, such differences occurring
again and again in translations alter the generally accepted meaning of -
“The Book of Changes.”

Thus my goal in this translation has been to reinterpret the Yi Jing
with the information made available by the discovery of the oraclebones.
Beyond this, I have a compelling additional goal: to make the Yi Jing a
guide for the individual reader to participate in the discoveries which
open one to change and transformation in body and spirit.

Today, although distant in time from Fu Xi, King Wen and the
Duke of Zhou, through the agency of this oracle, the Yi Jing, these ancient
rulers are as close as tomorrow. I'hope this new interpretation of the Yi
Jing will assist you in your path to harmony with heaven, man and earth.

1 The heating of bones to produce cracks which are interpreted as oracular signs.
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Introduction
The Ovrigins of the Vi Jing

The Yi Jing, an oracle in book form, is unique in the world’s

literature. Its name comes from two Chinese ideograms,
Yi % ,“change” Jing & ,“book, classic”
thus, “The Book of Changes.”

The YiJinghas served as an oracle and guide for the three thousand
years of its existence. It has been read and consulted by emperors, sages
and commoners, and its wisdom and instructions have permeated all
aspects of Chinese culture.

The verbal text of the Yi Jing is very old. Parts of it date from 1150
B.C., older than most parts of the Bible. The nonverbal text, which are
diagrams called gua, is even older. The first gua were drawn
approximately five thousand years ago.

The design of the book begins with the gua, linear figures used for
divination. Each guaisadiagram,anarchetypal symbol which represents
allobjects and situations resonant toitself. In European languages, these
gua, made up of three lines, are called trigrams. Thereare eight trigrams.
When the gua are matched with each other and rotated in sequence, they
become six-line figures which are known as hexagrams. Itis these sixty-
four hexagrams which form the body of the Yi Jing. All gua are formed
by some combination of the following:

a yang line, a simple straight line, which represents light
and the male principle.

~— = ayinline, a divided line which represents dark, and the

female principle.

The three lines in each gua stand for the levels of heaven
man
earth

These three lines represent the forces of the universe and their
continuous interaction and change.

Fu Xi (circa 3300 B.C.), the legendary first Emperor of China, is
considered to be the author of the gua, the linear figures which we call
trigrams.

King Wen, the founder of the Zhou Dynasty, is thought to have
rearranged and combined the linear figures in a different configuration.
The verbal text, called the gua ci or “explanation of the hexagram,” is
attributed to King Wen.

King Wen's son, the Duke of Zhou, who established and stabilized
the government of the Zhou Dynasty, is considered to be the author of
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the yao ci, “the verbal explanation of the individual lines.”

The Ten Wings or The Great Appendixes to the Yi Jing, were
writtenby various unnamed authors overalong spanof time. They were
collected at an early date, near the end of the Zhou Dynasty (1122-255
B.C.), and are now always published with the central text.

My own opinion of the origins of the Yi Jing rests on textual
analysis, historical fact,and inference. There are many phrases in the text
which are similar to aphorisms. To me, this indicates that one origin of
the Yi Jing is in the accumulated wisdom of the people, a folk wisdom.
But another part of the text is arcane and out of the ordinary. This
indicates another foundation, a language based on ritual, a secret
knowledge exclusively passed on to an inner circle of diviners or
shamans. Throughout history, magical formulae have been kept secret;
the knowledge of certain rituals was only for an elite. The emperor was
part of this elite circle. In the Shang Dynasty, immediately preceding
King Wen, there were times when an emperor would take the mantle of
the Chief Diviner and perform the divination himself. We can assume
that this happened in the Zhou Dynasty as well; King Wen or the Duke
of Zhou might assume the mantle of Chief Diviner.

I will recognize tradition and honor Fu Xi, King Wen, and the
Duke of Zhou as the authors of the Yi Jing, with the proviso that their
authorship is in turn based on the ancient wisdom of the Chinese people,
and upon a long lineage of diviners.

Oracular Divination

In this modern age it is important to ask, what is an oracle? What
doesit meantodivine? The YiJingis anoracle; thelanguage and figures
of the book itself are an instrument on which one can rely for direction.
It is used in the practice of divination, the art of foreknowing the future.

The general schema of divination is universal. There must be a
seeker, a human supplicant with a question. There must be a listener,
usually an extraordinary being such as a god, a spirit, or other entity not
bound by the confines of normal space and time. There must be a
response which is heard or seen in a variety of ways and forms: words,
visions, and common or uncommon phenomena. Thisresponseisasign
or omen which indicates the direction of the future.

In the YiJing such signs are called xiang. To understand xiang is to
understand the Yi Jing. The problem is the cornucopia of meanings
attached tothe Chineseideogramxiang #_ ,whichstrangelyenough,
comes from the picture of an elephant. Xiang also means “an image, to
resemble, omens, portents, stars, constellations, acting, playing, ancient
music, Chinese chess, an interpreter, alaw, an ordinance,” and finally xiang
alsostandsfor“diagrams” —thehexagramsand trigrams of the YiJing itself.
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Xiang are the progenitors of the gua, the trigrams and hexagrams,
as well as a description of them.

Thus the Yi consists of xiang.
Xiang as in images.
Great Commentary, Section 2, Chapter 3

Thankfully, the definition above points us to the meaning “image”
or “resemblance,” but other meanings sometimes intrude into the wide
ground of image and symbol.

The sages were able to survey all the mysteries under heaven.

They compared all their forms and characters, and made sym-

bols (xiang) suitable for all. Thus, these are called xiang.
Great Commentary, Section 1, Chapter 8

What can be seen is called animage (xiang). Withphysical form
it is called a vessel. With regulation and use it is called laws.
Beneficial in use externally and internally so that men all use
it is called spiritual. In heavenare completed theimages (xiang).
On earth are completed the physical forms.

Great Commentary, Section 1, Chapter 1

Xiang are visible, but they also exist before physical form. How can
this be? If time is taken into consideration, xiang is a nascent image
before physical form, an echo from the future — bound with patterns of
design from the past and present. These are visible to the diviner as
omens and portents due to the harmonic correspondences between this
visible world and the world to be. This linkage forms the time stream of
past, present and future, for nothing is isolated within its own existence
in time or space. The person who uses the Yi Jing with clarity can see the
play of this flowing stream.

With xiang, all the world’s phenomena canbe reduced to vibrating
forms, the trigrams and hexagrams, which are shuffled and realigned by
change in the patterns of heaven, man and earth. The xiang provide the
doorway to speculative thought, which can be represented by images
and symbols rather than in words.

The world of the Yi Jing, the trigrams, hexagrams and xiang, all
come from the philosophy of the Dao.
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The Dao
The Dao is the underlying principle in all of Chinese culture. Itis
the seen and the unseen in the Yi Jing.

Something mysteriously formed

Born before heaven and earth

In the silence and in the void

Standing alone and unchanging

Ever present in surrounding motion
Perhaps it is mother to all under heaven
I do not know its name

Call it Dao...

For lack of a better word
Icall it great
Being great it flows
Flows far away
Having gone far, it returns
Lao Zi, Dao de Jing, Chapter 25

Simplistically, the Dao is the dynamic of the universe, the way of
all things: heaven, man, and earth. The meaning is pictured in the
ideogram i¥_ Dao, which means “a road, the Way.” The ideogram
iscomposedofshou #f ,“thehead,first” and zuo A towalk,”
asymbol of motion — thus Dao is the first, the primary movement in the
universe. In the symbol below, Dao is the surrounding circle. The Dao,
being mysterious and unseen, manifests itself in this world by two
agents, the forces of yin and yang.

¥ yinistheshadowyside, the dark, the secret, the female principle.

& yangis the sunny side, bright, light, the male principle.

Yin and yang, the two binary cosmic forces, are in constant,
alternating flow. Taken from the circadian rhythm of earth and heaven,
they incorporate all dualisticopposites: dark and light, weak and strong,
femaleand male, earthand heaven, evennumbers and odd numbers, etc.

The classic yin/yang diagram above shows dark yin and light
yang, embryonic figures constantly in motion. The opposite colored
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eyes symbolize yin in yang and yang in yin, because the seed of one is
always in the other. Yin and yang are phases of the same unity. Yin
without yang, or yang without yin is impossible and an absurdity.

In times past, yin was represented by a dark circle @ , and yang
was represented by a light circle O .

Along with the use of dark circles for yin and light circles for yang,
was the use of a divided line === === for yin and a solid line for
yang. These lines in Chinese are called yao.

Therefore in the Yi there is the Great Axis (Tai Ji) which

produced the two elemental forms. The two produced the four

(xiang) images. The four images produced the eight trigrams.
Great Commentary, Section 1, Chapter 11

Tai i or the Great Axis, is another name for the Dao. Its symbol is
the polar star around which everything revolves. This motion creates
darkness and light, yin and yang. The Dao begins the genealogy of the
yao, which evolve into the trigrams and hexagrams. From two came
four, where the solid yang line and thedivided yinline mee ==,
were placed over themselves, and then over each other, forming the four
xiang or images. .

The major or old yang (with a numerical valueof 9) /=

The minor or young yang (with a numerical value of 7)

The major or old yin (with a numerical value of 6) —_—

The minor or young yin (with a numerical value of 8) — ==

Placing a yin and a yang line in succession over each of the four
xiang gives us the eight trigrams.

gian heaven ——
kun earth ==
zhen thunder —
li fire ——
dui marsh —
sun wind —r—
kan water —_—=
gen mountain = —
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Lao Zi is even more succinct.
The Dao brought forth one
One brought forth two
Two brought forth three
Three brought forth ten thousand things
Dao de Jing, Chapter 2

The progression:
- == yin === major yang

kun

1l
g

= = majoryin =

s JANG ‘s MINOT yang

== == minor yin gian gian

This progression from the Dao, from its manifestations of yin and
yang, is a movement from silence to symbols to words. The concepts of
yinand yang do not change, but their linear symbols are broadened and
transformed until they are represented by the first two hexagrams and
their word names of Qian and Kun.

Yinand yang maybeused as notations for time since yin (darkness)
and yang (light) firstand foremostdescribe thecircadian passage of time.
Compressed into the symbolic pictures of a dark circle (yin, no) and a
light circle (yang, yes), they can be used to express a digital binary set,
suitable to define the moment.

Expanded to symbolize the four seasons— major yang, major yin,
minor yang and minor yin — they bring us a second equation with time.
This second set presents not a digital yes/no, but aseasonal analog wave
of rising and falling, of heating up and cooling down.

A material symbol could be a string which represents the wave of
the four seasons, with knots in it which represent the discrete moment.
If the string moves, the knot moves, but the knots will cause irregularities
in the motion of the string. Consequently both notations, the digital for
the moment and the analog for the seasons, influence each other.

Note the four yin/yang of the seasons are called the four xiang—
the very same word used for the images of the Yi Jing. Foreknowledge,
as in divination, rests on understanding xiang. Therefore, knowing the
future is knowing the seasonal wave. The analog computes the predict-
able, the digital pinpoints the moment of decision. Problems arise
because there are many analog waves — solar, lunar, Jovian, the great
eclectic from heaven which intercepts and modifies the waves of earth
and man.

The Yi Jing represents these waves by the stacking of lines.
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The Lines of the Vi Jing
Whatisaline? Howmay linesbe used and interpreted? Lines were
used as a primal language, before ideograms or alphabets. They are
notations of reality as it unfolds.
The Great Commentary to the Yi Jing says:

The Xiis in accord with the zhun, the water levels of heaven and
earth. Therefore, it is able to complete the silken threads of the
dao of heaven and earth. Looking up we see the (wen), the
stripes of heaven. Looking down we examine the (li), the veins
of earth.

Section 1, Chapter 4

Docks on the seashore have line markers to show water depth so
boats can proceed normally or with caution. On riverbanks there are
gouged holes and flood lines showing levels the river water had previ-
ously reached. This may have been the first reason to draw lines, as
symbols of limits and boundaries. They were records of past levels and
portents of future levels.

Stripes and veins are also lines. One use of the lines of the trigrams
and hexagrams may have been to measure water levels. This may be
why the lines of the hexagrams are drawn in ascending order and
numbered accordingly from one to six, from bottom to top.

The Chinese clepsydra, one of the earliest timing devices, was a
water clock which told time by changes in water levels. The clepsydra
divided the day into fifty units. In the method of divination which
employs yarrow stalks, fifty yarrow stalks are used, and one stalk is
always set aside so there will never be a completion to time.

Anotherancient divinatory method was scapulimancy. No precise
instructions have survived on this practice, but a grasp of its basic
principles sheds valuable light on the use of lines in divination.

Scapulimancy employs the scapula of a bull or the plastron of a
tortoise. Carefully chiseled circles or ovals were carved or drilled into
bone, then heat was applied with a heated probe. The drilled circles
represent dragon holes, whirlpool points of power and force where
energy flows and accumulates. The heat would cause the bone to crack
in lines, usually radiating from the holes.

Scapulimancy symbolizes the interaction between heaven, man
and earth. Heat, representing heaven, in the form of flame or a heated
probe, was introduced by man, the diviner, to flat plates of bone
representing earth. From these points, cracks emerge, lines of energy
manifest, like animal trails leading to and from a spring. They are like
racks of atoms ina cloud chamber, or lines on a person’s face. These lines
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or cracks give us an image of what has been, and the outline of what is
to come.

Thus lines are not only markers or symbols, lines may also be
cracks. A crackis a gap that has two sides. Geometrically, a single crack
creates three lines: <> the two sides of the crack and the open gap
in between. The practice of scapulimancy creates a visual image of
divination. The combination of lines are meant tobe images of ideas that
are extraordinary — they are beyond words. The linear cracks on the
shell are analogous to the linear patterns of the gua.

Normal space-time is a series of repeating units: minutes, days,
months and years — a continuum. Lines may be used as markers to
measure this continuum. The magicand power of the Yi Jing is that when
used with the proper external and internal rituals, it presents cracks in
the fabric of normal time, openings in the continuum which allow for
foreknowing.

Ordinary lines can symbolize the boundaries of space-time, but we
mustalso penetrate the gaps, the cracks between the lines. I propose that
between the normal continuum of heaven, man, and earth, there appear
cracks. These are cracks in space, gaps in time. These gaps represent
energy which is seen, palpable, but without form. This energy is symbol-
ized by the space between and around the lines of the trigrams and
hexagrams.

Included in this proposition is the idea that the passage of space
and time is not constant. Whenever cracks occur you can perform
extraordinary actions —like seeing the future. Butyouhavetoknowand
be conscious of when these times occur, and you must be an active
participant. They occur every day. For a millisecond or for hours, there
may be a gap in the fabric of the universe as it unfolds. At these times it
is possible to see the silken threads of the Dao of heaven and earth. If we
can incorporate this phenomena into our lives, then we have begun to
use the method of the Yi Jing.

The use of the Yi Jing creates the possibility of transit from the
normal sight of everyday life to the paranormal seeing of divination.

The counting out of the fifty yarrow stalks, as well as the tossing of
coins by hand, creates the real and symbolic manipulative force to part
the fabric of time.

Transformations of time and space are subtly illustrated by the
arrangement of the trigrams. Two circular patterns are presented in the
YiJing. The pattern of Earlier Heaven, according to Fu Xi, and the pattern
of Later Heaven according to King Wen.
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The trigrams in the pattern of Fu Xi are bound by direction: north,
south, eastand west. As markers onmaps they would signal which way
to move, and the question of direction — especially as it related to action
— has always been a key question in divination.

The trigrams in the pattern of King Wen are related to time: spring,
summer, autumn and winter. The sequence of seasons introduces the
element of time — when to act is as important as which direction to go.
The circular arrangement represents a clock; the clock of heaven which
rotates in an orderly sequence of activity.

Together the two patterns symbolize and comprise the totality of
our world: spaceand time. The attributes associated with heaven, Earlier
and Later, may refer to the transformation of birth — Earlier Heaven
being the prenascent template which is molded by its passage into Later
Heaven, the postpartum world of sequence and time.

The circular arrangements show the rotation of the trigrams, and
due to the idea of yin and yang, rotation is in fwo directions. Thus there
are two sequences of time: normal time represented by a clockwise
rotation of the trigrams, and retrograde time represented by a counter-
clockwise rotation,

Because the Yi Jing can divine the future, it means that there may
be a future which looks to the past as its future.

The numbering of the past is going with the current.
Therefore the Yi numbers counter to the current.
Shuo Gua, Discussion of the Trigrams, Chapter 3

Thelinear flow of time is described by twoideograms: shun ﬂ[a ,
“to go with the current,” and ni 3%, “to go against the current.”

The world in such a configuration is turned front to back, and for
the diviner, the future is as clear as the past.

In practice we must take into account the movement of the Dao, yin
and yang, and the rotations of the trigrams and hexagrams, but any
discussion of time mustalso involve the sun. Sunlightis atonce the giver
oflife and the cause of aging. The passage of time forms the primal clock.
In the Yi Jing one hexagram in particular is concerned with the sun.
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Feng, Hexagram Fifty-five, means “Abundance.” The gua ci starts,
“Feng: A sacrificial offering. The king bestows! No sadness. Right as
the sun at noon.” .

The explanation of the hexagram in the Great Appendix interprets
King Wen'’s words as “Feng. Abundance, means great. Brilliance in
movement causes abundance. The king bestows, emphasizing great-
ness. No sadness. Be like the sun at noon. Itis appropriate to shine on
allunder heaven. Atmidday thesunbegins to set. After themoonis full,
it begins to wane. Heaven and earth are full or empty according to the
flow of time.”

The king and sun bestow their light to all under heaven. This
equation of king and sun pinpoints a specific time, noon, as the focus of
the hexagram. The explanation of the second line says, “Thick, his
screens. At midday, see the Dipper.”

How is it possible to see the stars, the Big Dipper, at noon? The
answer to this question has occupied the commentators of the Yi Jing for
its entire existence.

I propose that the sun at noon symbolizes the present. The present
is so bright and busy that it blinds us to the future, in the same way the
noonday sunblinds us to the stars. But there isa way to see the stars and
the future. You can see the future if a screen is available. For the sun, an
eclipse is a natural screen, a time of occult wonder. But “screen” in this
line has two modifiers, “thick” and “his.”

Whatare “thick” screens? Itcould mean that these are screens with
many layers, layers of spiritual reality (inner world) and physical reality
(outer world), with polarization between the two, which block or open
specific spectrums of illumination.

Thenwhatare “his” screens? Can theshaman devise and callupon
a thick screen of his own making? Yes! The screen is fashioned from
layers of ritual. A screen can be formed by the manipulation of yarrow
stalks, ritual libations such as wine, by the drawing of the double
trigram, but most of all by sacrifice. -

Heng ¥ ,asacrificial offering,” occurs forty times in the gua
ci, the explanation of the hexagrams by King Wen. Many times heng
starts or ends the essay. Heng's etymology shows the ancient pictograph

evolved into two modern ideograms: heng ¥ , “to sacrifice,
success,” and xiang g_ , “to present offerings in sacrifice, to accept
sacrificial offerings, to receive, to enjoy.”

The rituals of sacrifice connect man and spirit; they connect the
visible with the invisible, material reality and the evanescent possible.

\
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Sacrifice

To sacrifice meant to kill. The moment of death provides a passage
into the spirit world. The sacrificial victim is cooked and eaten, and the
subtle aromas of food were literally the food of the gods. Spirits would
come to feast, drawn by the aromatic qi energy of food and wine. Man
would feast on the material remains. Man and spiritareboth nourished.

Placed within ritual, this offering is called sacrifice, but in secular
times we have forgotten that this is exactly the format of breakfast, lunch
and dinner. Man, and all life, is nourished by the death of others.
Whether those others are plants or animals, all have the qi energy of life
before they become food.

Rituals are performed to honor heaven, our father, and earth, our
mother. They are performed to respect the immutable, the constancy of
the Dao and its ever-moving manifestations of yin and yang. Ritualsare
a ceremonial return to origins, to nourish one’s primal ancestors and
those progenitors dear to oneself in one’s lineage.

They sacrificed to the sun on the altar and to the moon in the
hollow, to mark the distinction between dark and light and to
show thedifference between highand low. They sacrificed to the
sun in the east and to the moon in the west to mark the
distinction between exoteric and esoteric and to show the
correctness of their positions. The sun comes forth in the east,
the moon appears in the west. Yin darkness and yang light are
now long, now short. When one ends, the other begins in
regular succession, thus producing harmony of all under heaven.

Li Ji (Book of Rites), Scroll 8, Chapter 24,

The Meaning of Sacrifice

Certain propriety is part of sacrifice and sacrificial offering; the
place where a sacrifice is performed is important. Holy locations,
ancestral temples, and private shrines may be used.

The material offering may be large or small. A bullis mentioned in
JiJi, Hexagram Sixty-three, while only twobaskets of rice are mentioned
in Sun, Hexagram Forty-one.

But whether the offering is large or small, what is important is its
sincerity, that it is an offering from one’s heart.

Sacrifice is not a thing coming to a man from outside. It issues
from his central being and has its birth in his heart.

. Li Ji (Book of Rites), Scroll 8, Chapter 25

' The Summary of Sacrifices
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The eastern neighbor sacrifices an ox. Not equal to the western
neighbor’s summer sacrifice. Genuineness receives its blessing.
- Ji Ji, Hexagram Sixty-three, Line 9-5

This inner quality is an essential element in both sacrifice and
divination. Sacrifice opens the door to prophecy. Itis no coincidence that
the word usually associated withheng 2 , “sacrifice,” in the gua ci
isyuan %, ,“theorigin.” Go to the solrce, to the origin inside. The
primal mother and father can help you. When the inner self is in
harmony with the Dao, the resonance with the external symbols of yin
and yang are clear in their correspondences, and reality may be laid out
like a book and read.

To goback to the origin follows the motion of the Yi Jing. To return
to our primal beginnings we must go counter-clockwise, we must turn
back the clock. Sacrifice, like divination, takes us out of normal space-
time so we may communicate with beginnings, with spirits, and with
xiang, the nascent beings which will influence our future.

The drama of sacrifice and sacrificial offerings provides a stage to
capture the attention and assistance of the spirits. In Chinese culture the
ritual of sacrifice is not for the expiation or atonement of sin. It is to honor
heaven and earth. Itis to nourish the spirits of one’s ancestors, and those
who have gone before, so that the living can have life. Sacrificial rituals
are calls to the spiritual domain. In divination, sacrifice is performed to
open the door to prophetic response.

In our contemporary world, the lessons are the same — vision to
see the future begins in the heart, in one’s inner being.

Who can focus these cosmic lines of space and time to join together
at the axis of divination?

In ancient China, a consortium of ministers or wise men consulted
oracles and then advised the emperor. The emperor sought guidance
both for favorable action and to avoid misfortune — these are also our
goals as individuals today. In the modern world, there is no Emperor of
China, but just as the emperor could assume the mantle of the Chief
Diviner, each of us can be an emperor in our own right. Our questions
are much the same, whether we are governing a company, a family, or
ourselves. But assuming the position of an emperor carries with ita great
responsibility.

Without partiality, without unevenness
Pursue the royal righteousness,
Without selfish loves

Pursue the royal way

Without selfish hates
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Pursue the royal path
Without partiality without henchmen
The royal way is peaceful and broad.
Without henchmen without partiality
The royal way is peaceful and easy
Without perversity without one-sidedness
The royal way is right and straight
To acquire the axis
Return to the axis
Shu Jing (The Book of History), Part 5, Book 4

This song, which celebrates the royal way, gives each of us the path
to follow. The axisis represented by theideogramji A% ,thepolarstar
around which everything turns. Tai Ji X}@ , the Great Axis (another
name for the Dao), is the method of movement in this royal way.

To be as centered as the North Star is the vision. To act like an
emperor is the method. The pictograph for emperor is made up of three
horizontal lines E  representing heaven, man and earth, with one
vertical line representing the king, who in our ca: e is the individual, the
one who attempts to unify the three levels of our universe. When used
with ritual and respect, the Yi Jing serves as an instrument for each king,
each individual, to unite the forces of heaven, man and earth and
perform the miracle of divination.

Spivits

For divination to take place there must be change from normal
sight to future vision, but what is there to see? Wehave discussed xiang,
the images of nascent things, but what of the xiang of persons? Thisbelief
in spirits is essential to a shamanistic use of the Yi Jing. In our industrial
age of Cartesian causality and hard science, imagining the spiritual
plane is a strain on our vision. Nonetheless, the spirit world does exist.

The acts of sacrifice which initiate consultation with the Yi Jing are
calls to the spiritual domain. Offerings are given so that one may receive
guidance from the spirits. To give is to receive.

When manifestin ordinary reality, these configurations of spiritual
qi are considered guests. When honored and benevolent they can bring
good fortune. When malicious or capricious, they promote mischief and
misfortune.

The ideogram shen 4% , meaning “spirit,” does not appear in
the literate core of the Yi Jing, but it appears more than twenty times in
the Great Appendix. The left radical shi -7  means an “omen, to
manifest.” It shows, metaphorically, three beams of light, three lumi-
nous presences, streaming down from above. The right picture uses
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shen as a phonetic, but the ancient writing =, of it shows a
picture of movement, of lightning, of the yin energy of the moon.

The Master said, "For qi (vital energy), spirit is its most
complete nature. For po (the animal soul), ghost is its most
complete nature. The union of ghost and spirit forms the
epitome of this teaching. All living things must die. In death all
must return to earth. This is the ghostly nature. Bones and
flesh molder below and hidden away become the earth of the
fields. But gi issues forth and is displayed on high in glorious
brightness. The fumes of sacrifice and wormwood produce a
feeling of sadness. Thesearethe subtleessences ofall thingsand
are the manifestation of the spirit.

Li Ji (Book of Rites), Scroll 8, Chapter 24,

Meaning of Sacrifice

The unfathomable in yin and yang is called the spirit.
Great Commentary, Section 1, Chapter 5

Shen, “spirit,” may be biological xiang, “images,” either terrestrial
or extraterrestrial.

The configuration of the gi energy of some spirits may be equated
with theancestral qi discussed in Chinese medicine. This geneticenergy,
whichis manifested inevery generation, is theoretically available toeach
individual asarepository of historical genetic memory. Brought forthby
certain rituals, or through crises, this genetic code of action contains the
memories of successful response, and is a link to our forebearers no
less than the linkage of RNA and DNA on the cellular level.

The sacrificial ritual accompanying a divination must reflect the
extraordinary nature of this occurrence. Spirits may be summoned by
thessacrifice of aliving thing, since at death thereis a passing over. Spirits
can also be summoned by rituals imitating copulation, like scapuli-
mancy, because conception and birth are passages between the spirit
world and the world as we know it. Finally, spirits may be summoned
by spiritual agents such as the Yi Jing.

Animals have long been considered potential agents of the spiri-
tual force. The Yi Jing is replete with animals of every type and de-
scription — dragons and phoenixes, elephants and tigers, deer and
sheep, pheasants and pigs, and foxes and cranes.

But animals are not the only spiritual agents, almost anything may
be cast into the role of spiritual proxy. Each culture and age has devised
its own agencies. Astrological signs, tarot cards, computer projections,
knucklebones or dice—all havebeen, or presently are, popular spiritual
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agents. They are attempts to go beyond.

Shamanistic practice uses the personae of these spiritual agents to
alter human perception and response. The multitude of spirit symbols
and masks provided in the Yi Jing give the inquirer entry into an altered
state of mind, close enough to human so as not to be frightening, but
different enough to instruct through surprise.

Qi

Qi as energy is protean in form. Its purest state may be spirit, but
many different modalities course through thebody in resonance with the
qi of different environments, such as the qi of the seasons, or the qi of
different locations. Studying the flow of gi energy within the human
body gives us a mirror of the energy of the universe. The Yi Jing is filled
with omens expressed by body parts and body movements. Its images
show the mutual correspondence between the large universe of heaven
and earth, and the small universe of the human body — all the phenom-
ena of one are reflected in the other. The Yi Jing provides us with an
instrument tointerpret the correspondences between the individualand
the larger world.

The human body is an oracular instrument. First, because macro-
cosm, the world, and microcosm, the body, mirror each other. Second,
because the body is a divinatory image of itself. The body of the past
and the present divines the body to be.

Anciently, when Fu Hsi ruled all under heaven, he looked up
and contemplated the images (xiang) of heaven, then he looked
down and contemplated the patterns on earth. He contem-
plated the markings of birds and beasts to the appropriateness
of the earth. Nearby he proceeded from his own body at a dis-
tance from things in general. Thus he invented the eight
trigrams to correspond to the virtues of the bright spirits and to
classify the essences of the myriads of things.
Great Commentary, Section 2, Chapter 2

Movements of the body, of limbs, of muscles, sometimes involun-
tary tics or spasms, even the manner in which we groom or dress parts
of the body, can manifest as oracular signs.

” Certain hexagrams, and many of the individual lines, refer tobody
movements as omens and symbols. It may help to understand these
references by examining traditional Chinese theories of the body.

Anatomical structure was learned through the use of animals for
food and human injuries in warfare. The unique vision of the human
body came from Chinese theories of body dynamics. Flowing through
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the body at all times were blood and qgi.

Qi is an energy which has noexact counterpartin Western thought,
although “pneuma” of ancient Greece may be close. In medieval times,
theidea of ether is also similar. The ideogram for qi "i{(. isa picture
of air with a rice seed in it. Qi is energy without physical form, like air,
but with essence and potential within. There are many forms of gi: some
nourish, some protect, some are good, some are neutral, some are
injurious. Quantity is important. Balance is good. Excess and insuffi-
ciency are bad. Mostimportant in our study of the Yi Jing, is prenatal qi,
which is identified with the same words used for the Earlier Heaven
arrangement of the trigrams by Fu Xi. Postnatal gi corresponds to the
Later Heaven arrangement of the trigrams according to King Wen.

On a larger scale, there are gi of heaven, of earth, and of all things
animate and inanimate.

Qiis in patterns before it coalesces into structure, so it parallels the
idea of xiang, of nascent image. Qi changes with the seasons — hot in
summer, cold in winter — thus it is the essence of climatic conditions.

Qi is the essential modifier of the eight trigrams. For example, Gen
is notonly mountain, but the essential energy of mountain. Liis notonly
fire, but the essential energy of fire.

This energy is always present in the live human body. It has been
mapped and itcan be measured. Nourishing gi follows routes which go
hand in hand with the flow of blood. These channels are called Jing Luo.
In popular translations they are called meridians, but their definition is
“a pathway, a channel.” Protective gi has no setabode; it is omnipresent
in the body. At certain points qi wells up to the body surface, just as
springs of water appear on earth.

These points are called xue ¢ , “holes.” They occur at points
of discontinuity where muscle, tendon and bone make depressions and
gaps. These are the acupuncture points. Esoterically they are called
dragon holes, gaps where intervention of movement or action can
change the entire universe of the body. They are dials to adjust the
rthythms of the body, to promote harmony and health. In like manner,
acts of sacrifice and divination are the openings by which we can adjust
the inner harmony of ourselves, or adjust ourselves to be in harmony
with the universe.

1The names of the Jing Luo channels and the names of the acupunc-
ture points further illuminate the correspondences of the world and the
human body. There are twelve major channels and their names are
divided into three parts: the limb through which the channel flows; a
modality of yin or yang which describes the type of qi energy in the
channel; and the body organ to which the channel is linked.
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The twelve Jing Luo are bilateral and are named:
1. Arm Major Yin Lung Channel
2. Arm Bright Yang Large Intestine Channel
3. Leg Bright Yang Stomach Channel
4. Leg Major Yin Spleen Channel
5. Arm Minor Yin Heart Channel
6. Arm Major Yang Small Intestine Channel
7. Leg Major Yang Bladder Channel
8. Leg Minor Yin Kidney Channel
9. Arm Shrinking Yin Pericardium Channel
10. Arm Minor Yang Three Heater’s Channel
11. Leg Minor Yang Gallbladder Channel
12. Leg Shrinking Yin Liver Channel

The anatomical notations of limb and organ are easy to under-
stand. They are the places through which the channels flow. The yinand
yang descriptions are the notations of an energy force modified by time.
Besides major and minor modes, yang is modified by the word “bright”
or “brightens” because yang or light advances in movement. Yin is
modified by the word “shrinking” because yin or darkness retreats in
movement. The energy in these channels flows like water in a river.
Going with the current is normal and healthy behavior. When energy
backs up and causes a retrograde flow, the orderly sequence of time is
disrupted and there is dissonance and stress. When energy becomes
blocked, the disturbance of yin and yang causes illness. Also, injury to
the qi in one season, winter for example, even if no symptoms are
immediately observed, may cause illness in the spring.

This system may also be compared to the previous symbol of time
and reality represented by a string. The meridians are strings which
manifest wavelike seasonal energies. The acupuncture holes are like
knots on the string. Certain tension is normal, but if lax, the knot is too
open and cannot hold; if it is too tight, it constricts the wave of qi.

Thus patterns are set with the rotation of yin and yang for health or
illness. These patterns may be learned and understood by Chinese
diagnostic measures which parallel Western medicine, but Chinese
medicine also uses ideas similar to the xiang and the symbols of the Yi
Jing, because these images deal with gi, a force both seen and unseen.

In addition to the twelve major channels, there are eight collateral
channels. Of these eight, two are most important because they are
considered to be the seas of yin and yang qi in the body. One which
appears on the front midline of the body is called the Conception Vessel.
The other which is on the back midline of the body is called the
Governing Vessel. Both of these channels have many acupuncture
points of great power. The sixother collateral channels share acupuncture
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points with the twelve major channels, but have no points of their own.

Names of acupuncture points are consonant with the three levels
of trigrams: heaven, man, and earth.

Heaven names: Upper Star, on the front of the scalp; Penetrating
Heaven, near the top of the scalp; Celestial Vessel, on the side of the neck;
Celestial Pivot, on the abdomen.

Man names: Level Bone, on the side of the foot; Smooth Flesh Door,
on the abdomen; Eyes Bright, at the inner aspect of the eye.

Earth names: Gushing Spring, on the bottom of the foot; Earth Five
Assembly, on top of the footbehind thelittle toe; Kun Lun Mountain, in the
front of the Achilles tendon; Crooked Pond, at the elbow.

Three hundred and sixty acupuncture points were named in
ancient times, corresponding to the number of days in a lunar year.

To work with this system of energy flow, omens of potential
harmony must be recognized. A quiet state of meditation or contempla-
tion prepares the body. Then movement or tightness, jerks or tensions
will be the diagnostic signs. The prophetic twinge in the back after
lifting a heavy suitcase certainly tells of future back problems.

In Chinese medicine, psychology/spirituality and physiology/
material reality were never split into different disciplines. Problems
encountered in one area would be reflected in the other. Thus, psy-
chosomatic problems could be portents of greater illness to come.

Inancient times, pulse readings were taken at the carotid pulseand
measured in ratio to inhalation and exhalation. This gave way to using
the radial pulses at the wrists to monitor qi flow. Each wrist has six
pulses, twelve in all for each meridian channel. When pressed by the
doctor, they exhibit different tactile sensations. Like designs and wave
forms on a modern oscilloscope, their relative harmony or disharmony
gives a picture of the gi flow in its pathways. From these pictures, the
doctor can prescribe therapy to keep the patient in good health.

Ibegan my study of the Yi Jing because a professor told me that in
order tobean Yi, aChinese doctor, Imust understand the Yiof the YiJing.
The wisdom of his instruction has proved its value over the years.
Chinese medicine seeks to do more than remedy existing problems — it
is preventive medicine, and to practice preventive medicine is to divine
the future. Soitisincumbent upon the Yi, the Chinese doctor, toexamine
each individual and promote a greater harmony between the forces of
heaven, man and earth. The study of the Yi Jing helps the doctor, or
individual, to understand forces both seen and unseen by taking the
pulse of the universe through the hexagrams.
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The Trigrams and Hexagrams

A single ideogram gua %} , which stands for the linear figures of
the Yi Jing, can be translated into two words: trigram and hexagram. By
definition, a trigram is made up of three lines and a hexagram six lines.
But in the Yi Jing, each hexagram, a single entity of six discrete lines, is
secondary to its personae as two trigrams. This geometric splitting is not
by chance. A hexagramis created by rotating the eight trigrams over and
under each other. Eight trigrams to the second power equal the sixty-
four hexagrams. For me, the number sixty-four is similar to the seventy-
six Tarot cards, or the ninety-two atomic elements of the periodic table.
These finite numbers are attempts to reduce the world to a comprehen-
sible size for human manipulation.

The gua are mysterious and difficult because they are simple
diagrams which embody a complex world view. Few anthropomorphic
features are evident in a stack of straight lines. They look as if they are
thrown together by chance rather than by design —and so they are. But
this chance is nothaphazard; chance allows for surprising juxtapositions
which can help us to achieve a new vision. Chance as arbiter of action
between heaven, man, and earth seems a novelidea in our contemporary
deterministic world, butin the Yi Jing itallows us to divine good fortune
or misfortune.,

Hexagrams and trigrams, the gua, are the visible omens of the
world that might be. They are reflections of the laws of correspondence
and resonance. The symbolic value of these linear figures is much more
complex than a simple one-to-one representation. The images are
interpreted by reasoning and analogy rather than a strict, linear causal-
ity. That is why the hexagrams, trigrams, and individual lines can
represent many different ideas and processes.

The world view of the Yi Jing may be understood by the passage
describing line 9-5 of Qian, Hexagram One in the tuan.

Similar tones resonate with each other.

Similar (qi) energies will seek each other.

Water flows to the moist.

Fire rises to the dry.

Clouds follow the dragon.

Wind follows the tiger.

The myriad creatures look to the workings of the sage.
Things from heaven are related to above.

Things from earth are related to below.

Thus each follows his kind.
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The YiJing reflects the worlds of heaven, man and earth. Itextends
farbeyond a universe of Newtonian determinism, or a twentieth century
theory of thermodynamic entropic degeneration. The Yi Jing’s model of
the universe encompasses the following:

1) A global resonance, “similar tones resonate with each other.”
This resonance of vibrations occurs within all levels, and between all
levels of heaven, man and earth.

2) Everything has a definite proclivity or a predisposition because
of its vibratory self and physical structure. “Similar (qi) energies will
seek each other.” This idea of specific tendency gives rise to more
complex patterns and forms.

3) These patterns can be identified by observation and put into
human language. “Water flows to the moist.”

4) A new creative direction can come from synthesis and transfor-
mation. “The myriad creatures look to the workings of the sage.”

5) The work of the sage is to consider and to fit actions and entities
into their appropriate place. “Things from heaven are related to above.
Things from earth are related to below.”

Whenalltheitems aboveare inharmony, we are following the Dao.

This complexity makes the Yi Jing mysterious and difficult, but it
allows for a richness of possibility and a specificity that does not become
fully apparent until the oracle is consulted with specific questions. Here,
the symbolic value of the images are distilled into words because that is
our medium of communication, but ultimately, the meaning of gua and
xiang goes beyond words.

Let’s begin by examining the first trigram, zhen.

Zhen is thunder, the dragon, azure and yellow, development, a
great road, theeldest son, decision and vehemence, green young
bamboo, sedges and rushes. When zhen is used in connection
with horses, it means those which neigh well, those with white
hind legs, those which gallop, and those with a star on the
forehead. In agriculture zhen is that which returns to life; and
that which in the end becomes the strongest, of that which is the
most luxuriant.
Shuo Gua, Discussion of the Trigrams, Chapter 11

Each of the eight trigrams is defined in the same broad manner. In
turn, each hexagram, because it is made up of two trigrams, assumes
their respective correspondences and creates resonances of its own.

There are lessons and advice in the trigrams, but the images are
easily obscured because of our individual visual education and preju-
dices. Let us examine the construction of the double trigram.
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In each hexagram there is an upper and a lower trigram.
= = hui 31( upper
zhen E lower
In turn, other attributes are given the two positions:
upper is outer and posterior
lower is inner and anterior
meaning that position must be taken into account before action.
In the Great Commentary it says,
Thus the Yi counts backwards.
Section 2, Chapter 3

In modern linear terms, backwards is usually right to left because
modern teaching materials are written with a left to right bias. Reading
goes from top to bottom. Traditional Chinese was written in vertical
columns, from top to bottom, and read column by column from right to
left. So in Chinese culture, “backwards” would be from bottom to top.
This is exactly how the hexagrams are formed and read. This verticality
demands of you, a participant in the universe of the Yi Jing, a recognition
of a different world geometry. This vertical world view is spelled out
immediately in the Great Commentary whose first words are, “Heaven
is high (honorable), Earth is low.”

This tells you to look up to heaven (time) to see yourself in relation
to time and down to earth (space) to see yourself in relation to space —
a metaphysical instruction to look left and right before crossing the street.

These axioms of proper position dominate the instructions of the
Yi Jing.

Thesixlines of ahexagram arenumbered by positionand sequence,
and each of these positions has unique characteristics. The firstand sixth
positions are often unfavorable; they are the extremes. The second and
fifth positions are favorable; they are the centers of the constituent
trigrams. The fifth position is usually the position of great power. Third
and fourth positions are indeterminate; they are in-between energies. A
wave forms an apt picture of the dynamics of the lines.
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Inthe yaoci, the verbal explanation of thelines writtenby the Duke
of Zhou, a general pattern emerges. In the first position there is often
difficulty due to the energy required to start. The fifth position fre-
quently has the strongest upward energy. The sixth is already cresting
and moving towards a fall.

NOIOO®
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Inspiration for the original gua The Luo Shu, “The Luo River

came to Fu Xi from He Tu, “The Writing,” is relevant to the place-
Yellow River Map.” ment and direction of the gua.
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Both diagrams attempt to mirror the universe with the placement
of simple numerical symbols. Our solar system, or ourselves as indi-
viduals, are placed as the fundament of a star map. Yin and yang are the
guides. Alldark groups are yin and even. Alllight groups are yang and
odd.

Legend has it that the Yellow River Map firstappeared on adragon
horse which arose from the Yellow River with this designonitsback. The
Luo River Writing appeared on the back of a giant tortoise in the Luo
River. Thelastsighting wasattributed to the Great Yu, Emperorof China
(circa 2255 B.C.).

The sequence of trigrams according to Fu Xi or King Wen, the sixty-
fourhexagrams, The Yellow River Map and The Luo River Writing, form
the nonverbal base for the Yi Jing. This base arises from numbers and
geometry, and is modified by the music of rhythm and time, to embrace
the global resonance of our worlds.

The Jdeograms as Xiang, Jmage_s

The Yi has four ways for sage men.

Esteem for its explanation in words.

Esteem for its changes in movements.

Esteem for its symbols in the fashioning of vessels.

Esteem for the oracle in the practice of divination.
Great Commentary, Section 1, Chapter 10

The Chinese ideogram represents an idea or ideas rather than a
single word. Thus ideograms are also xiang, “images.” They are
symbols of the world in process. Every language evolves and changes
over time. Just as Chaucer’s English was different from the English we
use today, Chinese ideograms have changed since ancient times.
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This etymological essay will delineate key ideograms and phrases
in the YiJing, to draw out their meanings as they were used indivinatory
rituals around 1100 B.C.

The oracle bone inscriptions are the oldest known source of Chi-
neseideograms. Divination throughscapulimancy in the Shang Dynasty
(1766-1122 B.C.) used the scapulae of bulls and the plastron of tortoises
in divinatory rituals. Many times the questions and outcomes of these
oracular consultations were inscribed on bones. Libraries of these oracle
bones were discovered in 1899 A.D. and scholars began to study and
interpret them.

Bronze sacrificial vessels cast at the time of the Shang and Zhou
Dynasties are another important source of ideograms. Some of these
vessels had inscriptions cast into them. Most of the inscriptions were
very short, but some were longer, describing the events whichlead to the
fabrication of the vessel. Narratives about King Wen and the Duke of
Zhou are found on certain bronzes, and items from this period are of
special interest to scholars.

Ancient Chinese dictionaries are also fine sources of information
about the development of the ideograms. Most classical dictionaries
follow the lead of Shuo Wen Jie Zi compiled by Xu Shen 2f#4 around
200 A.D. The characters from this period, the Han Dynasty, are called the
xiao zhuan .} , the small seal characters.

By examining the development of certain key ideograms, we can
begin to understand the Yi of the Yi Jing.

Vi

The central theme is encompassed by the ideogram yi % ,which
means “ease, easy, to change.”

Yi has two lines of origin. The first shows that the ideogram may
represent an animal — a lizard or perhaps a chameleon. The second
shows the sun over the moon, indicating periods or times of change. In
both images change is natural and easy.

Change thus is easily understood.
Great Commentary, Section 1, Chapter 1

oracle 4(} -;,!) bronze ) 3 small
bone N7 inscriptions %) %) seal 7

The usual etymology of the small seal character is a pictograph
showing a lizard, possibly a chameleon. The head is on top, and the
bottom represents the feet and tail.

The bronze inscriptions show two forms which substantiate another
derivation. They show thesunri § ,ontop, overanegativewu %4 .
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The oraclebones reveal somethingelse. The 4 or p isapicture
of the moon. In the compound ming pgg , the oracle bones have
49 » 8) , whichshows the moon, asbeing v . Certainly the
phases of the moon are a universal symbol of change. The three lines
4 to the side of the pictograph may represent the rays of the sun.
On the bronze vessels in the period of KingWen, yi J§, wasused
as the standard abbreviation for xi 4% , meaning “a gift, to grant, to
confer,” and many times xi was used foranimperial gift. The YiJing then
might mean, “The Book of Gifts.”

Jing

& Jing, “book, classic, a channel, to pass through, to manage, to
plan, the warp of a fabric, constant, a standard of conduct.”

bronze T small
inscriptions ﬁ% 12 seal g&;

The picture is clearly a loom with a bobbin or skein of thread next
to it, a poetic reference to Fu Xi who taught the people the use of string
to make records and to make nets. Combined with Yi, this would mean
“The Loom of Changes.”

The tuan ﬁspeak of symbols. The individual lines speak of
the changes.
Great Commentary, Section 1, Chapter 3

Within the Yi Jing, tuan is an esoteric name given to the gua ci, the
explanation of the entire hexagram as attributed to King Wen. The word
tuan ﬁ{, shares parallels to xiang which means “symbol, image.” As
a pictograph, tuan depicts an animal; today it would be a hedgehog or
porcupine. Anciently it represented the head of a boar with protruding
tusks. I believe this was a shaman’s mask. Tuan is a melding of a
shamanistic image and verbal instruction of the hexagram. At first the
tuan seem very simple. A handful of words are used over and over. The
repetition of these words gives them a ritual function. The repeated
words become xiang in their own right, they are images and omens
spoken by the oracle.

The text of the Yi Jing begins with four evocative words. These
words appear in various combinations in many tuan._

yuan 70 heng E i F zhen ﬁ
When cracking open the cosmic forces to allow for divination, the
primal power mustbe approached with care. Thedivineris like a tuning
fork, vibrating to the resonances emitted from heaven, man, and earth.
An oracular utterance should placate the spirits and praise the power of
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the oracle in order to be propitious for the act of divination. This
utterance should be simple, for easy recall in order to avert mistakes. In
the Yi Jing, I believe these four words: yuan, heng, li, zhen, which appear
in many gua ci, are a formula for incantantion.

The first revelation making a link with the cosmos starts with the
origin.

Yuan
70 Yuan, “thefirst cause, the head, the chief, great, good, large.”

oracle = bronze = small -
bone 77- inscriptions 7 seal [
The pictograph shows thatwhichisontop = ,uponaman /( .
The number associated with yuanis one. This firstideogram reaches out
to the universal consciousness of the number one and the first position
in any continuum of space/time. “In the beginning ...” — what other
books have started in this way?
The pictograph has other connotations which are readily apparent.
The strokes /UL represent a man’s legs, his method of movement. The
lines = ontop are the ancient character meaning “above,” or “on top”
and also the number two. Thus, in a character which represents the
number one, we also have the movement to the next symbol — two.

Heng
? Heng, “to pervade, success, fortunate, to persevere.”

oracle bronze small /A A
bone @ @ mscnptxons @ % seal 9 \]GJ
The etymology of heng & shows that the ancient character

evolved into two modern ideogims - heng E with the meanings
listed above, and xiang & , meaning “to receive, to enjoy, to present
offering in sacrifice, to accept a sacrificial offering.” Inancient times, the
same pictograph stood for all these meanings. The picture was probably
a representation of the temple in which the sacrifice was made. The
bottomsymbol (3 , O , @ mayrepresentthegiftused asthe offer-
ing. The number associated with heng is two.

When we consider heng within the framework of incantation, the
ideogram of heng & ,couldbeheng =% withthekou I3 ,“mouth,”
radicaladded. 'I'hxs meansamoaningora gruntmg sound. The character
doubled - heng, heng - represents a hum, and humming brings to mind
the idea of a chanted incantation. These connotations of humming or
chanted utterances underscore the idea of sacrifice, since a primary
meaning of heng is “success.” My opinion s thatheng mustbe translated
on its primary level of “sacrifice” or “sacrificial offering.”
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Li
éi] Li, “profit, advantage, gain; sharp, cutting.”
oracle bronze small
bone ’}w inscriptions IJ seal - 19

The picture isli 1] , a knife used to cut he 7f'\ , “grain.” The
pictograph of grainis amuplant ;k_ witha ripe ear. The meaning of
li 4] iswell established. The ideas of gain and advantage, especially
in relation to reaping a harvest, are clear notions to all peoples. As in
heng, the addition of kou I , “a mouth,” in front of the ideogram
gives us a symbol of li v4l| , with a non-verbal sound or noise. This is
another possible reference to the sounds of incantation.

Theimageofli 1] , “areaping knife or scythe, a cutting down,”
isanoppositenotiontoyuan 71, ,“thebeginning.” Yet the death ofone
creature, the grain plant, will sustain and nourish another creature, man.
The idea of nourishment is a motif which runs throughout the YiJing. On
another level, the grain reaped in harvest also becomes the seed. The
number associated with li is three.

Zhen

% Zhen, “to inquire by divination, the lower trigram in the
hexagrams of the Yi Jing, virtuous, chaste, lucky, upright, correct, pure.”

oracle ﬁ bronze small =

bone inscriptions seal B

The pictureis of abei g ,“a cowrie shell,” which was used for
money, and pu } meaning “divination by scapulimancy.” Their
combination may be a reference to the payment or “offerings” given for
a divination. The ideogram pu ) , represents the cracks which
occurred when a bone or shell was heated in the process of divination.
The meanings of “lucky, correct, upright,” may be expansions of the idea
of paying for your fortune, reiterating the idea of sacrificial offering. The
humor implicit in the double entendre “you are virtuous when you pay
for your divination,” is the same today, as when Christians, or any
church-goers, put money into offering baskets. The number associated
with zhen is four.

These four words, singly and in combination, are predominant in
the gua ci throughout the Yi Jing. Their repetition reinforces their use as
liturgy — since this is the text which begins each hexagram. This start
providesa propitious shelterand umbrella for theremainder of theritual
and divination. How can these four words be translated? On the
primary level, I propose the following meaning.
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yuan 5 heng ?’ li 4 zhen B

the origin a sacrificial offering to profit the divination

Two other words which appear many times in the gua ci are you

K andfu Z. ,whichalwaysappeartogether. Theyapparently share

the same design, that of a formula incantation, and personal instruction
to the diviner.

You

7§' You, “to have, to exist, to be, there is, there are, there were.”
bronze % small 91
inscriptions <4 seal Q

The picture may be interpreted in two ways. The first is the
yue ﬂ ,“moon,” inits monthly darkening asif there werea , 7,
shou,hand overit. Thesecondisahand 2\ holdingasacrificial offering
of rou R - “meat,” or a hand holding an object, showing possession.

Fu
P,
é— Fu, “tohatch, tobrood upon, to trust in, to have confidencein,
sincere.”

bronze $ small «

inscriptions g‘r seal W

This shows a bird covering her zi F , “her young,” with her
zhao € ,“claws.”

The simple translation would seem to be “have confidence, be
sincere.” The imagery suggests a conscious extrapolation in the combi-
nation of a hand shadowing the moon, and a brooding hen’s claws
covering her young. Inkeeping with the Daoist philosophy of yin/yang,
this image is fraught with opposites. What can be a more ephemeral
symbol of possession than holding the moon in one’s hand? The time of
nestling is a fragile time of confidence and security. Ibelieve this phrase
includes notjust the simple meaning of “have confidence, be sincere” but
also is one of caution and a pointed statement to take the frailty of things
oractions into account. The time of hatching is the climax of waiting, but
itis also a time of danger.

Twenty-three of the first thirty hexagrams open the gua ci withone
or more of these six words: yuan 5 ,heng & ,1li *J , zhen é ,
yafg ,fu % . Twenty-three of the latter thlrty-four hexagrams
repeat the formula in the gua ci. Moreover, the remaining gua ci have
many of these formula words in the middle or end of their composition.

What otherlevels of meaning are evident? Besides the firstlevel of
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primitive societies, this shell has been prized for its own beauty as well
as a totemistic emblem of the visible female sex. The levels of meaning
juxtaposed in zhen, the cowrie, female, and vessel seem appropriate.
Inits utility as a vessel, the ding (or is it the zhen?) gives us a third

stage of interpretation. The clue is the number four. The four words of
the gua ci have been used to represent the numbers one, two, three and
four, as well as the four seasons in Chinese literary allusion. The
following diagram shows that allusion to be founded on abase which is
specific.

hen

sou

flourishing

summer

2
li yuan
west east
harvesting 3 1 originating
autumn spring

4
zhen
north

storing
winter

The four seasons and their respective qualities, originating, flourish-
ing, harvesting and storing, are interdependent. Their relationship is
evoked when any of these images are used, singly or in combination.

Within the structure of a hexagram there are two trigrams.
Throughout thehistory of the Yi Jing, thelower of these trigramshasbeen
known as zhen ﬁ , the same zhen we have just explored. The upper
trigram has been known as hui ¥%. . Why they have named them as
such has been a puzzle and mystery. I propose the following specula-
tion. The major drive of ancient shamanistic ritual was to influence
fecundity. The worldwide use of talismans depicting genitalia, both
maleand female, as good luck charmsisboth ancientand contemporary.
What picture can be pieced together from the evidence? The carefully
chiselled grooves in the bones used for scapulimancy looked like
thiss @ » @ » O +» @ - Foronelooking for correspondences, the
female genitals and the opening of the cowrie shells may well be
represented by the same pictures. Then fire, the penetrating male
element, was introduced. Pu } , “todivine,” may represent the male
organ. The bone was cracked. Moreover, the heat could have been
applied in the form of a heated probe, a sequence imitating copulation.
The Promethean aspects of the above should be clear to anyone who has
ever tried to make fire using a board and spindle. Such an answer
responds well to zhen ﬁ , but how about hui 'f.g- ?
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The picture forhuiis similar. Theancient character was writtennot
with the heart radical in front, but as follows with the pu éf ,“to
divine,” radical on the right side. We have no earlier source for the
character than the small seal characters, but perhaps this is enough. The
ideogram, mei -ff- is written as a compound of plants /&\ or
grasses Y , and female, a mother. In contemporary Chinese, mei
means “all, every,” but the root meanings seem to say a female who
produces prolifically, like grass. The picture, if taken to read grass-like,
hairy growth on a female, could also mean the luxuriant head of hair on
ahealthy woman, or the hair of a woman ready and able to conceive, the
pubichair. The  pu,“todivine”,servesagainthe yin/yangsymbol
of male and female togetherness in reproduction. The phrase you hui

, when it occurs in the Yi Jing is usually interpreted “to have
regrets,” but it mightbe replaced with “be fecund” or something close to
this more primal image. Why has there been such a change in the
character hui, “toregretand repent”? Perhapsitechoes the Latin phrase,
“post coitum triste.”

Responses from the Oracle

Oracular answers in the process of divination have been known to
be ambiguous and obscure. Luckily, in the Yi Jing, certain ideograms
representing good fortune and misfortune seem to be clear. Their
etymologies lead to strange and powerful images.

Ji
& i, “good fortune, lucky, fortunate, auspicious, happy, favor-
able, propitious.”
orace & " bronze & small -
, bone l-gl inscriptions é seal O
" This response occurs twenty-four times in the gua ci, the explanation
of the hexagram, and 114 times in the yao ci, the explanation of the lines.
The earliest dictionaries say the picture is of speech from the gou,
“mouth” of shi, “sages.” Two other interpretations are that the symbol
shi <t ,isanaltered pictureof tu 4 ,“earth,ground,” whichin turn
was a phallic symbol of fecundity represented by a totem planted on
the earth. Another speculationisthatthe &+ or 4 symbol means that
the “mouth, vessel, or dish,” & was full, meaning “abundance,” and
consequently, “good fortune.”
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Xiong
W Xiong, “unfortunate, unlucky, cruel, evil, sad.”
small o
seal
The picture represents a hole in the earth, a pitfall. The ideogram
occurs eight times in the gua ci, explanation of the hexagram, and fifty
times in the yao ci, explanation of the lines.

Wu

4,:_, Wu, “no, without, a negative.”
small
seal 5?
The pictograph is of aman £ who exerts %, himself against
an obstacle in vain.

Jiu
A Jiu, “inauspicious omen, calamity, a fault, error.”
small
seal S’l
The Han dictionaries say the pictograph is of a man and the word
ge &< , meaning “each, all.” The oracle bone character for ge is g ,
showingafootandamouth &' .Bronzeinscriptionsshow 48
a foot, a mouth and the symbol zhi 4 ,“to walk.” If the ideogram
means “error” or “inauspicious omens,” then the classic unfortunate
with his foot in his mouth seems apt. The problemis thesymbol } on
the right side which looks like pu } , “to divine.” The extended
meaning might be the man who walks without listening to the instruc-
tion of the divination.
Wu jiu could be translated, “May there be no inauspicious omens
...”" Itappearsin mostinstances as another ritualistic saying, meaning “to
forestall calamity.” On another level, when understood as “no error” or
“no inauspicious omens,” it provides a neutral ground between fortune
and misfortune.

Numbers as Xiang

Numbers can serve as xiang, images and symbols, in the same way
that trigrams, hexagrams, and words are xiang.

Simplistically, words are names; numbers are measures. Time is
also a measure. Words can describe different periods of time such as
dawn, noon or evening, but most words which concern time have
numbersbuilt into them: week (7), month (30), year (365). These number
attributes are built into the mechanism of the Yi Jing. The trigram is a

42



picture of the number three.
Theancientideograms for the first fournumbers werelinesstacked
on top of one another.

— ONE = tWO three four

Inmodern times the number fourhasbeen changed, but the one, two and
three remain the same. '

The trigram embodies a world structure based on the triad of
heaven, man and earth. These units of three are expanded to the eight
trigrams, which are multiplied by eight (eight to the second power) to
result in the sixty-four hexagrams. The idea of using eightasa set, asa
number multiplied by itself to get sixty-four, throws usintoanew system
of measurement. Putting the world into a system where the base
denominator is eight conjures up a very different world view. We have
no language to describe such a world view — and that is precisely the
point. To use the Yi Jing, we must measure the world differently. Itis the
same world, but our yard stick is of a different length than everyday
reality, so normal functions must be remembered and reinterpreted.

In Chinese culture, simple numbers and what they represent may
help us to more fully interpret the use of numbers in the Yi Jing.

. The Dao, Unity.

. Yin and yang.

The triad of heaven, man and earth.

The four seasons or the four xiang.

Wu Xing, the Five Dynamic Forces of wood, fire, earth, metal
and water.

6. The six directions: east, south, west, north, zenith and nadir.

The four seasons, also named the four xiang, define a time con-
tinuum of predictable, wavelike actions. Numbers are thus an integral
code in the space and time of the Yi Jing.

In the Great Commentary, the first section of Chapter Nine is an
essay on numerology and how to build a hexagram through the use of
yarrow stalks. Employed are simple counting measures: subtractionand
addition, the division of physical counters (the yarrow stalks) and most
importantly, the substitution of numbers according to a set standard.

Subtraction, addition and division are ordinary manipulations,
but the process of substitution may have been the secret to unlocking the
numerical codeof the YiJing. Certain divinatory techniques were known
only by an inner circle. Let us follow the language of Chapter Nine.

Odd numbers are yang and correspond to heaven.
Even numbers are yin and correspond to earth.

Fifty is the number of the “Great Flow,” the circadian cycle of the

day. The ancient Chinese used a water clock called a clepsydra, which

U1 W N
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divided the day into fifty time units. Two daily measures were used: a
12-hour day with each time unit equal to two hours of our time, and the
water clock which divided the day into fifty equal units of 28.3 minutes
each. Ibelieve that the use of fifty yarrow stalks in the divination process
comes from this analogy.

One yarrow stalk is always put aside at the beginning of a divina-
tion. I propose that one yarrow stalk equals one unit of time, and putting
asideone stalk symbolizes thathuman manipulationcanneverencompass
the totality of time, that the universe of the one Dao is never-ending.

The remaining forty-nine stalks are divided into two piles, one
representing heaven, the second representing earth. One pile will
always have an odd number of stalks, the other will always have an even
number. Implied in these two piles are two sequences of time: yang or
celestial time, and yin or earth time.

Another single yarrow stalk is taken from the right-hand pile and
placed in between the fingers of the left hand. This single yarrow stalk,
I believe, represents the human factor. It is the vertical line in the
ideogram wang = , “king,” the one who unites the triad of heaven,
man and ea

Four yarrow stalks, representing the four seasons, the four xiang,
are subtracted as a unit from one pile and then from the other until the
remaining stalks of the left pile are placed between the ring and middle
fingers, and the remainder of the right pile is placed between the middle
and forefinger — all on the left hand. The number of stalks in the hand
willalwaysbe either nineor five. Ibelieve this ritual subtraction by fours
from the celestial pile and from the earth pile symbolizes an attempt to
reconcile the differences between earth time, the lunar earth year of 360
days, and the solar celestial year of 365 days. Then the first yarrow stalk
between the ring finger and little finger is discarded, I believe, to put
aside theinfluences of man. Thus ninebecomeseightand five becomes four.

Eight yarrow stalks is considered a double unit and assigned the
number two.

Four yarrow stalks is considered a complete unit and assigned the
number three.

This substitution of numbers —two for eight and three for four —
implies distilled logical thought and possibly magic as the basis of
substitution. Four is a complete unit. Four seasons make a year. Also,
four units on the water clock approximate an ancient hour, thus the day
was divided into twelve instead of twenty-four hour-like units. Finally,
four equalling three — does this mean four xiang equals a trigram of
three lines? Thus eight, as a double unit represented by the number two,
also represents two times three equalling six, possibly the lines of a
hexagram.
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From the manipulations of the yarrow stalks which leave us with
-remainders, substitutions and totals, we arrive at the numbers —
6 major yin, equal to a changing line — —
7 minor yang, equal to a unchanging i€
8 minor yin, equal to a unchanging line  w
9 major yang, equal to a changing line
— which create the character of the individual yao lines and subse-
quently the character of the total hexagram.

In every culture, one of the first shamanistic controls was the
naming of objects. Identifying and naming a creature or object was a
means of controlling it. Naming something categorized itand bestowed
fortune or misfortune, even life or death. Isit the viper or garden snake?
Is it Death Angel or edible amanita? In magical procedures, the name-
word itself becomes imbued with the physical reality. I propose that
numbers in the Yi Jing enjoy the same potential as do words, especially
in reference to time.

If this control of time with numbers is true, then the manipulation
of numbers allows one to manipulate time. In this way, the Yi and the
user of the Yi Jing can bypass and infiltrate standard sequences of time
through the manipulation of yarrow stalks which represent units of time.

Divination
There are three possible ways to divine with the Yi Jing:
1. Throwing coins
2. Manipulation of yarrow stalks
3. Scapulimancy
Each of these methodshas as its goal the discovery of the appropri-
ate hexagram. The format of inquiry may be simple or formal. If simple,
I suggest these procedures:
Wear loose, comfortable clothing.
Meditate in either a standing or sitting position, for five to twenty
minutes, facing south, until the entire body is relaxed.
Write your question on a blank piece of paper. Use no more than
nine words.
Use this same piece of paper to draw the hexagram.

The Coin Oracle
In ancient China cowrie shells were used for money. Originally,
cowrie shells may have been tossed in the ritual of divination. Today we
simply take three coins of like denomination and toss them onto a mat of
coarse, white paper. Each toss determines a line, so six tosses are
necessary to form a hexagram. Old Chinese coins are best, but coins of
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any denomination or shape may be used.
Heads are yin and have a value of two.
Tails are yang and have a value of three.
Adding the values of the three coins with each toss will give you the
character of the line as follows:
Three heads equals six, a changing yin line.
Three tails equals nine, a changing yang line.
One head and two tails equals eight, an unchanging yin line.
Two heads and one tail equals seven, an unchanging yang line.

The hexagram is drawn from the bottom up, with the position of
the lines being numbered one to six. The first toss of the coins will give
line one, drawn as the bottom of the hexagram, and the sixth toss will
yield line six at the top. (See page 45 for lines.)

If a hexagram consists of all unchanging lines, i.e., all sevens and
eights, then thetitle of thehexagram, thenames, attributesand interactions
of the two constituent trigrams, and King Wen’s explanation of the
hexagram, the gua ci, form the Yi Jing’s response and instruction.

When the value of a line is either six or nine, it is used to draw a
secondary hexagram. A changing line is one which changes to its
opposite (yin becomes yang, or yang becomes yin) in the making of this
second hexagram. The unchanging lines continue in the same spaces in
the secondary hexagram. If a hexagram has changing lines, i.e., either
sixes or nines, the explanation of each changing lineby the Duke of Zhou,
the yao ci, must be considered.

Because the changing lines give rise to a secondary hexagram, the
title, the constituent trigrams, and the gua ci of the second hexagram
should also be considered. The text regarding the changing lines in the
second hexagram is not considered.

The Varrow Stalk Oracle

A formalinquiry of the Yi Jing requires the use of fifty dried yarrow
stalks. In ancient China, the yarrow plant grew on graves, so using the
yarrow for divination, for communicating with the ancestral spirits, was
anatural choice. The yarrow stalks can be used with either a short or an
extensive ritual. The short ritual is similar to the one for the coins. The
more elaborate ritual begins the night before the oracular seance.

Cleansing the whole body, refraining from the loss of qi energy or
the emission of seminal essence, means the evening and the night before
should be spent in meditation or quietude.

Consulting the Yi Jing takes place in the morning shortly after
sunrise. Ablutions are made by washing the hands and face. Libations
are given by pouring wine onto the earth. Incense is burned to commu-
nicate with heaven. A sacrificial offeringis pledged and giventoheaven,
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- man, and earth. Your question is written on a blank piece of paper.

Using either a mat on the floor, or a table facing south, take up fifty
yarrow stalks. Put one aside. The remaining forty-nine stalks are
divided randomly into two piles. One stalk is taken from the right pile
and placed between the ring finger and the little finger of the left hand,
then the left pile is also placed in the left hand. The right hand takes
bundles of four stalks from it until there are four stalks or less remaining.
These remaining stalks are placed between the ring finger and the
middle finger of the left hand. Now the right pile is counted off by four
in the same manner and the remaining stalks are placed between the
middle finger and forefinger of the left hand. The number of stalks
between the fingers of the left hand will be either nine or five.

The possible permutations are 1+4+4, 1+3+1, 14242, or 141+43. At
this first counting, the first stalk held between the ring finger and the little
finger is subtracted. Thus, 9 becomes 8, or 5 becomes 4. The number 4
is considered a complete cycle and unit and is assigned the numerical
value of 3. The number 8 is considered a double unit and is assigned a
numerical value of 2. Soif at this first counting, there are 3 stalks between
the fingers of the left hand, they count as 2; if there are 5 stalks between
the fingers of the left hand, they count as 3. These stalks are now put
aside.

The remaining stalks are gathered together and divided into two
piles again. One stalk is taken from the right pile and placed between the
ring finger and little finger of the left hand. Then the same procedure as
above is carried out. This time the number of stalks between the fingers
of the left hand is either 8 or 4. The possibilities are 1+4+3, or 1+3+4,
14142, or 142+1. The 8 counts as 2. The 4 counts as 3. These stalks are
now put aside.

The remaining stalks are gathered, divided, and counted a third
time. The stalks between the fingers of the left hand will be either 8 or 4,
with the numerical values of 2 or 3. The sum of the three numerical
values gives us the nature of the line.

When the sum equals 9: 5stalks=4  value 3
4 stalks = 4 value 3
4 stalks=4 value 3
9
The nature of thelineis 9, yang, positive, a changing line, and must
be considered in the consultation with the oracle. The explanation of the
individual lines, the yao ci, becomes part of the instruction. The line is
written-©-.
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When the sum equals 6: 9stalks=8  value 2
8stalks =2 value 2
8stalks =2 value 2

6
The nature of the line is 6, yin, negative, a changing line, and the
explanation of the individual lines, the yao ci, becomes part of the
instruction and must be considered. The line is written—>¢-.

Possible permutations when the sum is 7:
9stalks=8 value 2 or 5stalks=4 value3 or 9stalks =8 value 2
8stalks=2 value 2 8 stalks =2 value 2 4 stalks = 3 value 3
4stalks=3 value 3 8 stalks =2 value 2 8 stalks = 2 value 2
7 7 7
The nature of the line is 7, yang, unchanging, positive, at rest, and
not considered in the instruction. The line is written —.

Possible permutations when the sum is 8:
9stalks=8 value 2 or 5stalks=4 value3 or 5stalks =4 value 3
4stalks=3 value 3 4 stalks =4 value 3 8 stalks = 2 value 2
4stalks=3 value 3 8 stalks =2 value 2 4 stalks =3 value 3

8 8 8
The nature of theline is 8, yin, unchanging, negative, at restand not
considered in the instruction. The line is written—~ . This procedure

is repeated six times todetermine the nature of the sixlines of the hexagram
as it is built from the base to the top.

Oracle by Scapulimancy

This method was employed by the ancient diviners who used the
Yi Jing. No precise instructions have survived on the proper use of this
practice, buta grasp of itsbasic principles sheds valuable light on the use
of linear images in divination.

Scapulimancy employs the scapula of a bull or the plastron of a
tortoise. Carefully chiseled circles or ovals were carved ordrilled into the
bone and heat was applied. The drilled circles represent dragon holes,
points of power and force where energy flows and accumulates. The
heat caused the bone to crack, usually radiating from the cuts.

Scapulimancy symbolizes the interaction between heaven, man
and earth. Heat, representing heaven, in the form of flame or a heated
probe, was introduced by man, the diviner, to flat plates of bone which
represented earth. From these points, cracks emerged, lines of energy
manifest. They are like animal trails leading to and from a spring, tracks
of atoms in a cloud chamber, or lines on a person’s face. These lines or
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cracks give us an image of what has been, and the outline of what is to
come.

The practice of scapulimancy creates a visual image of divination.
The combination of lines are meant to be images of ideas that are
extraordinary — they are beyond words. So we see by analogy that the
linear cracks on the shell may equal the linear patterns of the gua. This
is one way of using linear patterns in divination.

In totality, the Yi Jing is a mirror and a reflection of the myriad
configurations of the universe. Angle, position and time can change its
focus. Certain perceptions and events may be blurred or clear, depend-
ing on the insight of the user. The oracle takes the person who petitions
it,and their intention, into account. The Yi Jing has been used with great
success and advantage in divination, but remember it is a mirror and
reflects backwards.
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‘Heaven

He aven

"Hexagram One
¥z, Qian : Heaven, Male, The Creative
Gua Ci:
#2 yuan 5, heng E li 41  zhen B
QIAN: The origin, a sacrificial offering, profit the divination.

Yao Ci (Explanation of the lines):

9-1 gian %% long B wu yong 3]
Lying hidden, the dragon. No useful action.
9-2 jian B, long Ak, zai 7z tian &

See thedragon in the field.
li A jian F da X ren Ao
Advantageous tosee theGreat Man.
9-3 jun J& zi I zhong 4K ri B  gian P, gian %,
The superior man to the end of the day is creative and active.
xi 4 Hofjruod li wuw 2 jiu &
In the evening, apprehensive. Danger.  No inauspicious omens.
9-4 huo 9 yue 5 zai B yuan i wu Fo  jiu &
Someone jumping in theabyss. No inauspicious omens.
9-5 fei I, long fg, zai 7B tian R
Flying dragons inthe heavens.
i A jian B, da K ren A_
Advantageous tosee the Great Man.
9-6 kang 70 long Y, you | hui 45
The high dragon has regrets.
All lines are 9:
jian 2, qun 2% long A8, wu 7 shou % ji &
Behold the company of dragons without a head. Good fortune.

Qian represents the yang force of yin and yang, the primordial
energies which make up the binary manifestation of the Dao. Composed
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of six solid yang lines, its character includes all yang attributes and
correspondences: heaven, light, male, being creative, being firm, and the
movement of opening.

The ideogram gian shows the qi energy of air 4., of ethers as-
cending towards and descending from the sun g , which in this symbol
is bracketed by plants I . This presents a picture strikingly similar
to photosynthesis, the energy cycle which is the basis for all life on earth.

For the recipient of this hexagram, gian means action ascendant, a
time for doing.

The gua ci is a magical invocation, “Qian: The origin, a sacrificial
offering, profit the divination.”

These four ideograms correspond to the four seasons, and this
correspondence draws attention to the importance of appropriate timing
in our actions. The four ideograms in sequence also provide an outline
of the ritual of divination.

Thefirstideogram, yuan 7, ,means “thefirst, thehead, the origin,
the principal, good, great and large.” Symbolically, yuan can stand for
the whole of the Yi Jing. It may seem strange that the first word in abook
of divination should be yuan, yet the origins of an action, or a person,
often reveal the future. Whenasking the oraclea question, itisimportant
to have some understanding of its antecedents. The first step in divina-
tion is to look at the immediate situation, and then to look back to the
origin of thatsituation. The son s to the father as the father is to the son.

The second stepisheng & , ”asacrificial offering.” In divina-
tion it is necessary to offer ritual sacrifices to heaven, earth, and benevo-
lent spirits. The spirits are nourished by the gi of well-cooked food, by
incense, by aromas which rise to entice assistance from the spirit plane.
But most important is the commitment to honor the spiritual world, to
honor the relationship between heaven, man and earth.

This brings us to the third stepli 41| , “to profit.” Theideogram
alsomeans “toharvest,” or “to cutstalks of grain withascythe.” To profit
you must reap a harvest, you must cut what is ripe to nourish the
continuation of life. Li shows that death and life form an organic whole.

The ritual completion is zhen ¥ , “to divine, lucky, pure.”
Divination is the fourth step, the goal of the Yi Jing.

9-1 The first line, “Lying hidden, the dragon. No useful action.”

Chinese dragons are diametrically opposite to European dragons.
The Chinesedragon is nota firedragon;itis a water dragon. Itrepresents
thunder, the electric charge of lightning, and the creative explosion of
light, water and air. Chinese dragons are gj, the gi of water and ether
rising, exactly the same as the picture nascent in gian %7, , the title of
this hexagram.

Herethedragonishidden. Thisideogramgian 44 showsapool
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of water, shui ¥ ,havingswallowed thesun ¥ . Thisdragonforms
a fecund image of hidden energy, of deep potential, of waiting, of
possible photolysis. The instruction is clearly to be patient.

9-2 The second line, “See the dragon in the field. Advantageous
to see the Great Man.”

The dragon s in the field. Action has started, but before definitive
goals and direction have been established, it is advantageous to seek
advice. The phrase “Advantageous to see the Great Man ” occurs many
times in the lines of the Yi Jing. I believe the Great Man is another name
for the Chief Diviner who performs the rituals for divination.

Divine for me my dreams.

What dreams are of good fortune?

They have been of bears and grisly bears.
They have been of cobras and serpents.
The Chief Diviner will divine them.

The bears and grisly bears
Are auspicious omens of the sons.
The cobras and serpents
Are auspicious omens of daughters.
Shi Jing (The Classic of Poetry), Part 2, Book 4, Ode 6

The references to the Great Man in the Yi Jing and the Shi Jing are
the two ideograms for great X ,and man £_. The references are
identical in each text.

In contemporary life, the instruction would be to seek outside
advice from an experienced adult, someone who has experience with
the Yi Jing or with divination.

9-3 The third line, “The superior man to the end of the day is
creative and active. In the evening, apprehensive. Danger. No inauspi-
cious omens.”

The superior man is another major actor in the Yi Jing. His at-
tributes are that of a prince, a man of action. The use of gian to explain
the actions of the superior man draws attention to the active value of
yang. Daylight is the time of yang, the time for action. Light and
intelligence are essential to clear action. Obversely, the coming of
darkness will obscure actions. Twilight or evening mandates wariness
and non-action. If this caution is followed, even if there is a danger in the
dark, no problems will ensue.

9-4 The fourth line, “Someone jumping in the abyss. No inauspi-
cious omens.”

Who is jumping? Is it man or dragon or both? The ideogram yue
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showsafoot ¥ ,abird {i ,andfeathers £ . Thisisashamanistic
picture of leaping about and dancing, a ritual to promote creativity. The
abyss ideogram, yuan, is fashioned from the symbols for water and
vortex, the whirlpool of constant, overwhelming phenomena. The
recipient of this line must jump free of the whirlpool of everyday life.

9-5 Thefifthline, “Flying dragons in the heavens. Advantageous
to see the Great Man.” '

Thedragonis in the sky. Everythingisinits proper place. Buteven
when things seem to be in place, it is important to seek wise counsel.

9-6 The sixth line, “The high dragon has regrets.”

Alllifeiscyclical. The vaporsof the dragonhave reached the upper
line of the hexagram, the sky, and now the vapor precipitates into tears,
into rain falling back to earth, to begin again the cycle of ascent and
descent. Soitis with men, high position is temporal, descent from the top
is a natural movement.

“All lines are 9. Behold the company of dragons without a head.
Good fortune.”

Only the first and second hexagrams have this extra yao ci. In the
first hexagram, all yang lines are changing, so they become the second
hexagram, and vice versa. This is a perfect expression of the yin/yang
motif.

In this last line we see a general movement, a community action
without a head, perhaps even a democracy. In this instance, it is good
fortune. Innature, thislast line might represent cumulus clouds moving
across thesky, butwithout thunderheads. Inany case, itis time for group
action and transformation of the whole.

XuShen's dictionary defines long, “dragon,” as the archetype of all
animals that swim or crawl. It is able to be visible or invisible, tiny or
huge, shortorlong. Inspringtimeitcanascend to theheavens; inautumn
it lies hidden in the watery abyss. The ideogram follows the pictograph
for flesh and a flying form.
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Hexagram Two

i’* Kun : Earth, Female, The Recepﬁve

Gua Ci:
el yuan 7 heng % li 4! pin 4t ma
KUN: The origin, a sacrificial offering, profitable, like a mare
zhi 2. zhen § jun & zi Fyouj you W wang .

!, thedivination. The superior man has aplace to go to.
xian %, mi ¢ houth  dei§ zhu % li 4|

If first, confusion. Following obtains mastery. Advantage in

xi ¥ nan @ de 8 peng ff  dong §_ bei 3t
the west and south, obtains friends. To the east and north,

sang e peng Bl an L2 zhen IR ji &
loses friends. Be peaceful. The divination: good fortune.

Yao Ci (Explanation of the lines):

6-1 lu g shuang g jian & bing >K zhi Z
Walking the hoarfrost, solid iceis reached.
6-2 zhi B fang ¥ da K bu P xi B

Straight, square and great. No regrets.
wu 7. bu li A4
Without doubt advantageous.
6-3 han & zhang & ke ] zhen §
Hidden excellence is in the divination.
huo W cong J_ wang E  shi ¥
Perhaps pursue theking’s business.

wu 7. cheng ¥ you K zhong #K
No accomplishment hasan end.

6-4 kuo 34 nang %{ wu 7, jiu K wu 7, yu%{
Enveloped and bagged. No blame, no praise.
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6-5 huang &, shang % yum A i F
Yellow lower garments. The origin of good fortune.

6-6 long Bt zhan §% yu §  ye ¥
Dragons warring in the wilderness.

gi H- xue $Z xuan ¥  huang %
Their blood isblack and yellow.
All lines are 6: li %) yong 5K zhen B
Profit everflowing the divination.

Kun represents the yin of yin and yang, the two manifestations of
the Dao. The six broken lines symbolize the correspondences of earth,
darkness, female, being receptive, being soft, the movement of closing,
and all other yin attributes.

Theideogramkun 2¢ ,hastwo parts. Onthelefttu =+ ,is the
character for earth. Originally drawn { ,to show a shrine where sac-
rifice and reverence could be proffered, it suggests the meeting of earth
and spirit. To therightisshen w . Inancient writings, its pictograph

portrayed lightning. Another meaning of shen is the seventh lunar
mofith, which begins the yin half of the year.

For the recipient of Kun: be like the earth, be receptive as a mother.
The instruction of this hexagram is that the second position is equally
important as the first. Action and timing must be in the yin mode, for
most importantly, kun means “two,” the number two.

The gua ci, “The origin, a sacrificial offering, profitable, like a mare
I, thedivination. The superior manhasa place to go to. If first, confusion.
Following obtains mastery. Advantage in the west and south obtains
friends. To the eastand north, loses friends. Be peaceful. The divination:
good fortune.”

The gua ciresembles the gua ci of the firsthexagram. The first three
characters are part of the same ritual invocation, but in between li and
zhen, there is pin ma zhi. Pinis theideogram for a female animal. In this
instance it modifies the following character, ma, “horse,” thus meaning
“mare.”

There is also a pun on the word ma. The word for “mother” in
Chinese is ma, and the word for “horse” is ma. An echo of this punand
imagery of horses occurs in the Dao de Jing of Lao Zi.

The softest thing in the universe & chi B cheng

overcomes the hardest thing in the universe.
Chapter 43
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Chi and cheng, translated together as “overcomes,” both include
the pictograph of a horse. The image is of yin galloping through yang.

The Zhou Dynasty originated in the western part of China where
horses were used extensively. Tribes were nomadic and horses were
very important. In the Great Commentary to the Yi Jing, there are dif-
ferent lists of correspondences for the trigrams (Chapter 11). In one list
the trigramsarelikened to differentbreeds and different colors of horses.

The gua ci continues, “The superior manhas a place to go to.” This
hexagram represents the quality of being receptive, but it does not
necessarily mean that oneis passive. There canbe activity in receptivity.

“If first, confusion.” The Yi Jing is saying that you should remain
in the second place. The first position will mean confusion. The next
sentence has normally been interpreted as, “Following, obtains a mas-
ter.” However it can also mean, “Following obtains mastery.” Soin fact,
the second place controls. I think the second interpretation is more in
keeping with the devices of Kun.

“ Advantage in the west and south (southwest) obtains friends. To
the eastand north (northeast), loses friends.” Peng was anciently written

- Besides meaning “friends” it can also stand for money, so in this
sentence there are two archaic explanations and two levels of meaning.

The first is that you and your friend are as close as two strings of
coins, two strings of cash, or in this case, two strings of cowrie shells.
Cowries are shells which in ancient times were used as money. People
wore their money on their belts, so friends were as “close as two strings
of cowries.” Cowrie shells also bear a likeness to the female genitalia,
reinforcing the kun symbol, the female.

The second level shows that this same archaic pictograph of peng
also meant the phoenix. The phoenix is a yin symbol; it is coupled and in
opposition to the dragon in the first hexagram. In Chinese myth, the
phoenix is associated with song, so peng may also be an allusion to
music. The ideogram peng encapsulates yin images and notations cen-
tral to this hexagram.

“Bepeaceful. Thedivination: good fortune.” Inthislastinstruction
of the gua ci, “peaceful” shows the figure of a woman under a roof.
Clearly, the instruction is to be number two. The second position can be
thecontrolling one. The prime minister can control the emperor, the wife
can control the husband. The constraint of being in the second position
is thatone must assume the mask and mantle of the female. Thisis a time
for subtle action, to act behind the scenes, rather than taking the stance
of being up front and number one.

In the lines we find yin images, images which are slightly hidden.

6-1 The first line, “Walking the hoarfrost, solid ice is reached.”

Water is the primary symbol of the Dao, an easily observed,
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flowing, changing elemental force. It exists in many different forms.
Water can become ice in autumn or winter, the yin, female part of the
year. Solid water or ice is bound to earth; water vapor or clouds are part
of heaven. Water unites heaven and earth with the flow of the Dao.

Hoarfrost is slippery like ice, so caution and careful initial steps are
indicated. But solid ice has a deep internal core; the energy of water has
crystallized and will support new undertakings.

6-2 The second line, “Straight, square and great. No regrets.
Without doubt advantageous.”

The boundaries and limits of earthly form can be great and beau-
tiful, but we must be confident enough in our vision to stop and
appreciate things as they are. When a thing or action is straight, when it
has reached a perfected form, it needs no further modification.

6-3 The third line, “Hidden excellence is in the divination. Per-
haps pursue the king’s business. No accomplishment has an end.”

Han 4N ,“hidden,” showssomethingheld in the mouth, perhaps
something unvoiced and unspoken. So something is kept hidden until
the right time for exposure.

“The king’s business” would be important business.

“No accomplishment has an end,” means that if an accomplish-
ment is true and real, good will flow from it without ceasing.

6-4 The fourth line, “Enveloped and bagged. No blame. No
praise.”

Female, uterine, protective pictures make up this statement. Like
“straight, square, and large,” the phrase describes a certain functional
reality. Boxes and bags contain things which are hidden. Intent and
action are concealed, but pregnant with possibility.

6-5 The fifth line, “Yellow lower garments. The origin of good
fortune.”

In Chinese culture, yellow is associated with earth; it is also the
color of the center. So these are yin orinner garments. The quality of your
inner, earthly self, when in harmony with the center, is the beginning of
good fortune.

6-6 The sixth line, “Dragons warring in the wilderness. Their
blood is black and yellow.”

This is the horizon, where heaven meets earth when dragons’
energies are warring. Dragons represent thunder, lightning and rain.
Yellowisearth. Purple-blackis heaven. Contention comesbecause Kun,
“earth,” has overreached into the realm of heaven. This is a time of
conflict and overexposure.

“All lines are 6.” The first and second hexagrams have an extra
instructionattheend, and inthesecond hexagramitis, “Profiteverflowing
the divination.” These instructions are very important because they set
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the scene for the rest of the hexagrams. They are the yin and the yang,
the light and the dark motif that we must keep in mind as we go through
the YiJing. When all lines are six, they are poised to transform into yang,
to light, to profit.

EEEEEes——
mems wmamm Water
)
s ..
eeessss—— Thunder
'Hexagram Three
1&, Tun: Spv‘ouﬁng
Gua Ci: R
L) yuan 3,  heng § li 4]  zhen ¥

TUN: The origin, a sacrificial offering, profit the divination.
wu 4y yong | you Y you 4§ wang A

No wuse in having aplace togo to.
o4 jian ¥ hou 42

Advantage to establish feudal princes.

Yao Ci (Explanation of the lines):
91 paniE huan li 4| ju /%
A huge rock and a white barked willow. Advantageous to stay,
zhen B li 4 jian ﬁ hou 4%
the divination. Advantage to establish feudal princes.
6-2 tun 4, ru 4o chan i—?; i ~o
Breaking through islike turningaround....
cheng 4 ma B  ban 3z ru o
A team of four horses of variegated colors....
fei & kou 4% hun 4% gou4H nu4 zi F
Not a highwayman, but a bridegroom to love the maiden.
zhen g bu v zi §- shi-t nian Mnai g zi /%
The divination: no betrothal. Ten years, then betrothal.
6-3 ji g9 u i, owu %, yu E
To approach the stag without the forester.
weity rux yux lin g - zhong
Think. Toenter into the forests’ center.
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jun B ziF ji & buZ rudo she €\
The superior man is astute and sets it aside;
wang 2 lin 3
for to go forward, regrets.
6-4 cheng 4. ma g, ban 3z ru 4o
Ateam of four horses of variegated colors....
gin 3k hun 4% goudl wimg g jiE
Pray for a marriage and love. Go forward. Good fortune.
wu Fo bu I~ li 4|
Without doubt advantageous.

9-5 tun %%, qi % gao 7% xiao i zhen B
. The sprouting of his riches. For the small, the divination:
jis da K.  zhen B xiong U

good fortune; for the large, the divination: misfortune.

6-6 cheng % ma @ ban 5. ru Ao

Ateam of four horses of variegated colors....
qi 3 xue stz lian 3§  ru 4w

To weep blood, flowing water-like.

Tun, “Sprouting,” shows a sprout or a seed coming through the
earth. Itisalogical continuation of the first and second hexagrams — the
first is male, the second female, and third is the sprout. The fragility of
any being or action newly born is the concern of Tun.

The first four words of the gua ci are the same as the invocation of
the first hexagram. “Tun: The origin, a sacrificial offering, profit the
divination. No use in having a place to go to. Advantage to establish
feudal princes.”

In this fragile time, when things are just starting to grow, you
should not move around — you should stay in one place.

In planting, it isimportant to consider where a seed will be planted.

‘The concept of territoriality is addressed in the Yi Jing. The phrase,
“Advantage to establish feudal princes,” refers to the idea of territorial
imperative. At the time of sprouting, you must define and protect your
territory. This can be done by establishing princes who owe their
fiefdom to you. The image of the growing sprout, whose roots reach out
to nourish and establish itself, provides a natural metaphor for territori-
ality.

For the recipient of Tun, the instruction is clear — perform the
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proper actions in a timely manner; stay centered in one place; and
establish helpers and territory around yourself.

9-1 The first line, “A huge rock and a white barked willow.
Advantageous to stay, the divination. Advantage to establish feudal
princes.”

Panisarock thatis as big as aboat. Huan is a white-barked willow
orawhite tree. Together they are territorial markers, signposts of home
and familiar lands. Ju & showsan abode, or a place to remain, and
finally there is a reiteration of “advantage to establish feudal princes.”

6-2 The second line, “Breaking through is like turning around....
A team of four horses of variegated colors.... Nota highwayman, buta
bridegroom tolove the maiden. The divination: nobetrothal. Ten years,
then betrothal.”

“Breaking through” is growth, and turning around is a reference to
the motion of the Dao. Growth, even the growth of a small plant
breaking through the earth toward the sun, is part of the turning motion
of the Dao.

Cheng ma ban may be translated as “Mounted on a horse of
variegated colors,” that is, on a dappled or piebald horse. However,
cheng can also mean “a team of four” — a configuration mentioned
many times in ancient Chinese literature. A manridingasingledappled
horse was an everyday occurrence, but a team of four horses of different
colors would be a dramatic symbol to a bridal or marriage ceremony. In
many cultures there was a ritual of stealing thebride. In this line we are
told, “notahighwayman, butabridegroom....” Youcould tell he was not
a highwayman because he came with this unusual team of horses. The
ideogramban #z shows the variegation in gemstones, like the lines
of color in jade.

Ten years between the agreement on a match and the actual
betrothal might seem to be a long wait, but in ancient times, children
were given in marriage by their parents. If a child was engaged at four
years old, it would be at least ten years before the actual marriage took
place. The use of theword zi J reinforces this; zi means “infant.”
When modifying nu =%~ , “woman,” it means a very young girl or
maiden, and the title of the hexagram, Tun, shows a young seedling, a
very young person.

This hexagram gives us one method of establishing territory;
young girl children were betrothed to adjacent nobility to establish
familial roots of territory. Today, this yao ci may refer to planning for the
long term. It depicts an alliance ten years in the making, where the
outward appearance, the highwayman, disguises the true intent.

6-3 The third line, “To approach the stag without the forester.
Think. To enter into the forests’ center. The superior man is astute and
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sets it aside; for to go forward, regrets.”

Would you gointo the middle of the forest without a guide? Would
you approach a dangerous animal or a dangerous situation alone? The
instructionis that the thinking man would not, for to proceed blindly will
result in regret.

6-4 The fourth line, “A team of four horses of variegated colors....
Pray foramarriageand love. Go forward. Good fortune. Without doubt
advantageous.”

This is the time to act for union and marriage.

9-5 The fifth line, “The sprouting of his riches. For the small, the
divination: good fortune; for the large, the divination: misfortune.”

There is a proper time, a proper position, and a proper ratio for all
things. For the time of sprouting, the divinationis good. Since this is the
time for the young and the small, it is untimely for the large.

6-6 The sixth line, “A team of four horses of variegated colors....
To weep blood, flowing, water-like.”

Thesixth line is the line of denouement. Itis beyond the crest of the
wave. This team is left isolated, meaning that whatever action was
intended did not go through. A thwarted marriage, or even death might
account for grief equated with weeping blood.

The primal image in Tun is a seedling, but the team of four horses
of different colors is also important. The number four implies that the
horses are from different regions, all compass points are covered. Tun
is the center. The horses represent the four directions: north, east, south
and west, all pulling to help Tun grow. The establishment of feudal
princes builds on this idea, that diversity can be assembled to start
something growing.

Mountain

— msmm Water

Hexagram Four
i Meng: Covering, A Callow Youth

Gua Ci: N )
% heng ¥ fei BE wo A qiu 5k tong -
MENG: A sacrificial offering. Not I to seek the young

meng g tong ¥  mengig  qiusK wo
and ignorant; the young and ignorant seek me.
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chu A7 shi 8, gao %  zai F  san Z du /‘é’
The first divination explained; a second and third, profanity.
du j2 ze &) bu T gao 4 li 49 zhen B

Profanity needs no explanation. Profit in the divination.

Yao Ci (Explanation of the lines):
6-1 fa B meng ¥ li 4| yong F xing |
Let loose the energy of callow youth. Profit to use punishments
ren A, yong J§| shuo 3%, zhi A& gu AL
for adulthood. Useful to take off manacles and fetters;
yi y\  wang 4% lin %-
for in going that way, regrets.
9-2 bao £1 meng ’8”( i ¥
. To protect youth, good fortune.
na dN fudl ji % i F ke P, i R
To impregnate a wife, good fortune. A son sustains the family.
6-3 wu 0 yong | qu ¥k nu %
No use tomarry thewoman;
jian B jing\ fu X bu T you K gong K3
for, seeing the moneyed man, willlose her body.
wu 7 you 4R li A

No placeis advantageous.

6-4 kun ] meng g lin X
Surrounded by ignorance, regrets.
6-5 tong & meng -
A virgin youth, good fortune.
9-6 ji B meng . bug Ii4) wei % kou

Strike the callow youth. No advantage being a robber;
li # yu 2P kou 4
advantage is in opposing robbers.

Meng by definition means “to cover, to conceal, the occult, to cheat,”
butonanother level itstands for anignorant or callow youth. Theideogram
shows a house with plants growing on top of it, covering it. This mengplant,
the dodder, is parasitic. It does not work for nourishment, it cheats, it grows
without roots. It is an apt image for an ignorant or callow youth.
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The symbol of the dodder plant provides a door to the shamanistic
elements of the Yi Jing. In ancient times, the dodder was considered a
magic plantbecause of its parasitic nature. Its source of nourishment was
mysterious. Its magical attributes are echoed in Druidic lore by refer-
ences to mistletoe, which is also a parasitic plant.

Following Tun, which graphically represents a sprouting plant
and its territory, Meng brings forward the next stage. The person has
grown from a sprout to a youth. Meng’s concerns are the rites of passage
for one who is young or uneducated — the entry into adulthood. It
shows the transformations which are possible when sensitivity and
discipline are coupled with youthful enthusiasm.

The gua ci, “Meng: A sacrificial offering. Not I to seek the young
and ignorant; the young and ignorant seek me. The first divination
explained; a second and third, profanity. Profanity needs no explana-
tion. Profit in the divination.”

The gua cibegins with a disclaimer. In ancient shamanistic rituals,
the oracle used a disclaimer to protect him or herself. The responsibility
of divining the future could make the oracle subject to anger or petty
rivalries, so the oracle would protect herself by denying her power. “Not
I” is an oracular denial of the self.

Meng has several symbolic levels of meaning, and these are jux-
taposed in the gua ci. “The young and ignorant” person is represented
by the virginal Meng. But on a magical level, the meng plant represents
the oracular capacities for concealment and guile. Thus, “NotI to seek
the (spirits) of the virginal meng plant, but the (spirits) of the virginal
meng plant seek me!” Holding in mind both images — the meng plant
in its oracular posture, and a young and ignorant person — allows for
learning and teaching at the same moment. The oracle acts as a go-
between: taking from the magic plant of nature, giving to the young and
ignorant person.

The gua ci reveals some of the key elements of the hexagram, and
of the Yi Jing itself. “The first divination explained. A second and third,
profanity. Profanity needs no explanation. Profit in the divination.”

The oracle, in speaking for itself and revealing itself, follows
shamanistic ritual and is self-protective. Itis also a little bit testy. These
are not the words of a calm, wise sage, but a being who can be irritated.
The irritation is caused by the repetitive requests of humans who don’t
just want a message, they want a message repeated over and over again.

The ideogram du, “profanity,” also means a “sewer.” The Dao is
frequently represented as water, and here is water which is polluted and
muddied. So if you continue to ask the same question over and over
again, the response will eventually come back distorted and muddy.
Spiritual guidanceshould besoughtinarespectful way, wheneyes, earsand
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othersenses areopen. Otherwise, youwill nothear what theoracleissaying.

6-1 The first line, “Let loose the energy of callow youth. Profit to
use punishments for adulthood. Useful to take off manacles and fetters;
for in going that way, regrets.”

At times itis important to let loose the energy of the meng plant or
of callow youth. Thisreleases the sophomoric energy of exuberance and
irresponsibility. But if this energy is going to be disciplined into
adulthood, it is also necessary to use punishments from time to time.
This yao ci reminds us that youthful enthusiasm should be disciplined,
but not be shackled with manacles and fetters.

9-2 Thesecond line, “To protect youth, good fortune. To impreg-
nate a wife, good fortune. A son sustains the family.”

These values are important in any society, but especially in a
culture rooted in filial piety and filial care. These are straightforward
expressions about the value of family, marriage, conception, and the old
form of social security.

6-3 The third line, “No use to marry the woman; for, seeing the
moneyed man, will lose her body. No place is advantageous.”

Every culture has negative things to say about the gold digger.
Here is an ancient warning to be careful about with whom you become
involved, and with whom you have intercourse. Following the second
line, it is a dire caution. Itis good to get a son to sustain a family, but you
must choose the right woman — otherwise, no place will be advantageous.

6-4 The fourth line, “Surrounded by ignorance, regrets.”

The key word here is “surrounded.” It shows an enclosure sur-
rounding a tree. If we return to the idea that Meng is not only a callow
youth, but also a magic plant, then we have a specific image of an
oracular sign. A thing or person surrounded by parasites or ignorance
will mean regrets.

6-5 The fifth line, “A virgin youth, good fortune.”

A simple line, to be interpreted simply.

9-6 The sixth line, “Strike the callow youth. No advantage being
a robber; advantage is in opposing robbers.”

Transgressions must be punished. If you don‘t discipline the
callow youth, he may become a thief.

Meng says that if you are in the situation of a callow youth, your
understanding is enthusiastic but undisciplined. This is a general
warning for anyone seeking instruction from the Yi Jing. Enthusiasm is
fine, but it must be disciplined.

The gua ci asks: Can you really use the Yi Jing by yourself? The Yi
Jing says it is possible, but it is better to use it in conjunction with an
experienced person. An experienced person can take into account
instructions from other hexagrams. They can add other interpretations
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and meanings. Until you reach a point where you are confident with
your own interpretation, you may have insights, but they will not be
consistent. Meng reminds us that the Yi Jing is a powerful oracle, and it
must be consulted in a respectful way.

The oracular message will be clear only if certain forms are fol-
lowed. A sacrificial offering, respect, and clarity are emphasized. There
is a great responsibility in listening to the oracle. This is difficultbecause
oracles say things which are not always clear. We color answers with
what we know, and sometimes what we know is insufficient. We color
meanings because we area doctor, or alawyer, or a chimney sweep. Our
vision is bounded by who we are. Many times we don’t seé things
because of this; we don’t see that something is square when in fact it is
square. The Yi Jing instructs us to seek out the Great Man, a person who
has a different viewpoint, and possibly a clearer vision.

The use of an oracle is not an everyday event. You don’t meet oracles
openly on the street. You do meet them walking in the way of the Dao.

I look upon the first four hexagrams as a quartet. They form a
complete set of seasons, a cycle of events. The first four show a fatherand
mother, a young sprout, and a callow youth. This is a familial cycle, with
symbols of progressive growth.

Meng shifts between the education of an adolescent into adult-
hood, and the image of a plant that grows without roots. It is something
which is formed and yet unformed. On onelevel it is magical, yet within
that magic there are straightforward instructions about raising a young
person. There is magic in the callow youth because of his inexperience.
A young person has more energy than an older, experienced person, and
at this time, the energy within us is magic. Itis magicbecause it has little
life experience, because it hasn’t been blunted.

Water

Heaven

Hexagram Five

i% Xu: Stopped by Rain, Waiting

Gua Ci:
B oyu fuX guang %, heng B
XU: Have confidence. A brilliant sacrificial offering.
zhen 1§ ji &
The divination: good fortune.
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i A she Y. da A_ chuan »|
Advantageous to cross the great stream.

Yao Ci (Explanation of the lines):

9-1 xu Fyu F jiso Zf  li 4| yong F] heng 42
Waiting at the frontiers. Advantage to use perseverence.
wu 7, jiu &
No inauspicious omens.
9-2 xu % yu F sha 3y, xiao .|\ you fj yan )g

Waiting in thesand. Thesmall will have speech.
zhong 4K ji 3

In the end, good fortune.
9-3 xu és; yug ni 3 zhi ' kou 33, zhi 3.
Waiting inthe mud will cause robbers to arrive.
6-4 xug yu g xuexw.chu p zi F xue s

Waiting in blood, getout from the hole.
9-5 xuiEyuy jiug shig zheng  ji £
Waiting with wine and food, the divination: good fortune.
6-6 ru7N yu F xue g you  bu 7 su g zhiZ ke &
Enter into thecave. There are uninvited guests.
san = ren & lai jing B zhi X zhong #K ji &
Three people are coming. Show respect ! In the end, good fortune.

Xudenotes waiting. Ithas come to mean “waiting” as an extension
of its ancient meaning, “stopped by rain.” In the ideogram, the radical
ontop,yu # ,is “rain.” The radical onthebottom,er # ,leadsus
into Xu'’s magic personae.

Er’s ancient pictograph showed facial hair, whiskers or a beard.
The third, fourth, and fifth hexagrams follow a sequence of growth from
an infant, to youth, to an adult. A bearded and whiskered shaman'’s
mask could symbolize the mature person able to perform the rites of rain
making and rain stopping. It also symbolizes an individual who is
mature enough to have the patience to wait.

To wait is a positive act in the time of Xu. Patience and perception
are essential, because in times of emergency, waiting will change to
movement.

The gua ci, “Xu: Have confidence. A brilliant sacrificial offering.
The divination: good fortune. Advantageous to cross the great stream.”
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Stylistically, “have confidence” or “have sincerity” belongs to the
group of phrases which begin the YiJing, such as “the origin, a sacrificial
offering, profit the divination.” “Have confidence” reassures, it pro-
motes a state of mind. -

“ Advantageous to cross the great stream” occurs many times in the
Yi Jing. What is the great stream? Isitariver? Is ita highway? Isit the
Milky Way? Is it internal or external?

The great stream fixes the boundaries of life; it may represent the
conscious mind. Across the flowing waters are secrets of lands un-
known, “terra incognita,” whose features, only guessed at in the con-
scious mind, are already sketched and mapped in the subconscious. The
crossing into the unconscious may be perilous; familiarity is left behind.

In the material world the great stream looms as a barrier to great
achievement. If the great stream forms the river of consciousness, is it
also the life flow? Can you have a directional flow of life — and cross it?
This question brings forth a concept similar to the idea of finding gaps in
space/time. If we live our lives in a time frame which we perceive to be
linear, how do we get outside of ourselves, outside the flow of life so we
can cross our own stream?

This brings in the problem of perspective — from what vantage
pointare welooking? Can youcross your own life perpendicularly? Can
you double up on yourself to reverse the flow? Canyou change and hop
off, one side to the other? These are the questions which may be directed
to oneself, oraddressed to the YiJing. Perhaps they are the questions and
also the answers.

" Geographically, there are many great rivers in China. Now is a
propitious time to cross one, but timing and intent mustbe in harmony.
This is a period of waiting, of building confidence, a sacrificial offering
and divination, then the crossing.

9-1 The first line, “Waiting at the frontiers. Advantage to use
perseverance. No inauspicious omens.”

Heng #& showsa heart whichis constant from dawn to dusk;in
other words, “perseverance.” You can wait in safety and patience,
within your own limits and boundaries, for an auspicious moment.

9-2 The second line, “Waiting in the sand. The small will have
speech. In the end, good fortune.”

There is a Chinese pun on the characters for “sand” and “small,”
just as there are sometimes pictorial elements in modern poetry, like
anaphora. The leftside of theideogram shashows shui 3 ,“water,”
but a variantuses shi 5 ,“stone, rock.” Theright part of theideogram
sha ')~ means “lesser or small”, so we have small bits of rock. Small
isxiao 1+ . Tothensee 3!+, implies some type of relationship. Here
it means people who are common as sand.
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In this line, advice from common people will be helpful; but
waiting on sand, or being supported by common people, can be treach-
erous. Itis important to listen to the common people and move accord-
ingly — then the end result will be good.

9-3 The third line, “Waiting in the mud will cause robbers to
arrive.”

When you are stuck in the mud you are vulnerable to attack and
thieves.

6-4 The fourth line, “Waiting in blood, get out from the hole.”

The imagery is very dramatic. Blood is explicit; its connotation in
all cultures is of wounds and possible injury. In this case it is an image
of danger, so get out of the hole.

9-5 The fifth line, “Waiting with wine and food, the divination:
good fortune.”

Good food and wine is always auspicious.

6-6 The sixth line, “Enter into the cave. There are uninvited
guests. Three men are coming. Show respect! In the end, good fortune.”

The first five lines are short and pithy; they are proverbial in style.
The last line tells a complete story. Enter a cave: this may be the
underworld, or Plato’s cave where shadow and substance play games.
The important question is, “Who, or what, are the uninvited guests?” In
all ancient cultures, the rules of etiquette were very rigid. Certain forms
and rituals were followed to insure safety and peace. Who are the three
men? Uninvited guests were unusual. Whoever they are, as guests, they
should be treated with respect.

The conjunction of strangers in a cave is an interesting situation. If
the people who enter the cave are guests, then by implication, the cave
is your territory. Xue ,i¢ ,“cave,” is the same ideogram translated as
“hole” in line four, so empty space can be both a trap and domicile. On
this stage, a good outcome is possible with politeness and circumspection.

‘He.xagram Six
% Song: Dispu’re

Gua Ci:

BN youli fug zhig ti 18

SONG: Having confidence obstructs. Be apprehensive.
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zhong ji& zhong 48  xiong
At midpoint, good fortune; at the end, misfortune.
i 4] jian Fi da R ren A
Advantageous to see the Great Man.
buZs i 4 she . da K chuan 1|
No advantage to cross the great stream.

Yao Ci (Explanation of the lines):
6-1 bu T yong 3 suoyp shi 3
Donot perpetuate the affair.
xiao )\ you f yang zhong €K ji &
The small have speech, intheend, good fortune.
9-2 bu7 ke, song-dx  gui g% er ¥ bu sl qiyiyg,
Unable to support the dispute.  Return and flee tohis town
ren 4. san = bai § hu 7 wu %, sheng 4
peopled by three hundred households. No mistake.
6-3 shifs  judE desp
Nourished by the old virtues.
zhen 1 i B zhongdN jiZ
The divination: danger. In the end, good fortune.
huo 9§ cong ¥ wang E. shi % wu 7, cheng
Someone who follows the king’s business. No end to it.
9-4 bu & ke %, song A
Unable to support the dispute.
fuig i BP ming 4 yu g an g
Return immediately to heaven'’s ordinances. Change to peace.
zhen §, ji &

The divination: good fortune.

9-5 song #& yuan 7, ji &
Contention, great good fortune.
9-6 huo S\ xi 4%  zhi 2. pan ¥ dai W
If granted possession of the leather belt,
zhong $N  zhao % san = chi 7 zhi X

by the end of the morning, three times stripped of it !
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Song, “to dispute, litigation, to demand justice,” is the first title
primarily concerned with worldly affairs between men. The ideogram
song combinesyan Z ,”words, speech,” and gong 4 ,”official.”
The meaning derived from this is “to speak officially in the courts of
contention.” An argument between men, like contention between the
forces of yin and yang, does not result in a clear winner. Circumspection
and willingness to compromise are valued in the process of settling
disputes.

The gua ci is very cautious. “Song: Having confidence obstructs.
Be apprehensive. At midpoint, good fortune. At the end, misfortune.
Advantageous to see the Great Man. No advantage to cross the great
stream.”

The reference to the midpoint is the key to settling a dispute. To
compromise is to come to terms with your opponent in the middle of a
conflict. Pursuing a disagreement to the bitter end will lead to misfor-
tune. In times of dispute you should seek outside, objective advice — go
see the Great Man. This is not the time to attempt major actions.

6-1 The first line, “Do not perpetuate the affair. The small have
speech, in the end, good fortune.”

The common denominator, the common people, can give wise
counsel. Stop the dispute.

9-2 The second line, “Unable to support the dispute. Return and
flee to his town peopled by three hundred households. No mistake.”

Retreat, you are unable to support the dispute. When you are in
danger, orlosing anargument, youshould retreat to your homebase. Go
back to a place where your friends and family will support you. “Flee”
is important, the instruction is to go quickly; don’t hesitate, otherwise it
will be too late.

6-3 The third line, “Nourished by the old virtues. The divination:
danger. In the end, good fortune. Someone who follows the king’s
business. No end to it.”

If you are going to retain the old, conservative virtues, you mustbe
consistent and persist with them. There is danger in holding to these old
virtuesbecause others will attack and dispute them. Butin the end, with
perseverance, there will be good fortune.

Today, “the king’s business” would be governmentbusiness. The
comment that there is “no end to it,” is certainly as true of our present
administrations as it was back then. The entire line calls for ethics and
honesty, for valuing the old virtues in any business, but especially in
government affairs.

9-4 Thefourthline, “Unable to support the dispute. Returnimme-
diately to fate’s ordinances. Change to peace. The divination: good
fortune.”
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Ming £ means “the ordinances of heaven.” This is the way of
the Dao, where harmony supersedes contention. The pictograph for yu
A~ , “to change,” shows zhou 44 , “a boat,” crossing shui
j ,"water,” or chuan u| ,“astream.” This is an echo of “crossing
the great stream,” a symbol of a major change. When a dispute cannot
be supported, the instruction is to change “immediately.”
9-5 The fifth line, “Contention, great good fortune.”
Sometimes a dispute will lead to great rewards.
9-6 Thesixthline, “If granted possession of the leather belt, by the
end of the morning, three times stripped of it!”
The leather belt, as an insignia of office or a symbol of gain,
demonstrates that material possessions, rank and honors, are fleeting
and transitory.

‘Hexag ram Seven

Evﬁ Shi: The Multitude, The Army, The Host

Gua Ci:
zhen ¥ zhang s ren A, ji & wu7 jiu &
SHI: The divination: responsible men. Good fortune. No error.

Yao Ci (Explanation of the lines):

6-1 shi B'?;ﬁ chu 2 yiyA lu g fou E zang yg; xiong X
The army goes out according to the rules. Not good. Misfortune.
9-2 zai k. shi gy zhong ¢ jigk wu 77, jiu £

Placed in the host’s center, good fortune, no error.
wang F. san = xi 4§ ming 4
The king thrice confers commands.

6-3 shi 53’ huo 3\ yudl shi ¥ xiong N
The army perhaps carries corpses, misfortune.
6-4 shi 5% zuo 7% ci Mg wu 7, jiu &
The arm)'r retreats. No error.
6-5 tian 8 you 7 qin. g N ]  zhi £ yan =1

The fields have game. Profit by catching them is the word.
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wuz, jiu% zhang & zi 3~ shuai B’r‘b shi ‘;?F
No error. Theeldest son captains the host;

di B ziF yu Ml ship  zhen xiong \ X
the younger son carries corpses. The divination: misfortune.

6-6 da X junzg you A ming &

The great prince has commands,

kai G} quo B cheng K. jia i
founds states, and supports the clans.

xiao )~ ren £L_ wu % yong )3
Small men should not be employed.

Shi, “the multitude, the people, the army, the host,” are all repre-
sented by the title of Hexagram Seven. Two features are present in the
ideogram — dui % ,”apile, amass,acrowd,”andza 7 ,”togo
around, to make a circuit.” Shi shows a crowd of people milling around
apivot. This symbolizes the potential energy inherentin any large group
of people. In ancient dictionaries shi was defined as “an army of two
thousand five hundred men.”

The gua ci, “Shi: The divination: responsible men. Good fortune.
No error.”

When a situation requires change, senior and responsible persons
should guide the group. The result will be good fortune.

6-1 Thefirstline, “The army goes outaccording to the rules. Not
good. Misfortune.”

This idea may be the basis for some of Sun Zi’s writing. Sun Zi, a
famous war historian and tactician in the fifth century, B.C., wrote The
Art of War, which has become the bible of guerilla warfare in modern
times. This line is a commentary on war strategy. The Yi Jing says that
when an army or a group of people are advancing for a confrontation,
they should not follow a rigid set of rules.

Sun Zi writes,

Accordingly if the situation is advantageous, one should
modify one’s rules.
All warfare is based on the way of deception.
Thus when able to attack, seem unable; when actively using
forces, seem inactive; when near, seem to be far away; when
faraway, seem to be near.
Hold out baits to entice the enemy.
Feign disorder, and crush him.

Sun Zi, The Art of War, Essay 1, Lines 17-20, Laying Plans

72



The first line of the yao ci can have different meanings depending
on how it is punctuated. At first glance, “Not good,” refers to the rules
themselves, implying that the correct rules would lead to success.
However a deeper meaning is evident when the phrase “Not good” is
applied to the entire sentence — “The army goes out according to the
rules.” Then, the army’s use of rules is “Not good.” The ideogram
lu 4? is the key.

Lu means “rules,” but in ancient times it also meant “pitch pipes.”
In ancient times, it was thought the humour (qi) of an army could be
measured by the sounds emanating fromit. If these sounds wereregular,
likea musicalscale, itmeant the army had setand fixed rules. This would
allow the opposition to anticipate the army’s movement, a serious error
which could lead to misfortune.

9-2 The second line, “Placed in the host’s center, good fortune, no
error. The king thrice confers commands.”

Whether you are a general, a captain, or even a private, if you are
at the pivotal center next to the king, you are the one who will be given
command.

6-3 The third line, “The army perhaps carries corpses, misfortune.”

Corpses are a symbol of disaster. What is dead should be buried.
Carrying the appurtenances of defeat will only lead to continuing
misfortune.

6-4 The fourth line, “The army retreats. No error.”

As a tactic of guerilla warfare, or of life, it is imperative to retreat
when faced with a superior force, or when you find yourself in an
exposed position.

6-5 The fifth line brings forward activities of the Zhou and Shang
Dynasties. “The fields have game. Profit by catching them is the word.
No error. The eldest son captains the host; the younger son carries
corpses. The divination: misfortune.”

“Game” may also stand for a human enemy. In this situation the
enemy is in the field, exposed. This may be a signal of a baited trap. If
you can seize the enemy it's good, but if you don’t catch them, they will
escape and return tokill someof your own. Here the host fallsinto a trap.
The younger son is forced to carry corpses because the eldestbrother has
been derelict in command.

6-6 Thesixthline, “The great princehascommands, founds states,
and supports the clans. Small men should not be employed.”

Certainduties and actions require noblesse oblige. Small men with
small vision and small power cannot do great things.
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'Hexagram eigl\i
. Bi: Union, To Follow, To Associate With
Gua Ci:
7 ji & yuan j5  shi £

BI: Good fortune. The source of divination with yarrow.
yuan 7., yong AL zhen § wu %,  jiu ¥
Great and everflowing the divination. No inauspicious omens.
bu T ning % fang 75 lai % hou A% fu X xiong

Do not rest; itiscorrecttocome. Thelate man, misfortune.

Yao Ci (Explanation of the lines):
6-1 you 5 fu g bi yr. zhiZ wu jiu F
Have sincerity in associations ! No error.
you K fu - ying B fou kg
Have confidence like a full earthenware vessel.
zhong &K lai 2% you /i ta 4y jiF
In the end, coming willhave its good fortune.
6-2 bi W zhi X zi § nei W
Union proceeds from the self, internally.
zhen B  ji &
The divination: good fortune.

6-3 bi vb zhi = fei BE = ren ~
To follow negative persons.
6-4 wai 4} bi kb zhi 2 zhen § i &
An external association ! The divination: good fortune.
9-5 xian B bi vty wang X yong ) san = chu B

A glorious union. Theking uses three mounted beaters
shi % gian Y qin &

to lose the front game.
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yig ren/ bu R jiedX ji ¥
Thecity folk, no warning. Good fortune.
6-6 bi b zhi X wud, shou-§  xiong WM
Union proceeding without ahead. Misfortune.

Bi, meaning “union, to follow, to associate with,” was represented
in the ancient pictograph by two persons f2f, one following the other.
A social structure of first and second place is implied, as well as
cooperation between the two. This togetherness, or association, is the
theme of Hexagram Eight.

The gua ci combines incantation and instruction. “Bi: Good for-
tune. The source of divination with yarrow. Great and everflowing the
divination. Noinauspicious omens. Donotrest; itis correct tocome. The
late man, misfortune.”

After beginning with “Bi: good fortune,” yuan is repeated in two
phrases: yuanshi /. %£ yuanyongzhen 7 i< § ,incanting the
source and power of divination. Two different ideograms are used.
They have the same pronunciation, but are written differently.

Yuan /B ,”the source,” was a picture of springs of water flowing
from a hill. Biis formed from the trigrams of water above earth. Shi

£ means divination using yarrow stalks. _

The second yuan is our more frequentlyused 7T . Thehorizontal
lines stand for “top” while the bottom is a man. Together they mean
“great, the head, the first.” Here it is modified with yong & , which
shows the everflowing waters of earth’s subterranean streams and their
confluence and union. This water image qualifies the second repeat:
divination. Zhen means divination in general. Divination is like
everflowing water springing from the earth. These images are a state-
ment of power and incant the petition, “no inauspicious omens.”

The second section of the gua ci is concerned with timing, “Do not
rest; it is correct to come. The late man, misfortune.” Cooperation is
useful only if it is timely, so the late man is equated with misfortune.

“To cooperate, good fortune” accentuates the obvious, yet the last
word of the gua ci is “misfortune.” The very position of the words in the
gua ci reinforces the instruction that good fortune depends on one’s
timing. If you cooperate from the start, it is fortunate. If you decide to
cooperate too late, the result is misfortune.

6-1 Thefirstline, “Have sincerity in associations! No error. Have
confidence like a full earthenware vessel. In the end, coming will have
its good fortune.”

For the alchemist, there is the crucible; for a priest, there is the
chalice which holds the Corpus of Christ. Earthenware vessels play the
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same role in Chinese myth as they do in European myth. In China, the
neolithic earthenware jars used for holding food evolved into sacrificial
bronze vessels which were used in making offerings to the spirit world.

The jar is also an equation for the human body. The first vessels
were made out of clay, and in both the East and the West, there is the
legend that men were originally made of clay, that we are all like water
held in vessels of earth. In this line we are full of sincerity, full of
confidence.

6-2 Thesecondline, “Union proceeds from theself, mtemally The
divination: good fortune.”

Although the ideogram bi shows two men united, or two men
walking together, the instruction is that union must come from within.

6-3 The third line, “To follow negative persons.”

The instruction is explicit. The people with whom you are associ-
ating are not good people.

6-4 The fourth line, “An external union! The divination: good
fortune.”

The use of wai j “external,” forms a counterpoint to nei, the

“internal” union referred to in the second line. On an esoteric level

wai ¥+ canalsomean pu [ ,“todivine,”inxi 4 ,”theevening.”

9-5 Thefifthline,”A glorious union. The king uses three mounted
beaters tolose the front game. The city folk, no warning. Good fortune.”

“Glorious” shows the sun shining its rays down upon you — a
radiant union. The second image portrays Zhou times.

“Three mounted beaters to lose the front game” is an early attempt
at conservation. When hunting, the king used mounted beaters on three
sides leaving one side open so the fastest and strongest animals could
escape to reproduce and continue. But not everyone practiced conserva-
tion. The city folk, who were more needful, would close off the front
escape and capture all the game.

Game animals which were caught were thought to have done so
willingly — they were cooperating to honor the king and spirits.

6-6 Thesixth line, “Union proceeding without a head. Misfortune.”

An aphorism. If people come together without a leader, the group
reverts to demagoguery.
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Wind

Heaven

Hexagram Nine

& Xiao Chu: A Small Offering

Qua Ci:
AN 4 xiao 4~ chu 3 heng & mi 8 yun i
XIAO CHU: A small animal offering the sacrifice. Thick clouds
b7 yum zi B wo# xi® jiao%f
but no rain commencing from our western regions.

Yao Ci (Explanation of the lines):
9-1 futf zi B dao M
To return to one’s own Dao,
he i gi £ jiu & jig
how can this be inauspicious? Good fortune.
9-2 gian & fu . i g
Pulled to return, good fortune.
9-3 yu 8L shuo 3%, fu %%
A carriage stopped by the spokes of a wheel;
fu k gi & fan i mu g
husband and wife turning their eyes.
6-4 youg fuX. xuede. chu %
Have sincerity, blood goes,
HoVg  chu R wu 7 jiu &
and apprehension departs. No error.
9-5 you g fu g_luanffﬁma%v fusg yiva gi 4 lin AF
Having confidence binds. (For) wealth, use his neighbors..
9-6 . ji B&, yu 5| ji Bt chu f
Finished is the rain; finished is the place.
shang & de 4% zai 3 futh zhen % I &
Esteem and virtue contained. The wife’s divination: danger.



yue H ji # wang %
The moon almost full.
jun 8 zi 2. zheng % xiong W
If the superior man goes forward, misfortune.

While Xiao in the title of Hexagram Nine means small, Chu has
several meanings, “ domesticated animals,” “to feed, to nourish,” “to
restrain.” All these meanings have relevance in the interpretation of this
hexagram. The extension from domestic animals to the idea of nourish-
mentislogical because domestic animals are used for food. “Torestrain”
can arise from the idea of domestication, for the character of domestica-
tion is restraint.

Pictorially, chu z , presents xuan % , which means “black,
purple, profound, mysterious,”and tian w ,whichmeans“fields,land.”
This is a poeticallusion to the colors of dragons’ blood in Hexagram Two,
a reprise of the images of heaven above and earth below.

Following these ideas, Xiao Chu is a time when small necessary
actions are required to fulfill and to complete programs.

The gua ci, “A small animal offering the sacrifice. Thick clouds but
no rain commencing from our western regions.”

The portents, “thick clouds,” are visible, but the climax has not
been reached, “no rain.” Thus Xiao Chu, “a small offering,” is needed.

9-1 The first line, “To return to one’s own Dao, how can this be
inauspicious? Good fortune.”

This first mention of Daoin the Yi Jing begins with “to return.” The
movement of the Dao is always circular, always a returning movement.

9-2 The second line, “Pulled to return; good fortune.”

The ideogram gian shows an ox bemg pulled; perhaps there is
some stubbornness in this return.

9-3 The third line, “A carriage stopped by the spokes of a wheel;
husband and wife turning their eyes.”

The carriage cannot move, the wheel spokes are entangled or
broken. The broken spokes symbolize trouble in movement or relation-
ships. Husband and wife are unwilling to look at each other directly and
confront their problems honestly.

6-4 Thefourthline, “Havesincerity, blood goes,and apprehension
departs. No error.”

With sincerity, emotional problems are solved.

9-5 The fifth line, “Having confidence binds. (For) wealth, use his
neighbors.”

This phrase may be one of the first suggestions of capital exchange
or borrowing. But if you are going to use your neighbor’s wealth or
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money, you must have enough confidence tobind yourself to an obligation.

9-6 The sixth line, “Finished is the rain; finished is the place.
Esteem and virtue contained. The wife’s divination: danger. The moon
almost full. If the superior man goes forward, misfortune.”

In this lengthy instruction there has been a great completion. Much
has been finished — the rain, the place, virtue is contained. The
divination made by the wife is a reference to the legendary wu = ,
shamans who most probably were women.

The time when the moon is almost full is a sign of danger. On a
bright night, it is dangerous to go forward because you can be seen, yet
it is not bright enough to see clearly. This represents a time to make
adjustments, a time for restraint.

Heaven

Lake

- Hexagram Ten

1% Lu(Li): To Walk, Action

/

Gua Ci:
V3 u g hu [, wei B, bu I~ xi vg ren A
LU (LI): Treading on the tiger’s tail. Does not bite the man.

heng F
A sacrificial offering.

Yao Ci (Explanation of the lines):
9-1 su-f lujg wangfd wuz, jiu &
Simply walking forward. No error.
9-2 lujf  deosH _tansa ~ tan g
Walking the Dao smoothly and openly.
youdtiren £ zhen R jl &
The hermit’s divination: good fortune.
6-3 miao §9. neng At shiid, bo B# neng g€ ufg_
Theone-eyed man can see and the lame can walk.
u . huft wei foxi "8 ren4_  xiong #
Treading on the tiger’s tail bites (this) man. Misfortune.
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wu B\ renl wei & yu ¥ da X jun &
The military man acting like a great prince.
94 Iu & hu %, wei &
Treading on a tiger’s tail.
su ¥R su ¥4 zhang 4.  ji &
Caution, caution. Intheend, good fortune.

9-5 kuai £ lu J§ zhen 8 Ii §
Certain in action. The divination: danger.
9-6 shi 3, I J keo% xiang j-?

Look at the actions; examine the good omens.
qi 4, xuan ji_yuan %, ji &
Inits orbit, great good fortune.

The title of Hexagram Ten may be pronounced in two ways, Lu or
Li. Its meanings include “to walk, to tread on, actions, conduct, shoes.”
Theancientformwaswritten 3§ showingzu § ,“feet,”andye ,
“the head of a man.” Through a number of contractions and substitu-
tions, we now have the present ideogram.

Lu is a symbol of motion and movement in that simplest of acts—
walking. Towalk forward inlight or dark circumstances, with attendant
openness or circumspection, is at the heart of Lu.

The guaci, “Treading on the tiger’s tail. Does not bite the man. A
sacrificial offering.”

Theinvocation hasbeenreplaced by an extraordinary act, treading
on a tiger’s tail. One who is brave, quick and fortunate can step on a
tiger’s tail without being bitten. This good fortune deserves a sacrificial
offering.

9-1 The first line, “Simply walking forward. No error.”

A time to go forward directly and simply.

9-2 Thesecond line, “Walking the Dao smoothly and openly. The
hermit’s divination: good fortune.”

You ¥ ren 4 shows a man living in the shadow of the moun-
tain. In Chinese folklore, mountain men were hermit sages who stayed
in the wild, on a mountainside to become wise. The pictograph tan

38 ,”smoothly, openly,” shows the sun shining on the earth. This
represents a time when events and facts are open and easy to see,
especially to those living far from the complexities of urban life.

6-3 The third line, “The one-eyed man can see and the lame can
walk. Treading on the tiger’s tail bites (this) man. Misfortune. The
military man acting like a great prince.”
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Although the one-eyed man can see and the lame can walk, if they
should tread on the tiger’s tail, they will encounter misfortune. You
should not take on a dangerous task if you don’t have all your faculties
about you.

The second part of the yao ci is an instruction about the different
abilities of a military man and a prince. The military man is represented
ashavingonly one eye and being lame. He sees only his side of the battle;
he cannot see the entire picture. The greater vision, the ability to view the
many sides of a situation, belongs to the soldier’s leader — the prince.
The two are not interchangeable. A military manactinglike a prince will
encounter danger because his vision is limited.

9-4 Thefourthline, “Treadingonatiger’s tail. Caution, caution. In
the end, good fortune.”

Theideogramsu #§  isthoughtto meanawe orcircumspection.
This would certainly be appropriate with stepping on a tiger’s tail. The
modernideogramisinterchangeablewithsu 3¢ ,“totell, toinform,”
butour ideogram iscomposed ofxin /& ,“theheart,” andshuo ¥g ,
the firstday of the lunar month when the moon is in opposition to the sun
and the sky is dark. This is a time for caution.

9-5 The fifth line, “Certain in action. The divination: danger.”

Do notbe too sure in any movement, the divination will be danger.

9-6 Thessixth line, “Look at the actions; examine the good omens.
In its orbit, great good fortune.”

“Good omens” shows a picture of beneficial spirits. Xuan, “orbit,”
shows the circular path around a great personage or idea. When you are
ready to act, examine deeds and spirits. If they are positive, then work
within the circumference of such an active and spiritual personage. The
result will be good fortune.

——— N
T
- s Carth

EEEE——
essssssesssss Heaven

Hexagram Eleven
A Tai: Great, Prosperous, Extensive

Gua Ci:
R xigo~N~ wang 43 da -k lai R ji &
TAIL: The small depart; the great come. Good fortune.
heng ’{?
A sacrificial offering.
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Yao Ci (Explanation of the lines):
9-1 badk  mao} T 3 yi v gi 4 hui 2
Pullup themao grass and roots with its kind.
zheng 2 ji &
Go forward. Good fortune.
9-2 bao &  huang %,
Hold to the uncultivated.
yong |  ping @& he >3
It is useful to cross the river without a boat.
bu 7  xia 3% yiyg  peng R wang <=
Do not abandon (nor) neglect, or friends will vanish.
. de 48 shang &) yu F zhong p xing 4+
To obtain honor, inthe center walk.
9-3 wu 7 ping F bu 7 po T
Without level places, no slopes.
wu 7o wang 4 bu 7 fu g jian %% zhen R
Without going forward, no returns. Itis difficult to divine
wu F jiu Kwudg xu e gi B fu g yu F o oshi A
without error. No pity. His sincerity is nourished.
youy fu %
There is happiness.
64 pian B pian B bu g fu g yivAgi 8 lin B
Fluttering toand fro. Not wealthy, use his neighbor’s.
bu T jie #  yi wh fu %
No limits intheuse of confidence.
6-5 di 7§ yi w gui b mei 4%
_ The Emperor Yi (and the) marriage (of a) younger sister.
yiwa  zhi g yuwan o i & )
Consider happiness as great good fortune.
6-6 cheng 2\’ fu 1§ yu F huang §§ wu 4 yong )| shi érlﬁ
The city walls return to themoat. No wuse the army.
zi f yig gao%  ming zhen B lin .
His own city istold and ordained. The divination: regrets.
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In Tai we are confronted with the use of proper names. Inaddition
to meaning “great, prosperous, extensive,” Tai is the name of a sacred
mountain in Shandong Province in Eastern China.

Writing about ancient customs and rituals, as well as events
contemporary to his own life, Si-ma Qian, the great Chinese historian,
(circa 145-90 B.C.) stated:

From ancient times the emperors and kings received heaven'’s
mandate. Why are there some who did not perform the Feng and
Shan sacrifices? For all who had the resonant qualities to make
the sacrifices, and even some who did not have the matching
auspicious signs, hastened without fail to Mt. Tai to perform
them.

Shi Ji (The Annuals of History), Scroll 28, Treatise on

the Feng and Shan Sacrifices

The Feng and Shan sacrifices were imperial offerings which could
only be performed by the emperor. The rituals were performed on Mt.
Tai and the neighboring mountains.

Later in the Shi Ji, also in Scroll 28:

“Millet from Hao Shang and grain from Bei Le were used as
offerings.”

“Mao grass with three spines, which grows between the Huai
and Yang-tze rivers, was used to make mats.”

The use of proper nouns in the Yi Jing is quite rare, but these names
are very familiar, just as the Mississippi River or the Appalachian
Mountains are familiar to Americans.

The communication between heaven and earth is reflected in the
two trigrams which compose this hexagram -— heaven and earth. The
emperor performed sacrifices on Mt. Tai in order to harmonize the great
spirits withman. Whatbetter logo fora communication of greatness and
prosperity than a mountain positioned between heaven and earth?

The gua ci, “Tai: The small depart; the great come. Good fortune.
A sacrificial offering.”

Tai is the time for the noble and great.

9-1 The first line, “Pull up the mao grass and roots with its kind.
Go forward. Good fortune.”

Mao grass is a common reed-like grass with wide spreading roots.
Here you should uproot the commonplace, pull up the whole clump.
Only after excising top and root can you go forward to good fortune.

9-2 Thesecondline, “Hold to the uncultivated. Itis useful tocross
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the river without a boat. Do not abandon (nor) neglect, or friends will
vanish. To obtain honor, in the center walk.”

These axioms — holding to the uncultivated, the importance of
friendship, and the attainment of honor by holding to the center by
remaining balanced — are central themes in Daoist philosophy.

In between these axioms there is, “It is useful to cross the river
withoutaboat.” This leads us to the question, “How do you cross a river
without a boat?” There are clues within the language of the Yi Jing.

The phrase “Crossing the river withoutaboat” contains ping
a derivative of water. With three strokes ping means “water,” but when
therearetwostrokes } , itmeans “ice.” Itis possible to crossariver
when it is covered with ice. This echoes the second hexagram, where it
talks about “walking on hoarfrost,” and then “walking on solid ice.”

9-3 The third line, “Without level places, no slopes. Without
going forward, no returns. Itis difficult to divine without error. No pity.
His sincerity is nourished. There is happiness.”

“Without level places, no slopes. Without going forward, no
returns.” These are basic tenets of Daoist philosophy. All existing
situations and conditions contain the seed of their opposite. It is
impossible to have yin without yang; duality is an integral part of the
universe.

“Itis difficult to divine without error. No pity.” is a reminder that
consulting the oracle requires careful thoughtand effort. Sincerity, when
nourished, will lead to happiness.

6-4 The fourth line, “Fluttering to and fro. Not wealthy, use his
neighbor’s. No limits in the use of confidence.”

Fluttering to and fro is a warning, it is movement without a center,
without a goal. The use of another’s wealth in this line could be
inappropriate, for confidence without limits becomes overreaching.

6-5 The fifth line, “The Emperor Yi (and the) marriage (of a)
younger sister. Consider happiness as great good fortune.”

The Emperor Yi (1191-1155 B.C.) was the next to last of the Shang
emperors. His younger sister was believed to have been given in
marriage either to King Wen's father or to King Wen himself, thus an
omen of happiness and great good fortune.

Zhi #t , “happiness,” is depicted as a stopping place of the
spirits, or the footprint of the spirits.

6-6 The sixth line, “The city walls return to the moat. No use the
army. His own city is told and ordained. The divination: regrets.”

In this final line of denouement we have returned to the axiom of
constant change. This is a hexagram of greatness and prosperity, but
here the walls of the city are crumbling in the moat, the city is going
down. Anarmy cannot protecta city if ithas no defensive structure. The

84



divination is regretful because the city is vulnerable. The army is of no
use at this point.

Hexagram Twelve

& P To Close, To Si'op

Gua Ci:
T piTzhiz fei @ ren . bug ligl
PI: Stop ! rebellious men. No advantage
jun & zi+ zhen da. wang {2 xiao>l~lai %

the superior man’s divination. The great depart; the small come.

Yao Ci (Explanation of the lines):

6-1 ba 3% mao 3§ ru Yo yivh qi B hui /g
Pullup the mao grass androots with its kind.
zhen & jid heng 4
The divination: good fortune. A sacrificial offering.
6-2 bao £,  cheng XK. xiaovren L ji &

Hold and support the small man. Good fortune.
da* ren A pi G heng g
The Great Man stops. Success.

6-3 bao 8,  xiu %
Holding an offering in expiation for a wrong.
9-4 you fj ming #p wu #, jiu &

There is heaven’s mandate. No error.
chou w3 li g  zhi Lk
Arable lands divided. Happiness.
9-5 xiu K pigy  da Kren A jig
Rest and stop. The Great Man, good fortune.
gi . wang-¥ gqi § wang
He hides. He hides,



xi 1’%& yu ¥ bao “é sang 7%

bound amidst dense mulberry bushes.

9-6 qing pi &
Overturned the obstruction.
xian %, pi 3 hou % xi &

At first, anobstruction; afterwards, joy.

Pisymbolizes the movement “to close, to stop.” The radical on top
isbu v ,anegative, “not,” and thebottomradicalkou = showsan
opening, or a “mouth.” Thus Pi may show the closing of an opening.

Closure forms Pi’s instruction. In certain circumstances, to stop is
a positive action and will lead to change.

The gua ci, “Stop ! rebellious men., No advantage the superior
man’s divination. The great depart; the small come.”

Fei is a negative, but in its archaic form it meant “rebellion.” The
gua ci proposes that Piis a time for the small. Even the prince or superior
man cannot counter this trend.

6-1 The first line, “Pull up the mao grass and roots with its kind.
The divination: good fortune, a sacrificial offering.”

This line almost duplicates the first line in the previous hexagram.
Mao grass is a reedlike grass with spreading roots. When you pullitup,
you do not pull up one blade. You pull up a clump, a mass with
connections and intertwined roots. The similarity of instruction under
such disparate hexagrams is an example within the text of the Yi Jing
itself, showing everything contains the seed of its opposite.

6-2 The second line, “Hold and support the small man. Good
fortune. The Great Man stops. Success.”

This s a time to support the common man. Itis a time for the Great
Man tostop and look around, to see who mightneed assistance. Thiswill
bring success.

6-3 The third line, “Holding an offering in expiation for a wrong.”

The second and third lines both begin with the word bao. When a
word is repeated, the oracle is guiding us to examine that word closely.
The ancient pictograph of bao shows a fetus in the womb, a symbol
of holding and caring for what’is within. Xiu shows an offering of a
sacrificial sheep. The combination of a spiritual offering from withinand
this material sacrifice calls for expiation on all levels.

9-4 The fourthline, “Thereis heaven’s mandate. No error. Arable
lands divided. Happiness.”

Heaven'’s mandate is spiritual guidance; if this is followed, there
will be no error. Traditionally, Chinese families were ruled by primo-
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geniture, so the eldest son received the inheritance. Butat this time, it is
wise to divide property for peace and happiness.

9-5 The fifth line, “Rest and stop. The Great Man, good fortune.
He hides. He hides, bound amidst dense mulberry bushes.”

Thefirstideogram, xiu,shows a manand a tree, and symbolizes “to
rest.” It was a Chinese custom to plant mulberry trees next to your house,
therefore the mulberry bush or tree has strong associations with home.
Thisline reminds me of Bre’r Rabbitbeing thrown into thebrambles. The
brambles are his home, that is how he escapes. Dense bushes can hide
and protect you.

Bao, in this line, means “to envelope, enclose, hold close.” Here it
is written with the symbol for grass or plant on top of it. Although it
means “dense,” it also represents the husk surrounding wheat or rice.
The husk is a protective envelope, like a cocoon, forming yet another
womb image. This protective cover, with something hidden and resting
inside, is bound up with the litany of images — of mulberry leaves and
trees, caterpillars and cocoons, silk, being at home, being in a protected
place.

9-6 The sixth line, “Overturned the obstruction. At first, an
obstruction; afterwards, joy.”

Here qing literally means to turn on one’s head. If something is
causing a problem, what do you do? Turn it topsy-turvy. If thereis an
obstruction with an inheritance, how do you get past it? You divide it.
This may transform a closure to an opening.

Although the sense of the entire hexagram Pi is about closure, it is
also about protection and about change. First, stop, then try and change
the obstruction. If the obstruction does not change, then you must
change.

‘Heaven

Fire

‘Hexag ram Thirteen
B A Tong Ren: Union of Men

Gua Ci:
[ A tong B8] rent_ yu F ye ¥
TONG REN: A union of men in the wilderness to make
heng E] Ii she 3%  da A chuan |
a sacrificial offering. Advantageous to cross the great stream.
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li # chun® zi §  zhen ﬁ

Profit the superior man’s divination.

Yao Ci (Explanation of the lines):
9-1 tong & ren A yuF menfq wu z, jiu &

A union of men atthe door. No inauspicious omens.

6-2 tong 1§] ren A~ yuF  zongsZ  lin %
A union of men inthe ancestral hall. Regrets.
9-3 fu K rong 7' yuF mang A

Crouching with weapons in the undergrowth.
sheng-"r qi &, gao & ling f§  san =. sui Mo bucp xing ML
Ascend that high mound. Three years, no rising up.
94 cheng # qi B yong
Mounted onhis fortified city wall,
fulp ked gong 3L jid
cannot be subdued by attack. Good fortune.

9-5 tong 1] ren /. xian %,  hao ¥% tao vib
The union of men begins (with) cries and walils,
er & hou 3§ xiao
and afterwards (with) laughing.
da X shiBf ke, xiang A8 yu W
The great host subdues (then) assists the meeting.
9-6 tong J&l ren A_ yu ¥ jiao ?:‘f wu 7, hui s

A union of men inthe suburbs. No regrets.

Tong Ren, “Union of Men,” calls for assembly and represents a
time to gather together. The reasons for gathering are manifold: birth,
marriage, funerals, public events, adventure, conferences or war.
Different reasons for gathering require different states of mind, but
under the conditions of Tong Ren, they all require group effort and
participation.

The gua ci, “Tong Ren: A union of men in the wilderness to make
a sacrificial offering. Advantageous to cross the great stream. Profit the
superior man’s divination.”

A union of men in the wilderness is a portentous image. Inmodern
times this could be a wilderness of any type; it could be the jungle of
urban areas, the desert of political paucity. This group of menis gathered
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for a major action, “to cross the great stream.” The group should ask for
spiritual guidance and make a sacrificial offering. They should heed the
superior man, their leader in experience and foresight.

9-1 Thefirstline, “A unionof menat the door. No inauspicious omens.”

This is a union of men on the threshold of taking action.

6-2 The second line, “A union of men in the ancestral hall. Regrets.”

A group of men would gather in an ancestral hall to pay respects
to one who has died, to a departed spirit, or to a lost cause, thus regrets.

9-3 The third line, “Crouching with weapons in the undergrowth.
Ascend that high mound. Three years, no rising up.”

“Crouching” shows a man crouching like a dog. The undergrowth
represents weeds. If this line addresses a question about warfare or a
battle, the images suggest that one wants to be in the yang position, on
high ground. But great patience — three years — is needed before the
strong position is reached. For now, the instruction is to stay crouched,
hidden, armed and patient.

9-4 The fourth line, “Mounted on his fortified city wall; cannotbe
subdued by attack. Good fortune.”

This is the reverse of the previous hexagram, where the city walls
had fallen down. Here you are in the proper high place, a defensible
position with a view of what is below. Defense will succeed.

9-5 Thefifthline, “The unionof menbegins (with) cries and wails,
and afterwards (with) laughing. The great host subdues (then) assists
the meeting.”

Anyone who has attended large group meetings knows that there
is usually noise in the beginning. Individuals may cry and wail at each
other, but if their discord can be turned to laughter, especially in an
assembly, then union can be the result.

9-6 The sixth line, “A union of men in the suburbs. No regrets.”

The suburbs are outside a city, but not yet in the wilderness. A
group of men in the suburbs is neither here nor there. This is neither
positive nor negative. The suburbs, removed from the bustle of the city,
symbolize a stable, stolid place, but not the center.
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Fire

‘Heaven

Hexagram Fourteen

j:/ﬁ Da You: Gireat Possessions

Gua Ci:
1 da X_you Jg yuan 7 heng ?
DA YOU: Da you is a great sacrificial offering.

Yao Ci (Explanation of the lines):
9-1 wu %, jiao % hai (% fei B jiu &
No intercourse (with) injury; no error.
jian g ze B wu 7y jiu &
A difficult principle, no error.
9-2 dax che & yivA zai @
A great carriage used to transport.
you 7§  you i wang 43 wu 7 jiu &
Thereis aplace togoto. No error.
9-3 gong & yong || hengy yuF Han R zi F
The duke presents an offering to the Son of Heaven.
xiao 1~ ren L fe ﬁ ke %,
A small man cannot sustain (this).
9-4 feilEqi B peng #} wuA jiu &
Not his tobestrong. No error.
6-5 jue W& fu % jiao % ru-towei J ruto
Their confidence intersects majestic like.
i %
Good fortune.
9-6 zi § tian K. you ik zhi X
The self with heaven’s protection !
jfi % wu o bu > i K|
Good fortune. Without doubt advantageous.
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Da You means “great possessions”— abundance and material
prosperity are the order of this hexagram.

Underneath the surface meaning of the title are a shamanistic
instruction and a natural omen. Both arise from the ancient form of
you /B , which is now translated as “to have” or “possessions.”

The shamanistic interpretation shows a hand 9| holding @
apiece of fleshas asacrificial offering. Thisisaninstructiontoshareone’s
wealth with others.

Theinterpretation concerned with natural omens showsahand 3)
covering the moon jy , thus darkening the moon. This omen empha-
sizes the transitory nature of the darkening of the moon, reflecting the
changeable nature of possessions.

These double meanings arise because the ideograms for “flesh”
and “moon” were very similar at the time of the Han Dynasty (206 B.C.
-220 A.D.). In either case, these are adjunctive symbols underlying the
title “Great Possessions.”

The gua ci, “Da you is a great sacrificial offering.”

Inmaterial terms yuanheng may alsobe translated as “great success.”
Da You indicates a time of great wealth. Itis a time to honor the spiritual
realms and to offer assistance to those who are less fortunate. ’

9-1 The first line, “No intercourse (with) injury; no error. A
difficult principle, no error.”

To stay out of danger, to be careful and cautious in times of
plentitude is difficult, since wealth, especially material wealth, encour-
ages laxity and attracts larceny.

9-2 Thesecond line, “A great carriage used to transport. There is
a place to go. No error.”

If you have great possessions, a large carriage would be useful in
moving such articles to another place. This vehicle becomes both the
agent, and the omen of such a move.

9-3 The third line, “The duke presents an offering to the Son of
Heaven. A small man cannot sustain (this).”

The Son of Heaven is the Emperor. In ancient China, the nobility
had certain duties and responsibilities which the common people did
not. A person of rank, with great possessions, could make an imperial gift.
A common person would be beggared by the price of such a gift. Each
person should give to the community and country according to his means.

9-4 The fourth line, “Not his to be strong. No error.”

Although some people seek responsibility and position, there are
others who do not need to be powerful. Not everyone is meant to be a
duke or prince.

6-5 The fifth line, “Their confidence intersects majestic like. Good
fortune.”
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A gathering of possessions can lead to good fortune. Here jiao
means “coming together.” It shows a crossroads where great wealth can
be intermingled in confidence between various parties.

9-6 The sixth line, “The self with heaven’s protection! Good
fortune. Without doubt advantageous.”

With the assistance and protection of heaven, how can there notbe
good fortune!

Although this is the time of Da You, of great possessions, the
negative aspects of wealth are underlined in the verbal style of the yao
ci. The lines contain many different negatives — wu, fei, fu and bu. The
implication is that there are negative aspects to wealth, so you must be
cautious in obtaining great possessions.

Hexagram Fifteen
-\—};ﬁ Qian: Modesty
Gua Ci:

4 heng g £ jun  zi F~youT zhong X
QIAN: A sacrificial offering. The superior man has results.

Yao Ci (Explanation of the lines):
6-1 qian %  qian 334 jun £ zi F
Modest and humble, the superior man.
yong f|  she 5. da K chuan | ji &
Itis useful tocross thegreat stream. Good fortune.

6-2 ming ©E, gian 2§ zhen ] jig
The sounds of modesty. The divination: good fortune.
9-3 lao % gian <% jun B z F

To labor humbly, the superior man
you 7 zhong 4K ji 5
will have results. Good fortune.
6-4 wu A bu T 1 A hui % gian &R,

There cannot be no profit (to the) unassuming and modest.
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6-5 bug fuf yiesqig, lin
Not wealthy, use his neighbors.

4] yongE qintg  fady
Advantageous and useful to raid and invade.
wuF, buf liA
There cannot be no profit.
6-6  ming v  qgian 3 Cli4] yomg|f] xing A shi 31'15
The sounds of modesty. Advantageous to use the marching army.

zheng jtyi &, guo ]
Subjugate city and state.

Being modest, retiring, respectful and humble are all descriptions
of Qian, the title of Hexagram Fifteen. Qian represents a yin position of
extraordinary quality. Itsattributes are reflected inspeech,body posture,
and mental demeanor. Qian’s instruction is that modesty and reverence
can harmonize events.

The ideogram gian contains the speech radical yan <, with the
phonetic jian % . In the sixth hexagram, yan represented speech in
contention. Here it reflects sounds of modesty. The phonetic jian means
“together, with, equally.”

Theguaci, “Qian: A sacrificial offering. The superior manhasresults.”

The superior man is a man of action, but he accomplishes his tasks
with modesty. He understands that he needs assistance, so he makes an
offering to honor heaven and earth as a prayer for guidance.

6-1 The first line, “Modest and humble, the superior man. It is
useful to cross the great stream. Good fortune.”

Qian appears twice, thus “modest” and “humble.” This is the time
for action, but you must go about it humbly.

6-2 Thesecond line, “The sounds of modesty. The divination: good
fortune.”

The character ming shows a mouth and a bird, so the natural omen
would be thesound of abird. The instruction s to speak respectfully and
modestly.

9-3 The third line, “To labor humbly, the superior man will have
results. Good fortune.”

Qian tells us the way of modesty is the proper way of the superior
man. It is exactly the opposite of being a hero in the Greek sense. The
superior man accomplishes his actions quietly. He labors modestly,
humbly, without posturing. Great accomplishments are built upon
modest actions.
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Thepictographoflao ¥ ,“labor,”formsthebestexplanation.
Itshowslabor g by thelightofalamp XX . Thisis labor done
discretely, perhaps even secretly. It could also indicate perseverance,
working late into the night.

6-4 The fourth line, “There cannot be no profit (to the) unassum-
ing and modest.”

Thisis oneof the supreme instructions of the Yi Jing. Success comes
to the person who is both modest and respectful.

6-5 Thefifthline, “Notwealthy, use hisneighbors. Advantageous
and useful to raid and invade. There cannot be no profit.”

- The instruction “to raid and invade” within a hexagram titled
“Modesty” seems to be instruction by paradox. The ideogram fa, “to
invade,” depicts a man and a battle axe. But in response to certain
external conditions, an aggressive action could in factbe consistent with
humbleness — if the inner self remains modest.

This aggressive action also seems to coordinate with the help and
use of a neighbor’s resources.

The seeming paradox of this fifth line points out an important
property of the Yi Jing. When you start to feel there is a definite format,
it willimmediately be turned upside down. Although the superior man
is modest and humble in most instances, there are times when he must
beanaggressor. These paradoxical statements demonstrate that itisnot
necessary, and in fact is contrary to nature, to be the same all the time.

6-6 Thesixthline, “The sounds of modesty. Advantageous to use
the marching army. Subjugate city and state.”

The force of the fifth line continues here. You use the sounds of
modesty, you dissemble, while directing a large group of people to
mount an attack on an entrenched bureaucracy or political entity.

Hexagram Sixteen
2,
Tg\ Yu: Easy Movement, Pleasure

Gua Ci:
7. li 4| jian 3. hou 1%
YU: Advantageous to establish feudal princes
xing 15 shi g
and to move the army.
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Yao Ci (Explanation of the lines):

6-1 ming %% yu JH_ xiong
Sounds of pleasure. Misfortune.
6-2 jied~ yu-§ shifa bu 2 zhong #A. ri &

Firm asa rock. Without end the day.
zhen i ji &
The divination: good fortune.
6-3 xu By yu ff_ hui A&
Eyes wide in astonishment at pleasure. Regrets.
chi 3§ you)y hui f4-
Delay willhave regrets.

9-4 you ¥ yu & da K. you 7§ de 4%
The source of pleasure. The great have (and) will gain.

wiY yigh pengBR he zanﬁ)

No doubt friends will surround (like) a hair clasp.

6-5 zhen B jidk  heng e bug sidL
The divination: sickness. Chronic, but no death.
6-6 ming /g yudf  cheng B’
Dark pleasures attained.
you K yu S wu £, jiu &

There willbe changes. No error.

Yu’s major attributes are easy movement, joy and pleasure. The
secondary meanings of yu are, “beforehand, to prearrange,” while the
ideogram for yushowsxiang ¥ ,“anelephant,” “animage'”, coupled
with yu F ,the phonetic which means “to pass from hand to hand.”

To be at ease, pleased, satisfied, are Yu’s manifestations in our
everyday life.

The verbal definition from the Great Appendix is shun 4§ ,
“easy, graceful, smooth,” and dong 'f]} , “to move.” These are the
attributes of Yu’s constituent trigrams, earth (shun) and thunder (dong).

Shun is a technical term used in hydrology and medicine to
describe the movement of water or energy when the flow is with the
current. Thus yu flows towards ease and pleasure, but with prearrange-
ment and forethought. Man’s control of a great natural energy, a large
animal of powerful grace, an elephant, could be the naturalistic omen.

! See Introduction, The Ideograms as Xiang, Images p. 33
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The gua ci, “Yu: Advantageous to establish feudal princes and to
move the army.”

The installation of feudal prmces was a means of establishing
territorial rights. “To move the army” may refer to strategies of warfare,
which are concerned with the acquisition of territory. Gaining temtory
is the goal of all battles and games — political, social or economic.

The multiple meanings of xiang are especially interesting in this
hexagram. Besidesanelephant orimage, xiang canalsomean “counters,”
such as the pieces in a game. In Chinese chess, one of the pieces is an
elephant, which resembles the knight in Western chess. A modern chess
board has sixty-fourspaces, the same numberas thenumber of hexagrams.
Chess has sixteen men, the number of this hexagram.

6-1 The first line, “Sounds of pleasure. Misfortune.”

These are the sounds of immodesty, of braggadocio, of climax,
such overindulgence signals misfortune.

6-2 The second line, “Firm as a rock. Without end the day. The
divination: good fortune.”

The nature of rock is to be firm and enduring. The recipient of this
line should act in the same manner.

6-3 The third line, “Eyes wide in astonishment at pleasure. Re-
grets. Delay will have regrets.”

This is a pleasure that is shocking and unusual, with the observer
cast in a surprised role. That is the first regret. The second regret
concerns time — being late. The instruction of this line is that both the
situation and the time are inappropriate.

9-4 The fourth line, “The source of pleasure. The greathave (and)
will gain. No doubt friends will surround (like) a hair clasp.”

These two statements sound like familiar aphorisms. “The great
have and will gain” sounds like “the rich get richer.” “No doubt friends
will surround like a hair clasp” resembles the expression “birds of a
feather flock together” in pleasure.

6-5 The fifth line, “The divination: sickness. Chronic, but no
death.”

This line is not ambiguous; it means exactly what it says.

6-6 Thesixthline, “Dark pleasuresattained. There willbechanges.
No error.”

This line is one of the places where it becomes apparent that the Yi
Jing does not have human ethics in the way people often want. The
intelligence of the Yi Jing goes beyond our ethical sense of judgement,
beyond the classic boundaries of morality. The previous hexagram says
“goand invade” even though ithas said that the superior man should be
modest. Here it says that dark pleasures are attained. It does not
condone them, but it is not condemning them either.
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This hexagram does say that these pleasures are not lasting. Ina
certain respect, the double meaning of “easy movement” and “pleasure”
is thekey to thelastline. Pleasure is an easy movement, butis not lasting.

A historical linkage between the ideograms yu $¢. and
xiang #_, and the idea of divination becomes obvious with the
combination of yu and other Chinese words: yu ff  yan ¥ ,
“speech,” means “prophecy, to foretell” and yu Fg. ce L , “to
measure,” means “to forecast.” !

I believe the meanings come from the pictorial idea of manipulat-
ing the images of the future, xiang % ,byhand, yu 7

Lake

messessssss  Thunder
'Hexagram Seventeen

ﬁ_ Sui: Fo"owing

Gua Ci:
® yuan 5, heng?\ li4  zhend wuks jiud

SUL To begin, a sacrificial offering. Profit the divination. No error.

Yao Ci (Explanation of the lines):
9-1 guan ‘g you y  yu 34y zhen B ji £
The standards are changing. The divination: good fortune.
chu & men P jiao g youtj gongW
To goout of the door tocommunicate has merit.
6-2 xi 13 xiao s zi F shi R zhang & fu %

Connected to thelittle boy loses the senior man.

6-3 xi 4% zhang ¢ fu % shi X xiao N zi &
Connected to the senior man loses thelittle boy.

suil W youR] qiusk  ded§

To follow willbe toseek and to gain.

li 4| ju B zhen ¥

Advantage to put into practice the divination.

9-4 sui §§_ you 7§ huodff zhen ff  xiong O
To follow, to have, to seize. The divination: misfortune.
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youR fud zifE daoxd yi »h  minguf] he KT jiu &
Have confidence in the Dao in order to illuminate. What error?

9-5 fuf yuF jia % i &
Confidence in excellence. Good fortune.
9-6 ju 4 xi M. zhi 2 nai 33 cong 4 wei ffizhi Z

Hooked and connected ! Those following tied !
wang %, yong /] hengF yu F xiF  shan A

The king offers sacrifices on the western mountains.

Sui draws upon the pictograph chuo #£ , which shows three
footprints meaning “to go step by step.” The rest of the ideogram
sui 4§ forms the phonetic with no discernable meaning. Together
they have evolved into “to follow.”

The idea of following contains several levels of meaning:

1) On thehuman level, sui has the connotation of “to accompany.”
This togetherness is emphasized by the ideogram xi 44, , “to connect
with,” which begins both the second and third yao ci.

2) When linear time is taken into account, sui means “in the course
of time, subsequently.”

3) When an action is implied or intended, sui has the connotation
“to comply with.” All modify the instruction of Sui.

The gua ci, “Sui: To begin, a sacrificial offering. Profit the divina-
tion. No error.”

The gua ciis a repetition of two formulas. The firstis aninvocation,
the first four words of the first hexagram. It is followed by a second
formula, “no error.”

Sui is a time when form is followed.

9-1 The first line, “The standards are changing. The divination:
good fortune. To go out of the door to communicate has merit.”

Jiao means “to exchange, intercourse, to communicate.” The
ideogram shows a crossroads, so the phrase could read, “go out of the
door into the crossroads.” At this time, to interact with others will have
merit and good results.

6-2 The second line, “Connected to the little boy loses the senior

Xi 14 ,“toconnect,” shows amanbeing held or tied by a string.
This is a time to follow the way of the innocent, similar to “.... and a little
child shall lead them.”

6-3 The third line, “Connected to the senior man loses the little
boy. To follow will be to seek and to gain. Advantage to putinto practice
the divination.”

man
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The instruction here is to follow the way of experience. There are
times when it is good to follow children, but at other times, it is better to
follow adults. No moral judgement is affixed to this instruction. The
reversals of leadership demonstrate how situations can change.

9-4 The fourth line, “To follow, to have, to seize. The divination:
misfortune. Have confidence in the Dao in order to illuminate. What
error?”

This isnota good time to be aggressive. This is a time to follow. To
follow is inconsistent with the aggressive behavior implied in “to seize.”

Zai means “to remain in the Dao.” Ming means “to brighten, to
clarify.” So following is the way of the Dao, to follow in the flow of the
universe towards illumination.

9-5 The fifth line, “Confidence in excellence. Good fortune.”

No explanation seems needed.

6-6 The sixth line, “Hooked and connected! Those following tied!
The king offers sacrifices on the western mountains.”

Here we have a triple connection — we are hooked, connected and
tied to those who have gone before us. The king sacrifices to honor their
memories and spirits.

Mountain
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Hexagram eigl'\feen

2% Qu: Poison, Destruction

Gua Ci:
. Y
&_ yuan7,  heng %
GU: To begin, a sacrificial offering.
li 4 she . da X chuan V|
Advantageous to cross the great stream.

xin¥y jiaxg sanz rig hou f§ jia F san=. ri g
Before the start, three days; after thestart, three days.

Yao Ci (Explanation of the lines):
6-1 gan ?‘r\ fudl zhi = gu f}__

The business of the father’s, poisoned.

youlXi zid ko  wui jiuds

Have the son examine (it). No error.
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li B zhong ¢~ ji &
Danger. In the end, good fortune.
9-2 gan 35 mudt zhi X gu
The business of the mother’s, poisoned.
buZ keq  zhen §
Unable to make a divination.
9-3 gan g5 fuX zhi L qu iy
The business of the father’s, poisoned.
xino 1 you§ hui v wuF da K jiu &
The small have regrets. No great error.
6-4 yus fu i zhi L guﬁ
Abundant the father’s poisons.
wang 32 jian B lin &

To go forward will see regrets.

6-5 gan % fu X zhi X gu g yong 3l yu K&
The business of the father’s, poisoned. Use eulogies.
9-6 bul shi$ wang® houd3

Not business ofking orlords.
a0 % shang % qi 4 shi %

Of higher esteem one’s own business.

Gu represents poison and destruction. The visual elements which
comprise the ideogram are malevolent. Chong & shows three
“crawling animals” or “swarming insects” in min 2. , “a vessel.” This
vessel could represent the human body, so Gu might mean internal
worms or insanity.

In Chinese myth, Gu s the fifth day of the fifth month. On thatday,
shamans assembled five venomous animals: the snake, centipede, gecko,
scorpion, and spider. These animals were put together in a jar where
they attacked and devoured each other. The surviving animal was Gu,
the one whose poison and appetite was more powerful than all the rest.
This poison was then used by shamans and wizards as part of magic
ritual, in the belief that it could enslave those who came under its spell.

Within this hexagram, poisonous acts done to, ordone by, fathersand
mothers become manifested as problems for their sons and daughters. The
search for solutions to these problems create the transformations in Gu.

Theguaci, “Gu: Tobegin, asacrificial offering. Advantageoustocross
the great stream. Before the start, three days; after the start, three days.”
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The first two words, yuan heng, are an incantation asking for a
maijor effort, a great sacrifice to begin the responsive action to Gu. With
such an offering, action is favorable.

The second part of the gua ci introduces a time period. There are
three days before and after the start — seven days altogether. Seven is
an unusual number in Chinese annuals. The Chinese “week” was
usually five or ten days, but during the Zhou Dynasty, the ruler tried to
institute a seven day week.

Implied in this “time period” is the destruction of one standard of
timeinorder to createanew standard. “Before the start, three days; after
the start, three days,” also shows the attempt to employ a balanced
response to a new beginning or action. Thus preparations for favorable
action should begin three days before something is initiated. Three days
after, the course of the action should be examined.

The ideogram jia, “to start,” is the first of the ten celestial stems, a
numerical system which used words to equal numbers. The pictograph
was a fingernail, perhaps indicating the use of fingers in counting.

6-1 Thefirstline,“Thebusinessof the father’s, poisoned. Have the
son examine (it). No error. Danger. In the end, good fortune.”

In Chinese society, governed by a paternalistic system, a son
examining the business of the father represents an important shift of
authority. By examining your father’s defects, you are creating the
possibility of change for yourself and family.

Theideogram gan, “business” originally showed a tree trunk. Tree
trunks were often used as coffins. So the “business of the father” might
mean not just business or affairs, but could imply a father’s coffin, a
symbol of death and destruction.

9-2 The second line, “The business of the mother’s, poisoned.
Unable to make a divination.”

The original shamans, wu & , were most probably women.
Amongstother roles, they were also diviners. At this time, due to poison
or destruction, such womanly foresight is unavailable.

9-3 The third line, “The business of the father’s, poisoned. The
small have regrets. No great error.”

This is a time of small injury, but no great lasting error.

6-4 The fourth line, “Abundant the father’s poisons. To go for-
ward will see regrets.”

This is a clear warning of danger if action proceeds.

6-5 The fifth line, “The business of the father's, poisoned. Use
eulogies.”

The word yong, “use,” originally meant “sacrificial offerings,” so
the second sentence could also be translated, “Sacrificial offerings and
eulogies.” This reference to eulogies reinforces my belief that “yan” in
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the first line can be interpreted as a tree trunk and a coffin, a death
symbol. It may be possible to bury the father’s or the mother’s poisons.
Here eulogies are used to lay them to rest.

9-6 The sixth line, “Not business of king or lords. Of higher
esteem, one’s own business.”
. Here is instruction on personal responsibility. At this point, one’s

private business is of primary importance, to be taken care of before the

affairs of government or state.

Gu represents a time of enormous and far-reaching change, of
destruction before renaissance.
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Hexagram Nineteen
FZ Lin: To Avrrive, To Approack

Gua Ci:
Bk yuan A heng 'g li#| zhen ﬁ
LIN: To begin, a sacrificial offering, profit the divination.
zhi £ yu¥  ba/\ yue j you ff  xiong X
Reaching into the eighth month, there will be misfortune.

Yao Ci (Explanation of the lines):

9-1 xian}X lin B5,  zhen § jis
All arrive. The divination: good fortune.
92 xiangy linf§ ji & wufs buZ LAY
All arrive. Good fortune. Without doubt advantageous.
6-3 gan ¥ lin B wu 7 you 4 li 4

Sweetly arrive. No place is profitable.
ji PR you 2B zhizz wu 7 jiu &5
Finished the grief ! No inauspicious omens.

6-4 zhi & lin B, wuf, jin B
Reaching the point of arrival. No inauspicious omens.
6-5 zhi o lin BE
Knowledge arrives.
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daX jung, zhiz yi/i ji<
The superior man proceeds properly. Good fortune.
6-6 dun'%‘,‘( linfh, jig wuijiugk
Honesty arrives. Good fortune. No error.

The simple confounds. So itis with Lin. The title “to arrive” or “to
approach” is distilled from a list of meanings which includes “to come
to, near to, on the point of, to be amicable, to descend, to condescend.”

Lin recognizes that critical point of new arrival, when forces and
persons sparkle with the first contact of union. This interaction between
individuals, groups and even whole societies, is represented in the
dynamics of Hexagram Nineteen. The simplicity of the language of Lin
belies the complexity in the management of affairs which allows for
simplicity.

The gua ci, “Lin: To begin, a sacrificial offering, profit the divina-
tion. Reaching into the eighth month, there will be misfortune.”

Opening with the standard invocation of the first four words of the
Yi Jing, the gua ci then issues a warning that action cannot be prolonged.
The bracketed time frame is seven months. Approach and arrival must
be completed in that period.

9-1 The first line, “All arrive. The divination: good fortune.”

A clear and simple statement.

9-2 The second line, “All arrive. Good fortune. Without doubt
advantageous.”

A repeat of the previous yao ci with even better results.

6-3 The third line, “Sweetly arrive. No place is profitable. Finished
the grief! No inauspicious omens.”

Activity is complete. There is advantage in remaining still and
swallowing one’s grief and anxiety.

6-4 The fourth line, “Reaching the point of arrival. No inauspicious
omens.”

Goals have been reached.

6-5 The fifth line, “Knowledge arrives. The superior man proceeds
properly. Good fortune.”

Action befitting a good and wise leader results in good fortune.

6-6 The sixth line, “Honesty arrives. Good fortune. No error.”

Once again a clear and simple statement.
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Hexagran Twenty
tcﬁ: Guan: To Observe

Gua Ci:
gﬁ: guan B er | bu - jian }%
GUAN: Ablutions, but not yet the offerings.
you ok yong WE o %
Have sincerity, dignity and sympathy.

Yao Ci (Explanation of the lines):
6-1 tong <5 guan Bi,  xiao\ ren—wu F, jiu B
Alad’s observations. For small men, no error;
jun B zi 3 lin %
(for the) superior man, regrets.
6-2 kui B guangg, i) nu<  zhen ¥

Peeping (and) observing. Profit (in a) woman's divination.

6-3 guangid wo4y shengi jinME  tui 3R
Observe one’s own life; advance, (or) retreat?
6-4 guan ff/ﬂ_j guo ] zhi X guang %,
Examine the country’s splendor.
li A yong 1] bin’g yu ¥ wang X

Advantageous (and) useful (to be) guest to the king.
9-5 guan ,?;jJ wofy sheng 4 jun % zi F-wuz; jiu

Observe one’s own life. The superior man, no errors.
9-6 guan ,%;ﬁ, qi 8. sheng & jun B ziJ wui, jiu
Observe his life. The superior man, no errors.

Guan incorporates a number of oracular modes. The usual mean-
ings of Guan include: “to behold, to examine, to gaze on, to see.” But
when it is pronounced with a different tonal quality, it means “an

observatory” or “a Daoist monastery.”

The etymology of Guan reveals several levels of meaning. Guan is
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composed of the phonetic guan 4§ and jian 4, ,”to see.” But going
back to the oracle bones, the most ancient form of the ideogram, the
radicaljian f, isleftout. Theremainingphoneticguaniswritten % or

and seems to portray a heron ¥ , or an owl. The combined
images of a bird and vision, when juxtaposed with the secondary
meaning of an observatory, brings forth the idea of auspices, which is
augury by observing birds.

Another transformation is possible through a variant reading of
theideogram guan §§, ,becausethephoneticguan J inadditionto
meaning “abird,” can also mean “a cup.” Sojian could mean to gaze at
acup. This cup might stand for theritual libation to the genie of the earth.
Pouring wine onto soil is a ritual libation, forming a moment of profound
harmony of self and universe.

Whatever type of observation we attribute to Guan — whether
observing through auspices, or the moment of perception in a ritual
libation — guan is a point of examination when an attempt is made to
communicate with the spirits of heaven and earth. In daily life, such
moments may happen in contemplation or meditation, when we exam-
ine the self in relation to the greater being of the universe.

The gua ci, “Guan: Ablutions, but not yet the offerings. Have
sincerity, dignity and sympathy.”

Ablutions areritual washings which symbolize spiritual cleansing;
they are performed before sacrificial rites and offerings. Ablutions are
cleansing waters. Water is a primary symbol of the Dao.

In this instance, jian specifically means a rite in which no animal was
sacrificed. This reinforces the idea of making an offering through ritual
libation. Sincerity, dignity and sympathy add to the moment of worship.

6-1 Thefirst line, “A lad’s observations. For small men, no error;
(for the) superior man, regrets.”

Anaive observationand examinationis sufficient for ordinary men
and events. But for a leader, to be naive is an inadequacy.

6-2 The second line, “Peeping (and) observing. Profit (in a)
woman’s divination.”

In the pictograph kui, “peeping” is looking through a crack in the
door, to be concealed while observing. The second sentence is another
instruction. A woman should perform the divinatory rites to examine
the future.

6-3 Thethird line, “Observe one's ownlife; advance, (or) retreat?”

You should make a thorough self-examination before taking the
next step.

6-4 The fourth line, “Examine the country’s splendor. Advanta-
geous (and) useful (to be) guest to the king.”

The best way to see the splendors of the land is to be a guest of the
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person who owns or controls it.

9-5 The fifth line, “Observe one’s own life. The superior man, no
errors.”

Self-examination will lead to self-knowledge and action free of error.

9-6 Thesixthline, “Observehislife. The superior man, noerrors.”

This shift in pronoun says that you gain understanding not only
through subjective observation, but through observing others.

Hexagram Twenty is extremely variable and dense due to the com-
plexity of the ideogram guan, and also because it is one of the instances
where the oracle, through the use of the simple phrase, “examine my life”
or “examine one’s own life,” gives us a point where the person and the
oracle may intersect. “My” can refer to the individual, or to the oracle
within the Yi Jing itself. This permits you to meld the perception of the
divinatory process and the use of ritual ablutions, to arrive at that point
of transcendence when observation of the self and the universe are
possible. Guan shows us that observation can be transformed into vision.
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Hexagram Twenty-One
" %.Shi He: To Bite and Chew

Gua Ci:
shivii hevg, — heng% li 4] yong ] yu X
SHI HE: A sacrificial offering. Advantage to use litigation.

Yao Ci (Explanation of the lines):

9-1 ju B, jiao Ak miedfy,  zhi x wu s jiu g
(His) sandals in the stocks. Cut off the toes. No error.
6-2 shi w8 fuf miel b 8 wuz jiukh

Bite through the flesh to cut off the nose. No error.
6-3 shivg  xi jB§ rou 14 yu g duzk
Bites (into) dried meat and flesh, and encounters poison.
xiao s lin & wu #, jiu i
Small regrets. No error.
94 shi®E gan gL zi P de A jing~  shi &

Bites dried meat on the bone. Obtains metal and arrows.
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li A1 jian %f_ zhen 3§ ii %
Profit (from) difficulties. The divination: good fortune.
6-5 shi vgs ganFrou ] def§ huang% jin £~

Bites (into) dried flesh, receives yellow gold.
zhen i li Jf wu}, jiu &
The divination: danger. No error.
9-6 he 45] jiao 4% mie R er F. xiong ¥

Who (wears) the cangue (with) cut off ears? Misfortune.

Omens from biting, or cutting through flesh and bone, giverise to
the hexagram Shi He. The etymology of the ideogram shi v , “to
bite, to eat,” shows kou 7 , “a mouth,” and the phonetic shi

4 ,which means “to divine using yarrow stalks.” The second
ideogram he ¥%_, “to drink, to bite, to chew, the sound of voices,”
showskou v ,“”amouth,”andhe i , “acovered vessel.” The
combination implies the idea of biting through to something hidden or
covered. These divinatory images are expanded upon with two ancient
practices reflected in the yao ci.

When an animal was sacrificed, the divination was dependent
upon the portion offered and eaten. Sometimes the remains were left to
be consumed by nature and chance. These remains were eaten by
passing scavenger animals, or certain parts were left to dry in the sun.
This may have been another form of divination, reading omens in the
remains of a sacrificial animal.

Secondly, punishments in ancient times were rarely gentle; an eye
for an eye, a tooth for a tooth were simple rules. Dismemberment and
disfiguration served to warn the general population and deter malefac-
tors from further criminal activity.

Today this stark hexagram cautions against criminal activity. It
also offers the instruction that biting through problems, like biting
through dried meat, can be difficult but rewarding.

The gua ci, “Shi He: A sacrificial offering. Advantage to use
litigation.”

This call for litigation is very unusual, but in keeping with the
destructive and confrontational elements of Shi He. Yu £, “liti-
gation,” is a picture of two dogs K. whobark F  ateach other
— a Chinese commentary on law suits and those who engage in them.

9-1 The firstline, “(His) sandals in the stocks. Cut off the toes. No
error.”

Stocks are wooden casements which were clamped on a person’s
arms and legs. They were used to imprison wrongdoers. Mie’s primary
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meaningis “to destroy,” so to “cut off” expresses only part of the violence
in this word. A person imprisoned, without toes, is emphatically
arrested in a position of no movement.

6-2 Thesecond line, “Bite through the flesh to cut off the nose. No
error.”

The nose is symbolic of one’s being. This is a call for a reexamina-
tion of one’s self.

6-3 Thethird line, “Bites (into) dried meat and flesh, and encoun-
ters poison. Small regrets. No error.”

Caution, and the purging of poisons in a timely manner, will cause
only minor problems.

Driedmeat B ispicturedintheoraclebonesas % orstrips
offleshdryinginthesun g .Dried meatisanallusiontotheancient
practice of leaving a sacrificial animal, cooked or uncooked, out in the
wild. Certain divinations were dependent on which parts of the animal
were eaten by rodents, insects, or other predators, as it lay in the open.
Whatever was left was also a prognostication.

9-4 The fourth line, “Bites dried meat on the bone. Obtains metal
and arrows. Profit (from) difficulties. The divination: good fortune.”

The second word, gan, which means “dry” in another pronuncia-
tion, is also gian, the name of the first hexagram. The inclusion of this
word may be an allusion to the beginning of a creative effort. There will
be difficult times, but good fortune is the result.

I have translated jin as “metal,” but it could also be translated as
“gold.” Metal and arrows have the connotation of battle,and underscore
the gua ci instruction to use litigation.

6-5 The fifth line, “Bites (into) dried flesh, receives yellow gold.
The divination: danger. No error.”

Caution is advised, especially after material gain.

9-6 The sixth line, “Who (wears) the cangue (with) cut off ears?
Misfortune.”

The cangue is a large wooden device, three or four feet square,
worn around the neck. It was used for punishing criminals in the same
manner as stocks, an obvious signal of disaster.
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Hexagram Twenty-Two

'ﬁ Bi: Decorate
Gua Ci:

4 heng % xigo s
BI: A sacrificial offering. The small.
i1 you’d you M wang fz
Advantageous tohave aplace to go to.

Yao Ci (Explanation of the lines):
9-1 bi B gif zhi gk she & che }‘5 erf tuft

Decorate his toes. Setaside the carriage and go on foot.

6-2 bi i E xudf
Decorate his beard.
9-3 bi§ rude  rus rudo

Decorated and glossy as if wet.
yong K. zhen A jid
Everflowing, the divination. Good fortune.

6-4 bi“H  ru-4o pogdrude
Decorated (in) white.
bai & ma B han 32 ru<4e
A white horse with a pheasant’s red feathers.
fei % kou'f hun 4% gou 4%
Not a highwayman (but) a bridegroom to love.
65 bi-& yu ¥ qiuXr yuan (%]

Ornaments on the mounds and gardens.
shu ¥ bo W jian s jian %
Bound (in) white silk, narrow ‘(and) small.
lin % zhong 4% ji &
Stingy (but) in the end, good fortune.
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9-6 baiy biE  wujiu e
White ornaments. No error.

The pictograph for Bi, meaning “bright, decorate, ornament, to
honor,” is composed of decorative grasses or flowers, and cowries and
sea shells. In the YiJing, ornamentation is recognized as an integral part
of nature. Changesindecoration and dress aresignals of transformation.
The recipient of this hexagram may use this same process, altering dress
or decoration to signal changes in life goals and style.

The guaci, “Bi: A sacrificial offering. The small. Advantageous to
have a place to go to.”

Theindicationis a time of small successes, of minor goals achieved.

9-1 The firstline, “Decorate his toes. Set aside the carriage and go
on foot.”

Bring attention to the lowest or most basic element of a situation,
then move simply and directly.

6-2 The second line, “Decorate his beard.”

A beard denotes virility and the passage into maturity. Greater
tasks are possible with this line. There is more responsibility, perhaps
mixed with the preening of the assured aduit.

9-3 The third line, “Decorated and glossy as if wet. Everflowing,
the divination. Good fortune.”

Yongalsomeans “perpetual, eternal.” It may describe the decora-
tions and honor which reach beyond life and death.

6-4 The fourth line, “Decorated (in) white. A white horse with a
pheasant’s red feathers. Nota highwayman (but) abridegroomtolove.”

In previous hexagrams, ritual display in marriage ceremonies was
indicated through a team of four differently colored horses. Here the
marriage or courtship sign is a white horse equipped with white trap-
pings, and decorated with a cockade or string of red feathers. The way
to a union is clearly marked with signs and ornaments.

6-5 Thefifthline, “Ornaments onthemoundsand gardens. Bound
(in) whitesilk, narrow(and) small. Stingy (but) in the end, good fortune.”

Whenever the word for “mound” appears, it brings forth images
associated with ancestors and graves. China used to be populated with
mounds of the dead everywhere, but this has changed in modern times.
Graveyards have been bulldozed over and are now used for farmland.
The small silk is probably an offering to the departed, to the spirits of
mounds and gardens. These narrow silk strips may have had writing on
them to express honor, affection and good wishes.

9-6 The sixth line, “White ornaments. No error.”

The title and lines of Bi emphasize decoration, but no colors are
mentioned exceptred pheasant feathers and white. White dominates the
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fourth, fifth and top line. Why is there no reference to any other color?
White may be a symbol that decoration can be simple. White is also
associated with deathand dying, indicating that decoration, ornamenta-
tion, and lifeitself are fleeting. White, the color of death, may be the most
plain, but most significant of colors.

Mountain
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Hexagram Twenty-Three
4! Bo: To Strip

Gua Ci:
$ buF li4dl yuH youdy wang iz
BO: No profit inhaving aplace to go to.

Yao Ci (Explanation of the lines):
6-1 bod chuang YK yi YA zu X,
Strip the frame ofits feet.
mie ﬁe zhen B xiong ¥
To disregard the divination, misfortune.
6-2 bo 4! chuang FA\ yi wA bien ¥4
Strip the frame by cutting it apart. -
mie % zhen ®  xiong W

To disregard the divination, misfortune.

6-3 bof!! zhi 2 wu 7, jiu &
Stripped ! No error.
6-4 bo&! chuang ¥R yi vA fu % xiong X
Strip the frame of its surface. Misfortune.
6-5 guang yu & yi A gong /g ren L. chong 5

Astring of fish. Use the palace resident’s favor.
wu g, bu li A
Without doubt advantageous.
9-6 shuo B3 guo ¥k bu I\ shi -8 jun & zi de 43 yu_@1
Aripe fruit not eaten. The superior man gains.
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xiao.§+ ren L_ bo % lu E_
Small men strip (even) thatched huts.

Bo means “to strip, to skin, to peel.” The etymology of Bo shows

i 'j ,“aknife,”andlu £ ,“tocarve.” Inancient times there was

an alternate form of Bo {3 composed ofli § ,“aknife,”andpu

} ,“todivine.” The sense of this hexagram is to foretell by cutting

apart and stripping away; however, such violent action may expose too
much and lead to further problems or misfortune.

The gua ci, “Bo: No profit in having a place to go to.”

When stripped, one is naked and vulnerable. It is best to stay still,
at home.

6-1 The first line, “Strip the frame of its feet. To disregard the
divination, misfortune.”

A frame without feet is a structure without foundation. If an
obvious omen is unheeded, then misfortune will be the result.

6-2 The second line, “Strip the frame by cutting it apart. To
disregard the divination, misfortune.”

Half of a framework is incomplete and cannot stand. If this omen
is unheeded, there will be misfortune.

6-3 The third line, “Stripped ! No error.”

Look at the core!

6-4 The fourth line, “Strip the frame of its surface. Misfortune.”

Stripping away may expose things which are better left hidden.
This line says, “leave it alone.”

6-5 Thefifthline, “A string of fish. Use the palaceresident’s favor.
Without doubt advantageous.”

A string of fish means not only bounty, but is also a symbol of
fertility. Great profit. “The palace resident” is someone in a high
position, so if you have access to an influential person, now is the time to
use that relationship.

9-6 Thesixthline, “Aripe fruitnoteaten. The superior man gains.
Small men strip (even) thatched huts.”

The npe fruit not eaten represents something completely different
for the superior man than for someune who is poor, for the former does
not need it and the latter cannot get it.

The small man is someone who is poor. He s forced to strip things
made of thatch, a grass that is worthless. In doing so, he is deprived of
the most basic necessity, shelter.

The frame is mentioned three times. This repetition suggests that
we all depend on certain structures. What does a frame mean in
relationship to being stripped? When certain structures are stripped
apart, or broken, then the framework of life itself is exposed and
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endangered. Movement must cease until the framework is repaired.

Before taking action, you should examine the reality of structure
and frame, examine the true skeleton. If the framework is incomplete or
damaged, misfortune may result from continuing action. Youmustalso
be careful not to strip away a surface without real purpose, the result will
be misfortune.

Carth

Thunder

Hexagram Twenty-Four
/{Z TFu: Return

Gua Ci:
18 heng 4 chu A N wu R, ji B
FU: A sacrificial offering. Exits (or) entrances. No urgency.
peng FE lai & wu jiu &
Friends will come. No inauspicious omens.
fan K. fudh, qi% daos¥
Turnback (and) return toone’s Dao.
gi< rid lai R fu 48
Inseven days comes the return.
i b you B youlk wang 42

Advantageous tohave aplace to go to.

Yao Ci (Explanation of the lines):
9-1 bu 7~ yuan 3§ fuf¥_

Not distant the return.
wu %, zhi #, hui V% yuan 5, ji &
Donot cultivate regret. Great good fortune.
6-2 xudl.  fuff  jig
Rest (and) return. Good fortune.
6-3 pindd fulf B wuEjiu

Incessant returns. Danger. No error.

6-4 zhong 9  xing A7 duig fu 18

Walk the center alone (in) returning.
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6-5 dun ffq"_ fu A8 wu7 hui 7:8
Honesty returns. No regrets.
6-6 mi 3t fu 44_ xiong % you ] zai & sheng 4
A confused return, misfortune. There will be evil (upon) evil.
yong & xing 41 shi g%
Use (and) move thearmy.
zhong 3~ you {  da K. ba B4
In the end there will be a great defeat.
yi v gi . guo® jun £ xiong Y
Accordingly (for) his state (and) prince, misfortune.
zhi £ yu 3 shi+ nian# buF ke §, zheng Az

Even in ten years, not able to proceed.

Fu embodies the essence of the Dao. The movement of the Dao is
toreturn, and the ideogram diagrams this explicitly. Chi 4 means
“to walk,” while fu { means “to go back, to retrace.”

Turning back is the Dao’s motion.
Yielding is the Dao’s usage.
Below heaven
The ten thousand creatures are born of being.
Being is born from non-being.
Lao Zi, Dao De Jing, Chapter 40

The gua ci, “Fu: A sacrificial offering. Exits (or) entrances. No
urgency. Friends will come. No inauspicious omens. Turn back (and)
return to one’s Dao. In seven days comes the return. Advantageous to
have a place to go to.”

The ideogram fan, translated as “turn back,” actually means to
“turn around,” reinforcing the idea of circular motion which character-
izes the Dao. In Chinese thought, one can exit first, and then enter.

During the ZhouDynasty, whenthe YiJing was written, the emperor
tried toinstitute aseven-day week. This may havebeenestablished from
the seven regulators in the sky — the sun, moon, and five planets, or the
seven stars of the Big Dipper. Inlunar terms, the seven-day week is one
quarter of the lunar cycle of twenty-eight days.

9-1 Thefirstline, “Not distant the return. Do not cultivate regret.
Great good fortune.”

A slight admonition, perhaps for an impatient attitude, but the
turning point is near.
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6-2 The second line, “Rest (and) return. Good fortune.”

Rest in order to gather energy for the return.

6-3 The third line, “Incessant returns. Danger. No error.”

The movement of the Dao is smooth flowing, so “incessant re-
turns” are inconsistent with natural movement. Consequently, there is
danger.

6-4 The fourth line, “Walk the center alone (in) returning.”

This is a clear expression of Daoist practice.

6-5 The fifth line, “Honesty returns. No regrets.”

6-6 Thessixth line, “A confused return, misfortune. There will be
evil (upon) evil. Use (and) move thearmy. Intheend there willbe a great
defeat. Accordingly (for) his state (and) prince, misfortune. Even in ten
years, not able to proceed.”

The sixth line depicts a complete disintegration. It contains some
of the most dire statements in the Yi Jing. It is significant that it comes
within the body of a hexagram which is basically very positive.

When the return is confused, the movement of the Dao is distorted.
Consequently, large aberrations of normal times and situations will
occur. In this case, confusion will continue for more than ten years. A
confusion of the great cosmic forces reverberates on the human level in
the great calamities of eviluponevil. The movement of the Daoissimple,
away from the Dao is confusion, complexity and misfortune.

‘Heaven

Thunder

. Hexagram Twenty-Tive
T TF Wa Wahg: Without Blame, Without Error

Gua Ci:
£ 3 yuan s heng % Ii 4 zhen
WU WANG: To begin, a sacrificial offering. Profit the divination.
qi & fei Bk zheng . you sheng i
He who is without correctness will have misfortune.
bu Zoli A youlXi yould wang jz
No profit inhaving aplace to go to.



Yao Ci (Explanation of the lines):
9-1 wu T, wang % wang g ji &
Without error. Go. Good fortune.
6-2 bu geng f  huo ff
Not plowed (yet) harvested.
bu zi § yu 4>
Not wasteland (but) cultivated fields.
ze g li £ you A you Ay wang i
Thus (it is) advantageous to have a place to go to.
6-3 wug,wangg.zhi 2 zai§  huo g xi gﬁi zhi 2 niy ¥
Without blame’s calamity. Somethmg bound to anox.
xing 4y ren ~zhi 2 de 1§ yi g, ren ~zhi X zai ¥
The traveler’s gain. The city man’s calamity.

9-4 ke 3  zhen § wug, jiulk
Do the divination. No error.
9-5 WU wang . zhi2. ji J&

Without blame’s illness.
wu 4y yao é’r‘ﬁé you g xi g

Without medicine there will be joy.
9-6 wu £, wang - xing4y yousgy  sheng 2

Without blame’s actions will have misfortune.

wu 7, you A4 i !
No place is favorable.

Within WuWang, Wuisa negative, meaning “without, not,” while
Wang means “error, blame, false, foolish, disorder.” Wu Wang accom-
modates seemingly coincidental and unexpected situations, and also
serves as a name appended to a human or animal. This being, marked
as one who is “without blame,” walks into fortune or misfortune as if by
chance. The Yi Jing makes a distinction between Wu Wang who moves
in innocence and ignorance, leading to misfortune, and Wu Wang who
moves in innocence and zheng, “correctness,” which leads to good
fortune.

The gua ci, “Wu Wang: To begin, a sacrificial offering. Profit the
divination. He who is without correctness will have misfortune. No
profit in having a place to go to.”

The first four ideograms replicate the ritual invocation which
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begins the YiJing. Butritual and innocence areinsufficient, they will lead
to misfortune unless modified by inner truth, by correctness within.

9-1 The first line, “Without error. Go. Good fortune.”

To act without error brings good fortune.

6-2 Thesecond line, “Not plowed (yet) harvested. Not wasteland
(but) cultivated fields. Thus (itis) advantageous tohavea place togoto.”

To reap without plowing, to receive cultivated fields instead of
wasteland, is unexpected good fortune. This can come to one who is
without error and internally sincere.

6-3 The third line, “Without blame’s calamity. Something bound
to an ox. The traveler’s gain. The city man’s calamity.”

In this case, “something bound to an ox,” may be a talisman, a
scapegoat affixed to an ox tobe carried away. Inancient times when you
wanted torid yourself of something undesirable, an effigy of the problem
or a written charm could be pinned on the tail of a donkey or ox and
walked away.

In this line, the Wu Wang and the city man are both linked to
calamity. What is the ox bound with? If the ox is bound to an effigy of
calamity, then the traveller obtains the ox plus the effigy. If the traveller
is smart, the effigy is thrown away while he retains a valuable ox and the
city man is rid of his problem.

A feature in this line is the ideogram zhi 2 which occurs four
times within the line. Its meanings include “to go, to proceed.” Here, zhi
can be a mark of the genitive. It is this grammatical element which
signals the contrariness of possession, especially the possession of
calamity.

9-4 The fourth line, “Do the divination. No error.”

9-5 The fifth line, “Without blame’s illness. Without medicine
there will be joy.”

There is no need for medicine if you can make an effigy of anillness
and have it carried away. The Navajo Indians used this method to cure
sickness. They would make asand painting of theillness outside the sick
person’s home, then they took the sand, threw it, and dispersed the
illness.

9-6 Thesixthline, “Withoutblame’s actions will have misfortune.
No place is favorable.”

Thetop line, due toits position in the hexagram, carries misfortune
along with it because it is untimely. The action is too late.
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Mountain

H eaven

Hexagram Twenty-Six
R % Da Chu: Great Restraint, A Great Offering

Gua Ci:
X B LA hen §  bufs jiaff shig)
DA CHU: Profit (in the) divination. Donot eat athome.
ji li 49 she 4 daX chuan |
Good fortune. Advantageous to cross the great stream.

Yao Ci (Explanation of the lines):
9-1 youly li & i4] yo
There is danger. Advantage to finish.
9-2 yu Y41 shuog3, fu fi
A carriage halted (by the) spokes of the wheel.
93 ling Ema ly zhurk_li 4| jian % zhen B
A good horse follows. Profit (from) difficulties. The divination.
ri B xian %] yu B8 wei A7
Daily train (with) vehicles (for) defense.
i A youZ you J4  wang 4z
Advantageous to have a place to go to.
6-4 tong @ niul  zhi suts
A young bull witha wooden yoke on his horns.
yuan g, ji &

Great good fortune.
6-5 fen ﬁﬁ hiZ % ji%
A gelded hog’s teeth. Good fortune.
9-6 he fop tian X zhi 2 qu g heng ‘_?

What is heaven's thoroughfare? A sacrificial offering.

Da Chu has antecedents similar to Xiao Chu, Hexagram Nine. Da
A means “great” or “large,” while chu ‘g can mean “cattle,
domesticated animals, to feed, to nourish, to restrain.” This extension of
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meanings, from domestic animals to the idea of nourishment, is logical
because domestic animals are used for food. Also, the character of
domestication requires restraint. Da Chu includes all large domestic
animals, especially cattle. These animals were a necessary part of the
ritual of a great sacrifice. They were offerings to heaven, earth, and the
ancestral spirits.

The Son of Heaven sacrifices to Heaven and Earth, to the
(spirits) of the four quarters, of the hills and rivers, and offers
the five sacrifices of the house, all in the course of the year.
The Son of Heaven uses an ox of one uniform color; a feudal
prince, afatted ox;agreat officer,an ox selected for the occasion;
an officer, a sheep or pig.

Li Ji (Book of Rites), Scroll 1, Lower Part, Section 1

In our contemporary world, the equivalent offering would be a
charitable gift of great value, offered to harmonize heaven, man and
earth.

The gua ci, “Da Chu: Profit (in the) divination. Donot eatat home.
Good fortune. Advantageous to cross the great stream.”

The time of sacrifice and of great offering includes celebration and
feasts. This is a time to be with good company, beyond the normal
familial dinner.

9-1 The first line, “There is danger. Advantage to finish.”

There is danger in leaving projects unfinished.

9-2 The second line, “A carriage halted (by the) spokes of the
wheel.”

An action is halted by a breakdown in normal structures. Fu may
also stand for the two pieces of wood which hold the axle firm on both
sides underneath a carriage.

9-3 The third line, “A good horse follows. Profit (from) difficulties.
The divination. Daily train (with) vehicles (for) defense. Advantageous
to have a place to go to.”

Travel and defense in a single instruction indicate that these are
unsettled times. Moving may be a wise action.

“A good horse follows” means that instead of riding the horse, you
are ahead of it, scouting and moving cautiously.

A variant reading—

rif  xian B yu B wei &7
Thesun defends, theearth protects.
—voices a secret invocation to ask nature’s help on a secondary, esoteric

level.
6-4 The fourth line, “A young bull with a wooden yoke on his
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horns. Great good fortune.”

The bull is a symbol of Da Chu, the great offering.

6-5 The fifth line, “A gelded hog's teeth. Good fortune.”

Amulets made from such teeth are proof of having participated in
a great sacrifice and offering.

9-6 The sixth line, “What is heaven'’s thoroughfare? A sacrificial
offering.”

Heaven'’s thoroughfare is the Milky Way. Sun, moon and stars are
the three sources of spiritual light from above. Sacrificial offerings were
made to celestial spirits, and here one ismade to our own galaxy of stars.

Mountain

Thunder

Hexagram Twenty-Seven

Eﬂ Vi: Jaws, Nourishment
Gua Ci:

1] zhen . ji % guan B yi UR
YI: The divination: good fortune. Look at the jaws.
zZi ] qiuk  koux shi"g
We pray our mouths be filled.
Yao Ci (Explanation of the lines):

9-1 she € er a ling g’- gui g
Put aside the harmonious spirit (of the) tortoise.
guan §, wo #H duo 2% vi B§
Looking (at) me (and) the movement of the jaws in eating.

xiong Y
Misfortune.

6-2 dion X§  yiB§

Ajolt (to) the jaws,
fullh  jing#Byuz qud  yibg
shakes the channels in the mound of the jaws.
zheng 4k xiong 4
To advance, misfortune.

6-3 fu 3 vi B§ zhen | xiong

Shaking in the jaws. The divination: misfortune.
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shi ¥ nianZwufy yong B wu i you K I A
(For) ten years no use. No place (is) profitable.
6-4 dinff yiE jig
A jolt to the jaws. Good fortune.

hu J§, shi4g, danRl danjyb
The tiger looking, glaring, glaring.

qgi & yu R zhuME. zhu R wu 7 jiu §

His desire ispursue, pursue. No error.

6-5 futl  jing 4% ju % zhen @

Shake the channels. Put into practice the divination.
it buf ke 8] she 7% da K chuan )l[
Good fortune. Not able to cross the great stream.

9-6 you 4 yi Bg li fg i
The starting point, nourishment. Danger. Good fortune.
li A she 3% da K chuan )'[
Advantageous to cross the great stream.

The ideogram representing Yi means “jaws, cheek, chin.”
The lines of Hexagram Twenty-seven — a yang line on both top and
bottom, with four yin lines in between — have been described in many
Chinese commentaries as a graphic outline of a mouth. By extension, this
representation leads to the idea of nourishment.

In all cultures, people spend a significant amount of time and
money on food, so the rules of etiquette surrounding dining have
important cultural implications. In Chinese folklore it is said that
chopsticks are used because bringing a knife to the table puts everybody
on the defensive.

Underlying these social forms are patterns of physical movement
made with the mouth, jaws and head. Movements of the head and jaws
distinguish the couth and uncouth, the hungry and the satiated. These
same motions can also be interpreted as omens and portents. This is the
lesson of Yi. Examine the ways that people eat for guidance on how to
proceed.

The guaci, “Yi: Thedivination: good fortune. Look at thejaws. We
pray our mouths be filled.”

The movement of the jaws represents an oracular sign. On the
material level, one should inspect the quality and quantity of food stuffs;
this same inspection applies to all levels of life.

9-1 The firstline, “Put aside, the harmonious spirit (of the) tortoise.
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Looking (at) me (and) the movement of the jaws in eating. Misfortune.”

“Put aside the harmonious spirit of the tortoise” refers to
scapulimancy, theancient form of divination in which the carapace of the
tortoise was used to determine the hexagram. Here, such divinatory
instruction is not followed.

Whois “me?” Itcould refer to an individual or to the oracle, the Yi
Jing itself. Guan has the connotation of “gazing,” and certainly gazing at
a person as they chew their food is a portent of trouble. This definitely
should not be done at the same time as consulting the Yi Jing. If the
instruction for harmony is discarded, misfortune will follow.

6-2 Thesecondline, “Ajolt(to) thejaws,shakes the channelsin the
mound of the jaws. To advance, misfortune.”

A “jolt” is getting hit in the jaw, which would then shake and hurt.
I have translated jing as “channels.” This is the same jing used in
medicine to designate the channels of energy which flow through the
body. “Mound,” in its anatomical sense, is the masseter muscle which
formsa mound when the teethare clenched. Thisblow to thejaws means
“stop — don’t go forward.”

6-3 The third line, “Shaking in the jaws. The divination: misfor-
tune. (For) ten years no use. No place (is) profitable.”

Shaking in the jaws is a description of chattering teeth. This could
be due to fright, palsy, or other illness. The instruction is that if one
cannot bite or chew properly, no nourishment is possible for ten years.

6-4 The fourth line, “A jolt to the jaws. Good fortune. The tiger
looking, glaring, glaring. His desire is pursue, pursue. No error.”

A jolt to the jaws will wake you up. It may encourage you to
combine the tiger’s faculty of constant visual inspection with the diligence
of pursuit.

In lines 6-2 and 6-4, dian could also mean “the top, forehead, to
overthrow, toupset,” as well as my interpretation “tojolt. ” The meaning
remains much the same.

6-5 The fifth line, “Shake the channels. Put into practice the
divination. Good fortune. Not able to cross the great stream.”

This line begins again with fu, “to shake.” Shake up the channels
of energy. Move yourself, but do not attempt major action.

9-6 The sixth line, “The starting point, nourishment. Danger.
Good fortune. Advantageous to cross the great stream.”

The idea that there can be danger while eating is a very old one. If
you are preoccupied with food, you may be inattentive to possible
danger. The instruction here is to be careful of what is used to nourish
the body and spirit, for the time is for great movement.
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Hexagram Twenty-Eight
A 18 Da Guo: Greatly Beyond the Ordinary

Gua Ci:
X 3§ dong A nao A,

DA GUO: The ridgepole is warped.
li 4 you ] you fi§ wang 43,

Advantageous to have a place to go to.

Yao Ci (Explanation of the lines):

6-1 jieﬁ. yong B baiAg mao % wudl jiugk
For amat, use thewhite mao grass. No error.
9-2 kuAs  yangA% sheng )t ti Af

The withered willow bears new shoots.
lao B fuR de 48 gi d nud-  qi F
An older man takes his lady (as) wife.
wuf b li )
Without doubt advantageous.
9-3 dong #%_  naoA#, xiong Y
The ridgepole is warped. Misfortune.
9-4 dong A% long T4 jix  yuAg 'y linE
The ridgepole is strong. Good fortune. It is hanging loose, regrets.
9-5 ku#&  yangA§ shengM  hua %
The withered willow bears flowers.
lao %, fukly deqg gi & shit fu X

Anolder woman takes her gentleman (as)husband.

wufjiu & wuF yu;&
A4
No error. No praise.

6-6  guoyl she 75 mie SEY ding T§

Passing through and crossing, water will cover the top of the head.
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xiong ¥ wuf, jiu K
Misfortune; yet, no blame.

Within Da Guo, “Greatly Beyond the Ordinary,” da means “great,
big, large,” and guo is “to pass through, to go beyond.” Hexagram
Twenty-eight discusses unusual situations, those which are beyond the
ordinary.

The gua ci, “Da Guo: The ridgepole is warped. Advantageous to
have a place to go to.”

The ridgepole is the horizontal, topmost timber in a roof. The
rafters lean against this central pole, so the stability of a house depends
on it. If the pole is warped, the roof will not be watertight, it will be
misaligned and thehouse unsafe. This is a time to move toanother place.

6-1 The firstline, “For a mat, use the white mao grass. No error.”

This is part of the ancient ritual of using the Yi Jing or an oracle.
People would kneel on mats and kowtow — bow their heads —in honor
and supplication. Mats made of white mao grass symbolize simplicity
and closeness to the earth. Mao grass is coarse and reedlike and only
suitable for thatch or simple mats.

9-2 The second line, “The withered willow bears new shoots. An
older man takes his lady (as) wife. Without doubt advantageous.”

In both Chinese and Western myth, the willow is a tree that does
not die. When you chop off the top, it grows new shoots symbolizing
constant renewal and rebirth.

Sheng means not only “to bear” but also “birth.” Thus an older
man, by taking a young wife, can continue to have progeny. The
withered willow and the older man can bear new shoots — a symbol of
continuance with great profit.

9-3 The third line, “The ridgepole is warped. Misfortune.”

A weakness in structure is obvious and leads to misfortune.

9-4 The fourth line, “The ridgepole is strong. Good fortune. Itis
hanging loose, regrets.”

Even if the ridgepole is strong, it must be tied and anchored
properly, otherwise the roof may fall in on you. The instruction is to
check on connections and loose ends.

9-5 The fifth line, “The withered willow bears flowers. An older
woman takes her gentleman (as) husband. No error. No praise.”

This is similar to the withered willow in the second line, but here
the willow bears flowers. The flowers symbolize momentary beauty, but
there are no shoots, no progeny. Consequently there is no error, but no

raise.
F 6-6 Thesixthline, “Passing throughand crossing, water will cover
the top of the head. Misfortune; yet, no blame.”
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Attimesitisimportant to gobeyond ordinary action, to cross water
which is over your head. Even if you don’t succeed, your attempt is
commendable because you have attempted something beyond the
ordinary.

I ]
—— mmmm Water
S ]

PEEEEE——
—— s Water

Hexagram Twenty-Nine
'Jk Kan: Water, The Pit

Gua Ci:
xi g kan3X_you A ful

The repeating pit. Have confidence.
wei ﬂi xin 14\ heng &

1
Connect the heart with a sacrificial offering.

xing 43 you g shang ¥
Action will have honor.

Yao Ci (Explanation of the lines):

6-1 . xif kansg N yuF  kandK kan g5 xiong ¥l
The repeating pit. Entering into the hole and pit. Evil.
9-2 kan IR youf] xian{®  qiusk xiaosls de 4§

Thepit has dangers. Prayers little effect.
63  lai R zhiX_kandR kan R xianWR gie L zhen RI
Coming or going, apit, apit. Danger; furthermore, a stake.
ru yuF  kaniK kan’é}wuﬁyong}ﬂ
Entering into thehole and pit. No use.

64  zun A4 jiu 5§ qui g_ er ﬁ\ yong I fou 4=
A cup of wine, a basket of rice. Two offerings of earthen vessels

nadW  yuedl zifj you hf

tohand up tobind my own enlightenment.

zhong €K wu 7, jiu &

Intheend, no error.
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9-5 kan 3 pu T ying & zhi AR ji B%, pmg,:f'
The pit is not full. Respect its completeness and tranquility.

wu £, jiu Z
No error.

6-6 xi '{?‘\ yong J§  hui ;;'%( mo \ﬁ?\

Bound, using strong ropes and cords,
. 3 - .
il yuF comgF i AR
disposed of in a clump of brambles.
san = sui ﬁ buq de 44 xiong ¥y
For three years, no gain. Misfortune.

Kan is composed of the trigram for water doubled. The kan
ideogramshowstu - ,”earth,”andxue XR_ ,“apit”or“ahole.”
This depression or hole is a place to which water will naturally flow. As
a gap or pit, kan indicates thata certain place or situation may be a snare.
Kan indicates a time of great caution due to potential pitfalls.

The guaci, “Therepeating pit. Have confidence. Connect the heart
with a sacrificial offering. Action will have honor.”

An action made at this time will have honor, but one must expect
ups and downs. You must be solid with confidence and the heart
centered.

The title of the hexagram is usually the introductory ideogram in
the gua ci. Thishexagram is the only exception. Placed before Kanis the
ideogram xi % , which shows the rapid, frequent movement of
wings in flying; this combination means “a repeat,” or “to practice.” Xi
Kan, a repeating pit, or Kan repeated, imitates the structure of the
hexagram, water doubled. Rapid frequent movement of water will
create waves. Waves make troughs, gaps or pits.

6-1 The first line, “The repeating pit. Entering into the hole and
pit. Evil.”

Kan occurs three times, emphasizing the trough of depression and
potential evil.

9-2 The second line, “The pit has dangers. Prayers little effect.”

Exercise extreme caution, prayers may have only a small effect.

6-3 The third line, “Coming or going, a pit, a pit. Danger; further-
more, a stake. Entering into the hole and pit. No use.”

The stake indicates a tether, so the image is of being bound in a pit.
What s the meaning of “a pit, a pit?” Is ita hole within a hole? Itis more
than a vacuum, it is a palpable force of sucking in. How do you get out
of a double pit? The fourth line may indicate a way out.

126



6-4 “A cup of wine, a basket of rice. Two offerings of earthen
vessels to hand up tobind my own enlightenment. In the end, noerror.”

The wine and rice are sacrificial offerings, as are the earthen
vessels. Yumeansnot only “enlightenment,” buta window, thus giving
an opening, a way to get out of the pit.

9-5 Thefifthline, “The pitis not full. Respectits completenessand
tranquility. No error.”

Theideogram ping IT‘ means “level, peaceful, tranquil.” This
peaceful exterior is a shamanistic omen of completion, an anomalous
image going beyond our usual idea of fullness as completion. A pit
whichis only partially full forms a natural reflecting mirror. The archaic
pictograph forji #f; shows something eaten or swallowed. Seeing
themoon’s reflectionin the pool, you could say “The pool has swallowed
themoon.” Inits peacefulness, this pool can reflect orabsorb, depending
on one’s point of view.

6-6 Thesixthline, “Bound, usingstrong ropes and cords, disposed
of in a clump of brambles. For three years, no gain. Misfortune.”

A thorny predicament from which there will be no escape for three
years. .

Fire

Fire

Hexagram Thirty
%ﬁ Li: Fire, Brightness |

Gua Ci:
}?{i lig] zhen | heng ‘g
LI Profit the divination. A sacrificial offering.
chu % pind¢,  niu ﬂ: iZ
Toraise acow andabull. Good fortune.

Yao Ci (Explanation of the lines):
9-1 luﬁ cwo §§  man K jing&zhi%_wu;’n jiu &
Walk reverently, proceed respectfully ! No error.

6-2 huang F g ypuan Ay ji S
Yellow and bright. Great good fortune.
9-3 ri B ze § zhix  ligh

The sun (then the) declining sun, so goes brightness.
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bu 7 guﬁ fouds eV ge-B

Rather (than) drumming (on) an earthen vessel and singing,

ze J| dak_dieZg zhi Z jie %  xiong 3

the rule (is that) great age sighs. Misfortune.
9-4 tu’% ruteqi b lai . rute fen 'l

Sudden - like, his coming (is)like aburning,
rue si F rudo qiﬁ: 14 A
like adying, like a forgetting.
6-5 cufdy i "@ tuo Y, ruo
Producing tears in torrents, sympathetically;
gi B jievk  ruo i%
mourning and sighing, sympathetically. Good fortune.
9-6 wang E. yong B chu & zheng 4.
The king uses military expeditions.
you ] jia zhe A shou=1§
Being good, (he)breaks apart the chiefs,
huojf{feigf;._ qi B, chou §f, wu 7, jiuf

(but) catches not their ugliness. No error.

Liis composed of the trigrams for fire. Together the two trigrams
equal the sun and the moon, symbolizing brightness. Modern meanings
of the ideogram li include, “to separate, to leave, to fall into, to meet
with.”

The pictograph shows a zhui /ﬁ , a short tailed bird with the
phoneticli § , which means “bright, elegant, a ghost.” Li, the
bright-colored bird, is the oriole.

Times of brightness are times of intelligent action.

The gua i, “Li: Profit the divination. A sacrificial offering. Toraise
a cow and a bull. Good fortune.”

The first three ideograms are the usual invocation shuffled into a
different pattern. In the time of Li, raising both cow and bull indicates
that female and male are nurtured equally.

9-1 Thefirstline, “Walk reverently, proceed respectfully! No error.”

The first four ideograms, lu cuo ran jing, may also be translated
as, “Shod with bright ornaments and respect.”

Now is the time to proceed with propriety and respect.

6-2 The second line, “Yellow and bright. Great good fortune.”

In Chinese culture, yellow was a symbol of the emperor; it also
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stood for the earth. Yellow and bright is the oriole, the bird omen of Li.
All are symbols of the center and good fortune.

9-3 The third line, “The sun (then the) declining sun, so goes
brightness. Rather (than) drumming (on) an earthen vessel and singing,
the rule (is that) great age sighs. Misfortune.”

A person of seventy or eighty years old, symbolized by the setting
sun, haslittle time left to stay above the earth. Singing gives way tosighs
and possible misfortune.

9-4 The fourth line, “Sudden-like, his coming (is) like a burning,
like a dying, like a forgetting.”

The first ideogram tu £  can mean “chimney” as well as
“suddenly.” This is an image of the incandescence of flickering flames,
of the briefness of fire. So life, like flames, goes up the chimney, up in
smoke.

6-5 The fifth line, “Producing tears in torrents, sympathetically;
mourning and sighing, sympathehcally Good fortune.”

The key word here is “sympathetic.” Producing tears, mourning
and sighing, would not normally be good fortune, but at certain times,
mourning is correct and appropriate. To mourn loudly may be consid-
ered virtuous.

9-6 The sixth line, “The king uses military expeditions. Being
good, (he) breaks apart the chiefs, (but) catches not their ugliness.”

“The king uses military expedmons could mean that the king is
seared by the fire of war, but he isn’t harmed due to his goodness and
brightness.

The hexagram L1 demonstrates the transience of brightness. We
aregiventhesun,and the waning or dying sun. Transienceis a condition
of life — and a condition of death.

The Yi Jing is divided into two parts. Hexagram Thirty is the end
of the first part. Appropriately, itends with Li, the symbol of light, of sun
and moon, a symbol of the passage of time.
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—— mmmm  Mountain

. Hexagram Thirty-One
5& Xian: To Jhﬂuence, To Move

Gua Ci:
‘E3€ heng ?‘f li ';ﬁ‘j zhen ﬁ\
XIAN: A sacrificial offering, profit in the divination.
W g i

To take a wife, good fortune.

Yao Ci (Explanation of the lines):
6-1 xian )55(: qi _H mu 34
Movement inone’s big toe.
6-2 xian }31(: gi B fe ﬂ?F xiong Y
Movement in the calves of one’s legs. Misfortune.
ju B g
To stay, good fortune.
9-3 xian FX\ gi { gufl zhidl;qi H osuil
Movement inone’s thighs. Hold. He follows;
wang 43 lin -
to go forward, regrets.
94 zhen 1] ig hui ta-wang <~
The divination: good fortune. Regrets vanish.
chong ‘t% chong ¥ wang J%  lai K_

If hesitating and irresolute in going and coming,

peng R comg A er T si ¥,

friends will follow your thoughts.

9-5 xian )a\\ i 1 mei B wu 77, hui o
Movement in the flesh, along the spine. No regrets.
6-6 xian )EX gi H.fudg jia j{ﬁ she-3~

Movement inhis jaws, cheeks and tongue.



Hexagram Tl'urty-one presents the case of the missing radical. The
title ideogram isxian BY , which means “all, united, together.” But
accordmg to the Appendices to the Yi ]1 ng, the title should be Gan ;& ,
meaning “to influence” or “to move.” The ideogram gan is written as
xian +{v , with the heart radical added underneath.

In ancient Chinese writings, radicals were frequently left out. It
was assumed that literati reading the text had the background to
understand the abbreviated ideogram, an accepted type of shorthand.
“To Influence, To Move,” hasbeen accepted as the title by everyone who
has studied the Yi Jing, and we will accept it also.

Voluntary or involuntary movements of the body may be viewed
as portents, and may explain the commentary on the yao ci. In Chinese
medical theory, the body has a network of energy channels in addition
to the vascular and neural systems. An interruption or change in the qi
energy flow would manifest itself inbody movements, and form abody
language understood by shaman, doctor, and individual.

The heart radical is the key to this hexagram. It points to emotion
and passion and their influence on the body. The instruction is to know
thyself — through portents in mind, heart, and body — before taking
action.

The gua ci, “Xian: A sacrificial offering, profit in the divination. To
take a wife, good fortune.”

Strangely this instruction would fit with the title Xian as it stands

— “to unite, tobe together This implies uniting the wife’s family with
one’s own — a major move.

6-1 The first line, “Movement in one’s big toe.”

The big toe symbolizes many things in different cultures. Ileave it
to the person posing the question to understand this in his or her own
context.

6-2 The second line, “Movement in the calves of one’s legs.
Misfortune. To stay, good fortune.”

This s a clear instruction not to go anywhere. If you have twitches
in the legs, it is best to stay put.

9-3 The third line, “Movement in one’s thighs. Hold. He follows;
to go forward, regrets.”

Yet another time to stand still.

9-4 The fourth line, “The divination: good fortune. Regrets vanish.
Ifhesitating and irresolute in going and coming, friends will follow your
thoughts.”

Two statements are made in this line. The first is good fortune.
Zhen, besides meaning “divination,” also means “correct, upright,” so
the course of correct action will bring good fortune.

The second statement is that vacillating in your thoughts and
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actions can influence your friends.

9-5 The fifth line, “Movement in the flesh, along the spine. No
regrets.”

All the anatomical positioning is encompassed in the single word
mei. This tingling in the spine is a sensitivity along the vertebrae that
might signal tension and anxiety, but there are no regrets.

6-6 Thesixthline,“Movementin one’sjaws, cheeks, and tongue.”

The question: is the person consciously speaking, or are these
involuntary movements? Or even glossolalia?

—— ——
——
Thunder

s mmmm Wind

Hexagram Thirty-Two
’E’ Heng: Constancy

Gua Ci: ,
ha heng®  wu Ay jiu 8-
HENG: A sacrificial offering. No inauspicious omens.

lig]  zhen B ]  you A youpl wangi¥

Profit the divination. Advantageous tohave a place to go to.

Yao Ci (Explanation of the lines):
6-1 juan S/fi heng tg zhen B xiong ¥\
Digging constantly. The divination: misfortune.

wu s you A 1i 4
No place is profitable.

9-2 hui W5 wang
Regrets vanish.
9-3 bu7n heng 48 gi H. de 4%,

Not constant, his virtue.

huo 9K cheng 7R zhi 2 xiu zhen lin Z-
Some hold thisis shameful. The divination: repentence.

9-4 tian 3 wu 7, ging
The field (is) without game.
6-5 heng 18, qi _H_de 44 zhen %"

Constant, one’s virtue. The divination:
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fu _.@’r ren A jiE fu i zi f-  xiong Y|
a 'wife, good fortune; a husband, misfortune.
6-6 zhen 3 heng & xiong W

Shaking constantly, misfortune.

Heng s the symbol of constancy. Theideogram heng showsaheart
on the left, and a boat between two shores on the right, meaning a heart
or mind which encompasses beginning and end, and thus is constant.

Constancy leads to endurance and perseverance, attributes which
areimportant for long-term plansand endeavors. Stability and regularity
are the instructions for the time of Heng.

The gua ci, “Heng: A sacrificial offering. No inauspicious omens.
Profit the divination. Advantageous to have a place to go to.”

Accompanying the ritual invocation is an instruction to act, to
proceed.

6-1 Thefirstline, “Digging constantly. The divination: misfortune.
No place is profitable.”

Too much of the same action can be counterproductive.

9-2 The second line, “Regrets vanish.”

This should be clear when used in context for the recipient.

9-3 The third line, “Not constant, his virtue. Some hold this is
shameful. The divination: repentance.”

This is one of the few moralistic statements in the Yi Jing. I take
some relief that only “some” hold this shameful.

9-4 The fourth line, “The field (is) without game.”

In ancient times, divinatory practices were used to search out
game. This line says it is not a good time to seek or to hunt.

6-5 The fifth line, “Constant, one’s virtue. The divination: a wife,
good fortune; a husband, misfortune.”

This line implies that there will be good fortune if the wife does the
divination, but if the husband does the divination, there will be misfor-
tune. The first sorcerers were women, sorceresses. At this time, the
inquiry requires a woman, a wife’s intuition and intelligence.

6-6 The sixth line, “Shaking constantly, misfortune.”

This echoes the first line. Shaking over and over again represents
an incoherent action.

Heng brings forth the idea that action which is repetitive, but
without a long-term goal or structure, is unfortunate.

A second reading of Hexagram Thirty-two is possible when the
title ideogram  #& is read as Geng, which means “the moon when
nearly full.” This possibility revolves around the similarity in the
writing of zhou —ﬁ- ,“aboat,” and its contracted form - whichis

133



written exactly likeyue | ,“the moon.”

The Shuo Wen dictionaries show a heart and a boat E ,but the
oracle bone inscriptions, nearer to the time of the Yi Jing, show T for
heng which is much closer to ([ , , I1D andyue | ,“the
moon,” than & ,zhou -f~ ,“aboat.”

This second interpretation does not necessarily negate the first,
since one constancy could refer to the affairs of men, and the moon when
nearly full refers to the affairs of heaven. The following is the variant
interpretation:

GENG: The moon when nearly full

The gua ci, “The moon whennearly full. A sacrificial offering. No
inauspicious omens. Profit in the divination. Advantageous to have a
place to go to.”

6-1 The first line, “Sacrifice to the moon when nearly full. The
divination: misfortune. No place is profitable.”

9-2 The second line, “Regrets vanish.”

9-3 The third line, “None when the moon is nearly full his virtue.
Perhaps confess and proceed to sacrifice. The divination: repentance.”

9-4 The fourth line, “The field is without game.”

6-5 The fifth line, “The moon when nearly full, one’s virtue
chaste. The divination: a wife, good fortune; a husband, misfortune.”

6-6 The sixth line, “Excite to action when the moon is nearly full.
Misfortune.”

Heaven

——— mm Mountain

Hexagram Thirty-Three
l& Dun: To Hide

Gua Ci:
Sk heng ”5" xino |\ li 4  zhen ﬁ
DUN: A sacrificial offering. Small profits, the divination.

Yao Ci (Explanation of the lines):

6-1 dunBk wei B, 1i By

A hidden tail. Danger.
wu 4] yong J you A you{X wang {3

No useto have aplace togo to.
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6-2 zhi B zhi Z yong Fﬂ huangﬁ niy % zhi 2 ge ﬁ
To hold, wuse a yellow bull’s hide.
mo § zhi = sheng B shuo 24,
Do not strip nor take it off.
9-3 df dnK oyoul] jig L
Bound and hidden. There isillness and danger.
chuZ chen & gie 3~  jiZ
Cattle, vassals and concubines. Good fortune.
9-4 hao 43  dun Bk junZ ziF  jiE
Goodness concealed, the superior man, good fortune.
xiao I\ ren A fou 75
The small man denied (this).

9-5 jia g dun R zhenpy  jigg
Excellence concealed. The divination: good fortune.
9-6 fei §g, dun \BR wu £, bu 7, li 4;]

Riches concealed. Without doubt, advantageous.

Dun means “tohide.” The ideogram shows the movement of little
suckling pigs. In China pigs are staple fare. They are nurtured and
reared everywhere in the rural countryside, so omens and images
derived from them are natural. These signs give instruction on the
format and results of concealment.

The ideogram dun appears in every line except the second. These
lines are all relatively simple in context, and demonstrate both the good
and bad elements of being hidden.

The gua ci, “Dun: A sacrificial offering. Small profits, the divina-
tion.”

This is a time to look for modest gains.
6-1 The firstline, “Ahidden tail. Danger. No use to have a place
to go to.”

In times of danger, it is best to protect your back. The exposure of
a little detail may bring more danger. This line instructs you to stay
hidden and still.

6-2 The second line, “To hold, use a yellow bull’s hide. Do not
strip nor take it off.”

Magic concealed is the theme of the second line. The shaman is
invested with a cover; he is hiding in the personae and skin of the yellow
bull. Youaredisguised whileinvested with great powers. Itisimportant
to hold onto these personae.
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The last four words of the line can be translated as follows:
mo ﬁ‘ zhi % sheng }L% shuo 3%,

Quiet overcomes speech.
We can remain hidden by being quiet.

9-3 The third line, “Bound and hidden. There is illness and
danger. Cattle, vassals, and concubines. Good fortune.”

A paradoxical line. There is illness and danger by being bound at
this juncture, yet there are many external manifestations of wealth.

9-4 Thefourthline, “Goodness concealed, the superior man, good
fortune. The small man denied (this).”

The small man is unable to hide his good works, indeed he will
boast of his charity while the superior man conceals his.

9-5 The fifth line, “Excellence concealed. The divination: good
fortune.”

Again, modesty leads to luck.

9-6 The sixth line, “Riches concealed. Without doubt advanta-
geous.” Great profit is assured.

Inthelast threelines we have concealment of goodness, excellence,
and riches. These hidden actions, accomplished with modesty, could
certainly be qualities of the superior man. Acts of generosity should not
be done for public knowledge or boasted about. This fits with Daoist
practice, that power is in the non-doing and the hidden.

Thunder

HEQVén
Hexagram Thirty-Four
7{5{1‘ Da Zhuang: Great Strength

Gua Ci:
A H A e

DA ZHUANG: Profit in the divination.

Yao Ci (Explanation of the lines):
9-1 zhuang X yu T zhi Pk
Strength in the toes.

zheng Ak xiong W you A fu%

To proceed, misfortune is certain.
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9-2 zhen ,ﬁ ji &
The divination: good fortune.
9-3 ' xiao ) ren £ yong P zhuang Y3
The small man uses strength;

jun B zi - yong B| wang [F] zhen i li [

the superior man uses webs. The divination: danger.
di ?‘;&yang% chu 8% fan 7 lei Zy, qi K. jiao#!
The ram butts the fence (and) entangles his horns.
9-4 zhen iz hui V&~ wang -~
The divination: good fortune. Regrets vanish.

fan g juexk-bu Jn  lei ff;&

The fence cleared; no entanglement.
zhuang A% yuF da X yu BlzhiZ  fu 3%

Strong asa great carriage’s wheel spokes.

6-5 sang % yang ; w¥ yif wug, hui -
Losing the sheep dueto changes. No regrets.

6-6 di %}K yang% chu %ﬁ fan }%

The ram butts the fence.

bu7\ nengBE tui \E bu 7} neng 4, sui g

Not able toretreat; not able toadvance,

wu . you 43 li %] jan§g 2 L[ jiF

no place is advantageous. Difficult; butthen, good fortune.

Da Zhuang is defined as “great strength.” The ideogram da means
“great” or “big.” Theideogram zhuang meansa “robust man” or “aman
that is as stout and as strong as a tree.”

The uses and abuses of great strength make up the instructions of
Hexagram Thirty-four. By itself, great strength is worthless. Coupled
with stupidity, it is worse than useless; coupled with intelligence, it can
overcome many barriers.

The gua ci, “Da Zhuang: Profit in the divination.”

9-1 The firstline, “Strength in the toes. To proceed, misfortune is
certain.”

There is too much strength in front with nothing to back it up. Itis
best to stay still.

9-2 The second line, “The divination: good fortune.”

9-3 Thethird line, “The small man uses strength; the superiorman
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uses webs. The divination: danger. The ram butts the fence (and)
entangles his horns.”

A ram butting a fence is a clear image of confrontation resulting in
entanglement. The superior man weaves webs that are flexible, that
surround a problem, rather than trying to force through it with bone-
headed strength. This idea is central to Daoist theory of action, counter-
action, and nonaction. It applies to the martial arts, the art of war, and
the art of life. Obvious weapons, such as a ram’s horns, can become
trapped. It is better to use something flexible and unseen, that at first
glance has little strength, but will entrap rather than becoming trapped.

9-4 The fourth line, “The divination: good fortune. Regrets van-
ish. The fence cleared; no entanglement. Strong as a great carriage’s
wheel spokes.”

Now is the time to go through barriers. Jue means “to break
through.” In opposition to the previous line where the fence entangled
the horns, here the barrier is cleared — go rolling through like a great
wheel.

6-5 The fifth line, “Losing the sheep due to changes. No regrets.”

Loss is not a fortunate thing, but here there is no regret. At times,
taking a loss is the proper action.

6-6 The sixthline, “The ram butts the fence. Not able to retreat; not
able to advance, no place is advantageous. Difficult; but then, good
fortune.”

Although you are stuck at the moment, it will work out later on.

The yao ci indicate when strength can be used, and when it is of no
avail. “Great strength” can be very useful, but it must also be timely.

L]

.
Fire
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Hexagram Thirty-Five
’E" Jin: To Advance, To Flourish

Gua Ci:

- kang /,?« hou 1%,

JIN: Prosperity to the feudal lord.

yong | xi g ma % fan/% shu &

Offered gifts of horses for breeding in abundance.

zhou % 1 san % jie 33~

By daylight in a day, one is thrice received.
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-Yao Ci (Explanation of the lines):
6-1 jin% rido cuigf rufe zhen J
To flourish is alike to destroy is ... The divination:
ji & wang F| fu ¥ yu gk wu A, jiu ik
good fortune. A net of confidence, abundance. No error.
6-2 ‘ jin-&  rudo  chou#X ruv
To flourish is alike to sorrow is...
zhen J] iz
The divination: good fortune. )
shou )ﬁ zi gz jie A~ fuggyuF qi M wang E mu-2-
Receive this great armor and blessing from one’s grandmother.
6-3 zhong}%yun 4, hui {f-wang 2~
All (are) true. Regrets vanish.
9-4 jin% ru o shi {5 shu &,
Flourishing like the long-tailed marmots ( or) rats.
zhen 1 li ): 3
The divination: danger.
6-5 hui Vg wang = shi % de {8 wu B xu e
Regrets vanish. Lose (or) gain, no concern.
wang 42 ji & wuf, bu7p liA]
To proceed, good fortune. Without doubt advantageous.
9-6 jink qi K jioo . weidf yong J fa K vig
Advancing his horns, hold fast (and) use to chastise the city.
i g, g wuijindy zhen §  ling-
Danger. Good fortune. No error. The divination: regrets.

Jin is defined as “to advance, to flourish.” The oracle bone picto-
graphs show two birds f darting towards the sun H as it
appears on the horizon at dawn. The bird symbol evokes the Latin
“auspicium,” divination by watching the flight and feeding of birds.

Jin is an augur of increase and advance. It is coupled with the
‘universal cycle of increase and decrease, rise and fall. The attainment of
prosperity must be tempered with caution because all states are tran-
sient.

The gua ci, “Jin: Prosperity to the feudal lord. Offered gifts of
horses for breeding in abundance. By daylight in a day, one is thrice

received.”
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The ideas of increase and flourishing are explicit in this gua ci.
Horses for breeding are gifts of continuing value, their progeny doubles
the importance of the gift. Thrice welcomed in a single day shows great
honors. The beginning phrase smacks of salutation like, “God Bless the
King,” leading one to assume these gifts and favors are bestowed in a
very formal setting.

6-1 Thefirstline, “To flourishisalike to destroyis... The divination:
good fortune. A net of confidence, abundance. No error.”

The instruction is that to flourish and to destroy are simply the two
faces of the same coin. They alternate in an ongoing process, but
confidence and generosity will bring good fortune.

6-2 The second line, “To flourish is alike to sorrow is ... The
divination: good fortune. Receive this great armor and blessing from
one’s grandmother.”

The first section of this line mimics the first line with the notion of
opposites alternating in continuing progression. The second partbrings
up a personal story.

Early in my career as a Chinese medical practitioner a patient came
to me with a very difficult illness. In the course of treatment my normal
methods seemed to desert me; then my timing and technique both
changed dramatically. The patientrecovered. All of thishappened inthe
space of three weeks. When I asked the Yi Jing what had happened, I
received Line 6-2. In Chinese tradition, when you call on your ancestral
spirits, they will answer and help you. Iblessed my maternal grand-
mother for both me and my patient.

6-3 The third line, “All (are) true. Regrets vanish.”

9-4 The fourthline, “Flourishing like the long-tailed marmots (or)
rats. The divination: danger.”

In Western literature, the animal which resembles the long-tailed
marmotis thelemming. When their population becomes too dense, they
find some way of killing themselves. This line shows asituation of excess
and danger.

6-5 Thefifthline, “Regrets vanish. Lose (or) gain, no concern. To
proceed, good fortune. Without doubt advantageous.”

The course of action is so powerful that even loss of gain is
unimportant. Proceed to great results.

9-6 The sixth line, “Advancing his horns, hold fast (and) use to
chastise the city. Danger. Good fortune. No error. The divination:
regrets.”

The advance of horns represents attack. Although this attack is
used tochastise, or todiscipline, the ultimate resultisregret. Itmay seem
to be fortunate that there is no error, but the end result is regret, for
chastisement at this point has no lasting value.
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Lightascending in Jin is coupled with light descending in Ming Yi,
Hexagram Thirty-six. The sun in its daily course, and birds as omens,
provide the visual images of rise and fall in these two hexagrams. The
fluctuation between flourishing and danger, moving up and down,
implies that advancing an action carries the seed of retreat.

T I
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Hexagram Thirty-Six
Bﬁ% Ming Vi: Bright Bird, Brightness Obscured

Gua Ci:
B B i Al janEE  zhen R

MING YI: Profit from difficulties, the divination.

Yao Ci (Explanation of the lines):
9-1 ming W yiByuT fei B i ¥ gi K yi ¥
The Bright Bird in flight letsfall its wings.
jun B zi FyuF xing & san = ri o bu T shi-E
The superior man, in traveling three days, no food.
you B youdd_ wang 4z, zhud.ren Ayou Xy yan-&
Thereis aplace togoto. Rule men with words.
6-2 ming®Ryi & yiB  yuF zuo J28ufi%
The Bright Bird wounded in (the) left thigh.
yong W zheng #& ma B zhuang $r ji &
Use help; ahorse, strong. Good fortune.
9-3 ming BF yi ﬁ yuf nan<gl shou 1%
The Bright Bird in(the) south, hunting,
de 4% qi _H. da K shou ¥
takes their great chief.
bu 4~ ke of ji 7‘3\ zhenﬁ
Do not make ahasty divination.
64 ruNyuzf zuo 75 fu Hi huoﬂi ming AR yi ﬁzhizxin N
Enter intothe left belly. Takethe Bright Bird’s heart,
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ywuF  chu # men 19 ting J&.
through coming out the door and courtyard.
6-5 ]ii zi - zhi 2 ming Bf yi %
The Count ofJi proceeds as the Bright Bird.
li 4| zhen g
Profit in the divination.
66 buf ming 8  hui 94 chugydeng B yu F tian R_
Not brightness, darkness. First, mount to the heavens;
hou 4 rus>~yu F  di 34 -
afterwards, enter into the earth.

Ming Yiis thesign of “ thelight from the sun after sunset,” “human
intelligence which ishidden,” and “abrilliant, brightbird.” This lightis
at the edge of our perception, barely visible, yet it is real and vibrant,
hidden figuratively by the earth.

Ming Bﬂ means “bright, clear, light, intelligent, to understand.”
The ideogram is a compound of light: thesun ¥ , and themoon H

Yi #  means “barbarians, vulgar, peaceful to kill, injured,
flying animals.” The ideogramisaman 4% withabow .

Following Jin, a picture of birds darting toward the sun at dawn,
Ming Yiforms thereverseimage. Itis thebird of light, the sun, becoming
obscured as it descends below the horizon at sunset. Ancient Chinese
pictographs show the Ming Yi may be a pheasant — possibly the
imperial or golden pheasant. Themodernzhi % ,”pheasant,” had
an archaic variant which shows an arrow with abow or wrapping to the
left of a bird. This variant is similar to Yi

In human terms, Ming Yi addresses the Brilliant Bird in each of us,
whose intelligence may be darkened by circumstance or by vulgarity.
The hope is to be guided by light even when hidden and in the dark.

The gua ci, “Ming Yi: Profit from difficulties, the divination.”

This could be a historical reference to King Wen, who wrote the Yi
Jinginjail. The instructionis that one should take advantage of problems
and difficult situations rather than being overcome by them.

9-1 The firstline, “The Bright Bird in flight lets fall its wings. The
superior man, in traveling three days, no food. There is a place to go to.
Rule men with words.”

The traveler is compared to a bird in flight. “Suspends its wings”
and “no food for three days” dictates a time to glide, to fast, to move
quietly towards a goal. Energy is expended softly through words, not
with great motion.
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6-2 Thesecond line, “The Bright Bird wounded in (the) left thigh.
Use help; a horse, strong. Good fortune.”

Oracular signs arise in different parts of thebody. A wound in the
left thigh is a significant wound, but not serious enough to cause death.
The superior man, symbolized by the Bright Bird, knows he should seek
help. The problem indicated here is not insurmountable. A strong
horse, symbolizing a strong effort, can pull you out.

9-3 The third line, “The Bright Bird in (the) south, hunting, takes
their great chief. Do not make a hasty divination.”

A greatgoalis achieved, but do nothurry the next steps. Take time
to plan subsequent moves. -

6-4 The fourth line, “Enter into the left belly. Take the Bright
Bird’s heart, through coming out (the) door and courtyard.” -

There are anatomical points in acupuncture theory which have
“door” and “courtyard” as part of their names. The Central Courtyard
islocated on the midline of thebody at the breastbone. About twoinches
below, and half an inch to either side, is the Dark Door. Bothare strategic
points of entry and exit which were used to reach the heart in ritual
sacrifice.

How can thisbe translated as an instruction for us? Certainrituals
should be performed in matters of life and death, but the most important
thing is to seize the heart of the matter. Ritual bloodletting and death
may be necessary.

6-5 The fifth line, “The Count of Ji proceeds as the Bright Bird.
Profit in the divination.”

The Count of Ji was the most honored and respected noble of the
Shang Dynasty which King Wen overthrew to establish the Zhou Dy-
nasty. King Wen decreed that the Count should survive to continue the
Shang lineage, to make the necessary sacrifices to calm and maintain the
Shang ancestral spirits. Legend says that the Count of Ji was enfeoffed
with territory in the northeast of China or Korea.

The instruction is to be as a light which shines even when eclipsed.

6-6 The ssixth line, “Not brightness, darkness. First, mount to the
heavens; afterwards, enter into the earth.”

This is the cosmic light of the sun in its daily round. Darkness and
earth are a tomb. Death always comes after life, and here is a time to
gather strength and ascend again.

This reflects Hexagram Thirty-four, where, after flourishing, there
is destruction. Hexagrams Thirty-five and Thirty-six may be coupled
due to the esoteric meanings of the bird images in their titles. The image
of the bright bird is paradoxical — like life it is bright, yet sometimes it
is hidden, sometimes barbaric.

Although sacrificial rituals are not openly performed today, the
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idea of taking the heart out of something still has meaning. Ritual and
propriety are important. Although he shattered the body of the Shang
Dynasty, King Wen kept the heart alive in the person of the Count of Ji.

This particular hexagram introduces strands of thought which are,
by modern standards, exotic and bizarre. How long does the heart beat
after itis removed? Prognostication by reading entrails was a partof the
Roman civilization. Can we think like this in our modern age? Rites of
sacrifice, of life and death, are important because although they seem
unfamiliar, they are still a conscious part of our thought patterns. The
phrase “getting to the heart of the problem” is only one example.

Time sequences, the idea of flourishing, and the question of when
to change direction are key questions in our existence. When is the right
time? What is the right direction? The flight of birds can be an omen of
direction.

In Hexagram Thirty-five, where birds are darting toward the sun,
the central image is not directionality but time. In Hexagram Thirty-six,
light has entered the heart of the earth, into the body of man.

IE————
ey mssw Wind
[ —

Fire

Hexagram Thirty-Seven
5& £ Jia Ren: The Family

Gua Ci:
g Ll 4 nu < zhen §

JIA REN: Profit in a woman'’s divination.

Yao Ci (Explanation of the lines):

9-1 xian B8 you #7  jiu g hui Y& wang <
Fences hasthe home. Regrets vanish.
6-2 wudy youl. sui % zai B
Not distant, proceed to establish
zhong ¥ kui g% zhen ﬁ ji %

the center and manage the food. The divination: good fortune.
93  jiafg rend hevd  hevd  hui M- i
The family scolded with severity, repentence and discipline.



iz fudlg  H G xieg xi vd
Good fortune. Wife and children tittering and laughing aloud.
zhong 44, lin %
In the end, remorse.
6-4 fu'E g dak i
Wealth and family. Great good fortune.
9-5 wang E-  jia k. you 7 jia %
The king draws near to the family.

wu] xudm i E -
No anxiety. Good fortune.

6-6 youf fu X% wei X, ru 4o
Have confidence and majesty, and proceed.
zhong 4K ji &
In the end, good fortune.

The title of Hexagram Thirty-seven, The Family, comes from two
ideograms, jia ifi. ,/"ahouse, afamily, relatives,”andren A ,”man,
mankind,” with the combination meaning “the family” or “home.” The
parameters of family relationships and responsibilities are spelled out in
Jia Ren. These simple lessons are at the base of all cultures, all civiliza-
tions.

The gua ci, “Jia Ren: Profit in a woman's divination.”

Zhen can mean “virtue” as well as “divination.” The gua ci
establishes that the virtuous woman is of primary importance in the
family and the family’s future.

9-1 The first line, “Fences has the home. Regrets vanish.”

The theme of territoriality is one that pervades even present times,
“Fences make good neighbors.” These fences or limits may be internal
ones, within the family, as well as external. Boundaries whichhavebeen
agreed upon should be honored.

6-2 The second line, “Not distant, proceed to establish the center
and manage the food. The divination: good fortune.”

Nourishment of the family takes priority over following distant
desires.

9-3 The third line, “The family scolded with severity, repentance
and discipline. Good fortune. Wife and children tittering and laughing
aloud. In the end, remorse.”

The wife and children tittering means there is no discipline within
the family, no real parental authority from either father or mother.
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Discipline is an important ingredient in establishing the well-being of a
family. In the end there is remorse because of this lack.

6-4 The fourth line, “Wealth and family. Great good fortune.”

An axiom both then and now.

9-5 Thefifthline, “The king draws near to the family. No anxiety.
Good fortune.”

Closeness and harmony areindicated in this line. Even aking must
take on the responsibilities and relations of a family. He sets an example
for all.

6-6 Thesixthline, "Have confidence and majesty, and proceed. In
the end, good fortune.”

Both confidence and majesty proceed from the self.

Familial ethicsand propriety are vital ingredients of the YiJing. This
may be why Confucius and his school adopted the Yi Jing as their own.
This hexagram gives important instructions for family relationships.

Firve

Laoke
Hexagram Thirty-Eight
B Kui: Strange

Gua Ci:
% xiaoll™  shi $ ji %
KUIL: Small affairs, good fortune.

Yao Ci (Explanation of the lines):
9-1 hui ¥4 wang = sang% ma \EJ
Regrets vanish. A lost horse.

wu g suidR  zZf]  fuif

Don’t follow; (he)hhimself will return.
jian B, e B ren A wuF, jiu B

Perceive evil men. No error.

9-2 yu 3 zhu 2. yuF xiang F. wufsjiu L
Meeting the master inthe lane. No error.

6-3  jian B yu B ye % qi_,.:ﬂ; niu },f che @J
See the carriage being pulled, its oxen hindered.
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gidtren K tian R, gie H o oy §-J
His man tonsured; also, the nose cut off.

wu,  chuAy  you] zhong 4K
Without abeginning, thereis anend.

9-4 ki W gud yu B yuanii fu R
Strange. The orphan meets the primal father.
jiwode.  fuy G wul jingE
An exchange of sincerity. Danger. No error.
65  huiVG-wang= jue)Fp zong 57 shi v ~fu éf
Regrets vanish. His worship bites through the surface.
wang J2. he 1 jiu %%
Go. What error?

66 kBl gudh jm Y, shim fufl tuF
Strange and unique. See thepig carrying mud onits back.
i guitheyi — che Ff xianZpzhang}f zhi 2 hu i,
Carrying ghosts ina carriage. First, draws the bow;
hou 4%_  shuo4zhi Z_ huif\ fei B kou %,

afterwards unbends the bow. Not arobber,
hun 4% gousfwang 12 yuX¥_ yu R
but a bridegroom tolove. Go and meet the rain.
z ] jig
A rule of good fortune.

Hexagram Thirty-eight, wherein Kui means “strange,” contains
fantastic confrontations, unusual juxtapositions, and strange subjects.
Situations appear dreamlike, without rational sequence of symbols or
images. The situations appearing in the yao ci could almostbe described
as visions, indeed the ideogramjian J, ,“tosee,” appearsin three
of the lines. Kui, the title, includes the radicalmu [ ,“an eye.” It
is an eye which is staring or squinting; it is nota normal seeing.

Kui provides support to the inquirer in unusual circumstances;
misfortune does not occur in any line. “No error” or “what error”
finishes four lines and substantiates a natural scheme of nature which
allows for the bizarre.

The gua ci, “Kui: Small affairs, good fortune.”

Inatime of seeing strange things, itis good tostay withlittle things,
with small business.
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9-1 Thefirstline, “Regrets vanish. Alosthorse. Don’t follow; (he)
himself will return. Perceive evil men. No error.”

To return is the central action of the Dao. Another important
concept in Daoism is the idea of non-action. Here there is action in non-
action, things will right themselves. The lost horse returns.

“Perceive evil men. No error.” tells us that the perception of evil
can lead to avoidance of evil.

9-2 The second line, “Meeting the master in the lane. No error.”

What or who is the master that one encounters in the lane? The
lane forms a symbolic passage during which help and instruction will
come from a teacher. The meeting is not coincidental, but destined.

6-3 Thethirdline, “Seethecarriagebeing pulled, its oxen hindered.
His man tonsured; also, the nose cut off. Without a beginning, there is
anend.”

This is a complex scene. “See” places us as an observer. The
carriage is moving with difficulty, hindering the oxen who pull it. The
word for “tonsured,” tian, means “heaven,” so the imputed idea is that
the topmost part of the man, hishead, is shaved. But worse than that, his
noseis cut off, a frighteningimage. A bare head and cut-off nose give the
impression of a skull. “Without abeginning, thereisanend.” Withsuch
dramatic omens of trouble, the undertaking should not even begin.

9-4 Thefourthline, “Strange. The orphan meets the primal father.
An exchange of sincerity. Danger. No error.”

A conjunction of spirits will occur when ancestral spirits guide the
living who are orphaned or destitute. This can be dangerous when
messages are misinterpreted, but good when there is sincerity.

6-5 The fifthline, “Regrets vanish. His worship bites through the
surface. Go. What error?”

Zongistranslated hereas “worship,” itshowsanancestral temple.
The ideogram depicts a roof with spirits underneath it, so “ancestors”
could bean equally valid translation. To bite through the surface, orbite
through the skin, may be an oracular image of eating the sacrificial
offering. It is also an instructive image — of worship and spiritual
concern as the first penetration of any problem.

6-6 Thesixthline, “Strange and unique. See the pig carrying mud
on its back. Carrying ghosts in a carriage. First, draws the bow;
afterwards unbends thebow. Notarobber, butabridegroomtolove. Go
and meet the rain. A rule of good fortune.”

The sixth line begins with wonder at strange sights, but none of
these are to be feared because they introduce symbols of fertility. “First
draws thebow, afterwards, unbends the bow” means that things are not
as they seem; no danger is involved. Then there is the deception in the
matrimonial ritual of stealing the bride, “Not a robber, but a bridegroom
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tolove.” A fertility image immediately follows, “go and meet the rain.”

The word for “strange” and the word for “ghosts” may have been
pronounced very much alike in ancient times, so there may be a pun in
the very title of the hexagram which alludes to ghosts or beings beyond
ordinary life. This is one of the more quizzical hexagrams bringing into
play somelarge themes, the mostimportantbeing the spiritual encounter.

The other great theme is action within non-action, the lost horse
coming back, the oxen trying to go but really stopping, the bow being
strung and then unstrung. All are images of great potential, where the
end result is bettered by nonaction.

This hexagram closes with a great spiritual encounter —being wet
by the spirit of rain, the spirit of fertility, the spirit of matrimony. Thisis
the rule of good fortune.

s wssmm Water

[ p———
seem mmam Mountain

Hexagram Tl'\iwly—nine
& Jian: Difficulty
Gua Ci:
% li 4| xi#  nan 4]
JIAN: Advantage to the west and south.
bu 7T li4 dong F.  bei 3
No advantage to the east and north.
li | jian Y da R_ren £ o -
Advantageous to see the Great Man. The divination: good fortune.

Yao Ci (Explanation of the lines):
6-1 wang 4%  jian /g lai . yu %‘%

To go, difficulties. To come, praise.

6-2 wang £ chen @ jian & jian
The king’s minister troubled (with) difficulties.
fei BE gong 25 zhi Z qu ¥
Not personally ! (His)is the cause.
9-3 wang f3  jian % lai Z&_ fan JA

To go, difficulties. Come and turn back.
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6-4 wang 4% jian 'k lai X lian E
To go, difficulties. Come together.
9-5 da % jian % peng B lai 2K

Great difficulties. Friends will come.
6-6 wang 2 jian £ lai K shuo 2R ji &
To go, difficulties. To come, abundance. Good fortune.
li #| jian ¥, da K ren £
Advantageous to see the Great Man.
1

Jian is prosaic and simple. The language is clear, the instructions
direct. When in difficulty, do not go forward. Jian, “difficulties,” are
found in every line of the hexagram.

The gua ci, “Jian: Advantage to the west and south. No advantage
to the east and north. Advantageous to see the Great Man. The
divination: good fortune.”

This is a repeat of the directional signals in Kun, the second
hexagram, coupled with instructions to seek mature, objective advice.
When the compass is viewed as an analogy to the sun’s circadian cycle
on a sundial, southwest represents the future; northeast represents the
past; noon as the meridian represents the present.?

6-1 The first line, “To go, difficulties. To come, praise.”

This is the story of Jian.

6-2 The second line, “The king’s minister troubled (with) diffi-
culties. Not personally ! (His) is the cause.”

Difficulty upon difficulty, but the causes are from outside. The
inner self is strong.

9-3 The third line, “To go, difficulties. Come and turn back.”

A return to the Dao will obviate the problems.

6-4 The fourth line, “To go, difficulties. Come together.”

This is a time to unite rather than to advance.

9-5 The fifth line, “Great difficulties. Friends will come.”

Friends will come in the hour of need.

6-6 Thesixthline, “To go, difficulties. To come, abundance. Good
fortune. Advantageous to see the Great Man.”

This echoes the first line.

The title, Jian, appears in every line. In the second line, it appears
twice. Repetition extends to two other words—wang 4% ,“togo,”
andlai #_ ,“tocome,”—whichareused tocreate a stylisticbalance.
This emphasis on coming and going supports the instruction in the gua

! See Hexagram Fifty-five, Feng, for more about noon as the present.
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ci, advantage in one direction, no advantage in the other. The determi-
nantis theradicalzu &, “the foot,” which forms the lower part of
the title ideogram jian 4. . When confronted with a difficulty, the
footcarries us, coming or going. ButJian can also mean lame, so forward
movement might be hobbled. Itis better to stay put and let events take
their course and come.

Tkunder

e — Y Y

Hexagram Forty -
ﬁ'ff Jie: To Loosen

Gua Ci:
li 31 xi & nan\§) wu A suo pF wang AE.
JIE: Advantage to the west and south. No cause to go.
i kg RAEL iE
He will come and return. Good fortune.
yousg you X wang 4z su)il  ji F
There isaplace togo to, early. Good fortune.

Yao Ci (Explanation of the lines):

6-1 wu 7, jiu i
- No error.
9-2 tian &  huo /’Ei san =. hu §f\_

(In the) field, hunting, caught three foxes.

de}q  huang 4 shi & zhen I ig
Receives yellow arrows. The divination: good fortune.

6-3 fu g qie Fl.cheng f_ zhi L kou%f,  zhi E

To carry on the back and also to ride, causes robbers to arrive.

zhen i lin &

The divination: regrets.

94  jie féﬁ- erd muig-pengfff  zhiE si Jif fu é}ﬁ

Loosen your toes. Friends (will) arrive. They (will be) sincere.

6-5 jun B zi 3 weiff.  yourF jie
The superior man bound (but) having solutions.

151



ji& youZ§  fu xiao N> ren A_
Good fortune. There willbe confidence (by) small men.
6-6 gong A yong i she §+ sun .

The duke’s usage. Toshoot a falcon

yuF gao & yong ‘,’@? zhi Z_ shang L.
on ahigh fortified city wall’s top.

840 ﬁ, zhi Z.wuf, bug li4)
(From this) catch from the hunt ! Without doubt advantageous.

Jie, “to loosen, to untie, to solve, to send,” is represented by an

ideogram that shows dao 77 , “asharp instrument,” made from jiao

, “the horn,” of niu 4§ , “anox.” This instrument is used to
loosen objects. Jie is a time to solve problems, to loosen constraints.

The gua i, “Jie: Advantage to west and south. No cause to go. He
will come and return. Good fortune. Thereis a place to goto, early. Good
fortune.”

The southwest is the lucky direction, echoing Hexagrams Twoand
Thirty-nine. This gua ci contains instructions which seem to contradict
themselves. If travel to a certain location is the goal, youshould go early.
Yet the main instruction for action is non-action. If engaged in a hunt or
a chase, “No cause to go. He will come and return. Good fortune.”

This may seem paradoxical, but in hunting, pursuit is only one
method of capturing game. Another common tacticis still-hunting. The
hunter chooses a propitious location, establishes himself early, and lets
the game come to him. This method could be applied in the search for
any object, whether material or spiritual.

6-1 The first line, “No error.”

9-2 The second line, “(In the) field, hunting, caught three foxes.
Receives yellow arrows. The divination: good fortune.”

The captured foxes and the yellow arrows are both good omens.
Fields and yellow-colored arrows are evocative symbols. In the Five
Dynamic Forces of Chinese philosophy, earth and yellow represent the
auspicious center.

Besides being feral game animals in Chinese myth, foxes also
partake of the supernatural; many times they represent changelings.
Werefoxes, like werewolves, were common figures in folklore. Their
capture gives security and power.

6-3 The third line, “To carry on the back and also to ride, causes
robbers to arrive. The divination regrets.”

“To carry on the back and also to ride” presents an anomaly. A
person, or porter, who carries many things on hisback, and alsoisriding

152



in a carriage or on a horse, will invite robbers by the imbalance of the
situation. Thus a small-minded man who assumes the position of a
superior man will lead to larceny and regret. The terseness of the
opening phrase in both the third and fourth lines seems to exhibit the
wisdom of folk homilies.

9-4 Thefourthline, “Loosenyour toes. Friends (will) arrive. They
(will be) sincere.”

To loosen your toes is to relax. Go and greet your friends.

6-5 The fifth line, “The superior man bound (but) having solu-
tions. Good fortune. There will be confidence (by) small men.”

The superior man who is tied up will find ways of untying himself.
Aleader will find solutions and gain the confidence of those who follow.
This is the dictum of this hexagram.

6-6 Thesixth line, “The duke’s usage. To shoot a falcon on a high
fortified city wall’s top. (From this) catch from the hunt! Without doubt
advantageous.”

Theduke has gained a great prize in the symbol of the falcon, which
though seemingly protected, has been captured. The lesson here is that
when confronted by massive defenses, you must shoot straight at the
exposed parts in order to attain your goal.

Hexagram Forty-One
A Sun: Decrease

Gua Ci:

/'fﬁ youR fu é’_ yuan%,  jiEG
SUN: Have confidence, the origin of good fortune.

wufy  jiuf ke 7] zhen §

No inauspicious omens. Do the divination.

i 4 youZq  youfd wang fz
Advantageous to have a place to go to.
he \_% zhi Z_ yong ||| er = gui i
How to proceed (with an) offering? Two baskets of rice
ke ® yong 3| xiang "}}5_
can be offered and presented for the sacrifice.
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Yao Ci (Explanation of the lines):
9-1 ji B shi ? chuan i wang f2
One’s own affairs, hurry and go.
wuf, jiuky zhuo B sun K HL
No error. Consider diminishing !
9-2 li ﬁt\! zhen IR zheng ik xiong W
Profit in the divination. To attack, misfortune.
fulp  sun 1§ yish zhi L
Will not decrease but increase ! -
6-3 san = ren A xing 4y
Three people traveling,
ze & sundf  yi— ren A
then (will be) diminished by one person.
yi = ren A xing 4t ze | de 4§ qi B you &
One person traveling, then obtains his companion.
6-4 sundg qi B jiJg  shi 4 chuan X4
To diminish his illness, send a message quickly.
you JJ xi,é.wu Fajiu &
There willbe joy. No error.
6-5 huo % yi g5 zhiz¢shi + pengff{ zhi 2 gui ﬁ

Someone adds ten pairs of tortoises.
futp ke , wei Y& yuan AJ jig
Not able tooppose the origins of good fortune.
9-6 fu % sunéﬁ yi 5. 2hi Z wu FJ jiu &
Do not decrease. Increase ! No error.
zhen 5] iz
The divination: good fortune.
i 4] you el " you pY_ wang £
Advantageous to have a place to go to.
de 4% chen [f wuAs jia ;%

Obtain servants, not houses.

The etymology of Sun can be traced only to the Han Dynasty
dictionaries where its meaning is “to diminish, to decrease, to subtract.”
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More contemporary meanings include “injury” and “loss.”

When we examine the components of the ideogram, a picture
appears. The left radical isshou # ,“ahand.” The right radical
yuan J  isdesignated as the phonetic, but an ancient form of yuan

depicts abronze vessel with a hole on top— a vessel used tohold
sacrificial offerings or liquors. Combining the images of a hand and a
vessel used for sacrificial liquors gives us an extended level of meaning,.
“To decrease” can also be “to pour out” or “to pour away.”

Todecrease can refer to number, time or possession. Itis a positive
action, even during the act of subtraction.

The gua ci, “Sun: Have sincerity, the origin of good fortune. No
inauspicious omens. Do the divination. Advantageous to have a place
to go to. How to proceed (with an) offering? Two baskets of rice canbe
offered and presented for the sacrifice.”

The first section of the gua ci uses standard phrases to prepare the
seeker for the act of divination. The second part, “Two baskets of rice ...”
is a minor offering, and indicates a time when material wealth has been
diminished. The seeker’s questioning about the proper way to proceed
with the sacrifice shows that his sincerity and inner offering issubstantial.

Yong ,which occurs twice, means “touse.” Anciently the
pictograph meant “an offering.” Xiang Z. means both “to present”
and “to accept a sacrificial offermg ” This double entendre is inherent in
the }ustory of theideogram since it was written prorruscuously inancient
times as xiang ¥. or the more familiar heng % , “to sacrifice,”
which occurs somany times in the Yi Jing text. The unportant ideais that
within the ritual of a sacrificial offering, both presentation and acceptance
are integral. For the votary to give is also to receive, to diminish is also
to increase. Such is the mandate of Sun.

9-1 The first line, “One’s own affairs, hurry and go. No error.
Consider diminishing!”

Zhuo M ,”toconsider,” shows a picture of pouring out liquor,
a graphic representation of diminishing. It hints at ritual libations and
at water evaporating from the cooking of rice. This is a nourishing of
heaven, earth and other people by giving from oneself. Technically, the
use of libations with music and song may havebeen part of the sacrificial
rites created by the Duke of Zhou.

In his ninth year in the spring, in the first month, there was a
sacrificial service in the great ancestral temple where he first

used the zhuo.
The Annals of the Bamboo Books, The Introduction,

Chapter 4
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9-2 The second line, “Profit in the divination. To attack, misfor-
tune. Will not decrease but increase !”

This is not a time to be aggressive. An attack will increase an
opponent’s strength instead of decreasing it.

6-3 The third line, “Three people traveling, then (will be) dimin-
ishedby one person. One person traveling, then obtains hiscompanion.”

The implication here is that traveling two by two is morebalanced,
and thus stronger and happier, than travel by a group of three or by a
single person. -

6-4 The fourth line, “To diminish his illness, send a message
quickly. There will be joy. No error.”

Communications of care and affection can work wonders with a
personwho s ill. Here is an endorsement for get well cards and an early
understanding of psychotherapy.

6-5 Thefifthline, “Someoneadds ! tenpairs of tortoises. Notable
to oppose the origins of good fortune.”

Tortoises were emblems of longevity and of great, good fortune.
The plastron of this revered animal was one of the original articles used
inritual divination. Divination through their use could certainly lead to
good fortune.

9-6 The sixth line, “Do not decrease. Increase! No error. The
divination: good fortune. Advantageous to havea place to go to. Obtain
servants, not houses.”

Increase and profit will come. “Having a place to go to” is the goal.
In this line, increase depends on personnel. The instruction is to obtain
helpers, not real estate or material items.

Numbers are an important element in the instructions of Sun.
“Decrease” is arithmetic in its primal sense.

In the gua ci there are two baskets of rice.

In the third line there are three persons minus one person, equal-
ling one plus one, or people traveling two by two.

In the fifth line there are ten pairs of tortoises.

There is emphasis on the number two, which in the scheme of the
Yi Jing and its trigrams, is the number of balance, the number of the
center.
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Wind

Thunder

Hexagram Forty-Two
2% Vit Increase

Gua Ci:
4. ligl youlg youy wangfz
YI: Advantageous to have a place to go to.
li 4| she3y  da Al chuan |

Advantageous to cross the great stream.

Yao Ci (Explanation of the lines):
.91 li4| yong )]  wei & da k. zuo At
Advantage to use and to make a great effort.
yuan A, ji & wu 7, jiu &
The origin of good fortune. No error.
62 - huogX  yighzhiZshi+ pengflfzhi 2  gui ¥,
Someone will add ten pairs of tortoises.
fu#", ke ¥, wei X yong 5K zhen ;51 ji &
Not able to oppose. Everflowing the divinations and good fortune.
wangE yong K| xiang“g'. yu F di /?
The king offers and presents sacrifices to the supreme ruler.
ji&
Good fortune.
6-3 yi 3§ zhi Z yong | xiong Yy  shi %
Profit fromthe useof unfortunate affairs.
wuf) jiu g you’} fu é’;_ zhong p  xing 4+
No error. Have confidence. In the center walk.
gao & gong & yong fy  gui ¥
Tell the duke touse hisrank.
6-4 zhonng xing T gao & gong /i cong ,1,{
In the center walk. Tell the duke to follow.

157



li ‘ff'} yong ]ﬂ
Advantageous to make offerings,
wei & yi 4% qian & guo B
to be trusting in the moving of the capital.
9-5 you K fu % hui &, xin A2
Thereis sincerity inakind heart.

wu ] wen K] yuan 7, jig
No question, great good fortune.

you JF ful. hui & wo :f/)(‘ de 1%,
To have sincerity and kindness is our moral excellence.
9-6 moFyid iz huogK jitRahiZ
No increase init for someone attacks !
iz, xins\\ wufy heng{d  xiong \H
To establish the heart without constraints, misfortune.

The ideogram for Yi, “to increase, to overflow, profit, benefit,”
showsamin Mz ,“avessel,” overflowing withshui K ,“water.”
Yi is a time of prosperity in earthly matters and flowering in spiritual
growth.

The gua ci, “Yi: Advantageous to have a place to go to. Advanta-
geous to cross the great stream.”

There is double profit when goals are clear and actions are timely.
The parallel construction of the four ideograms in each of the phrases
may indicate that the proper translationof you 4% in this instance
may be “to cross tributary streams.” Thus small streams should be
forded before the crossing of a great river.

9-1 The first line, “Advantage to use and to make a great effort.
The origin of good fortune. No error.”

Zuwo {f means “to work, to make,” so this line extols hard
work. Hard ‘work is one way to increase, a simple statement of the
Protestant work ethic — before there were Protestants.

6-2 Thesecond line, “Someone will add ten pairs of tortoises. Not
able tooppose. Everflowing the divinationsand good fortune. Theking
offers and presents sacrifices to the supreme ruler. Good fortune.”

This line is most auspicious and has enormous responsibilities on
the spiritual plane. Ten pairs of tortoises means twenty shells which can
be used for divination. If the tortoises are used for breeding, this would
be a perpetual supply of divinatory instruments — a great gift indeed.

Huo vj( , “someone,” presents us with a mystery. Who could
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bestow such a magnificent gift? We discussed some history of shaman-
ism in the fourth hexagram, and huo is the same word that is used as a
disclaimer in that hexagram. When magic was employed in shamanistic
practice, the attribution was always kept secret. This was to protect the
giver and recipient from forces who might oppose them.

“The king offers and presents sacrifices to the supreme ruler.” The
king— or youacting as the king — performssacrifices todi ,“the
supremeruler” thatis God. God is notdrawn as amasculine or vengeful
figure; the supreme ruler is pictured in the ideogram as a flower on its
stem

6-3 The third line, “Profit from the use of unfortunate affairs. No
error. Have confidence. In the center walk. Tell the duke tousehisrank.”

Learn from your mistakes by walking in the Dao and by learning
from those honored for their benevolence and sagacity. The ideogram
qui F  represents a jade scepter, an emblem of rank awarded to
nobles for distinguished service by the king.

6-4 The fourth line, “In the center walk. Tell the duke to follow.
Advantageous to make offerings, to be trusting in the moving of the
capital.”

Inancient China, the king would sometimes determine that the site
of the capital was no longer fortunate, so he would move the capital city.
Where to move the capital was a question of the utmost importance.
These moves were often opposed by the nobles and common people.
Whole sections of “The Book of Shang” are devoted to these moves and
the problems which arose from them.

Pang Geng wished to move to Yin, but the people would not go
to live there. He therefore appealed to the assembly of the
discontented uttering these words, “Our king came and fixed
- onthisplacefromadeep concern for our people, and not because

he would have them all die, where they cannot help each other
to preserve life. Examination by divination says, "This is the
place for us.” When the former kings had business, they
reverently obeyed the mandates of heaven... As from the stump
of a felled tree, there will be shoots and sprouts. Heaven will
perpetuate our mandate and favor in this new city.”

Shu Jing (The Book of History), Book of Shang,

Book 7, Pang Geng, Part 1

The instruction of the fourth line is that a time of great movement
needs the cooperation of all.

9-5 The fifth line, “There is sincerity in a kind heart. No question,
great good fortune. Tohavesincerity and kindness is our moral excellence.”
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There is no greater virtue than a kind heart and sincerity; it brings
good fortune.

9-6 The sixth line, “No increase in it for someone attacks! To
establish the heart without constraints, misfortune.”

An untenable position exacerbated by overreaching desire. If you
act on an impulse of the mind or heart without constraints or beyond
reason, it will lead to misfortune.

Lake

Heave"
Hexagram Forty-Three
4 Quai: Decision

Gua Ci:

S yang 3% yu ¥ wang £ ting )i fu ¥ hao 3%
QUAL: Displayed in the king’s court. Trust in the signals.

yuli L E godE i yi gy
There will be danger. Inform one’sown city.

. bu s li 3| jiBp  rong 5(3(

No advantage in immediate warfare.

li 4.1 you Jg youpy wang ;fi

Advantageous to have a place to go to.

Yao Ci (Explanation of the lines):
9-1 zhuang & yu - qian ] zhi Bk
Strong inthe front of the toes.
wang 4% bu . sheng B wei &5 jiu

Goes (but does) not overcome. There are errors.

9-2 - it hao BE, mo ﬁ\ ve &

Alarms and signals. In the quiet of the night

you f  rongg'  wuf] xu K.

there will be attacks. (Be) not anxious.
9-3 zhang Y yu F  qin g you B xiong ¥4
Strong inthe cheekbones. There will be misfortune.
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jun B zi 3~ quai-¥#  quai H
The superior man decides to clean up,
dud¥ xing 47 yuig yusmw i ru g
alone acts and encounters rain. It follows by being dampened,
you yun Y& wu, jiu &
there willbe sadness but no error.
94 tun BR. wuts fuff qi 8 xingsy ci K qie A
Buttocks without skin. He walks haltingly.
gian :% yang,”f]’, hui §&- wang—-wen %]  yanZ
Adragged sheep. Regrets vanish. Hear the words,
buz xin 1%
no belief in them.
9-5 xign B, I} quai A quai F-
An amaranth mound. Cut off and uproot.
zhong M xing 47 wufy jiu &
In the center walk. No error.
66 - wu 7 hao%f¥, zhong &K~ you 7§ xiong %
Without signals, the end will be unfortunate.

The modern ideogram quai means “to fork, parted, certain,” but
this is another hexagram title where there may be alternate meanings
because of a dropped radical. The Great Appendix states that quai

# is equivalent tojue J# , which means “to open out, to cleanse,
to decide, settle.” The difference in the ideograms rests in the water
radical -/ ontheleft. If we take jue as the correct meaning, then the
picture for this hexagram is a stream with an opening made by the flow
of its waters. Thus, a decisive path, or decision, is the meaning of Quai.

The gua ci, “Quai: Displayed in the king’s court. Trust in the
signals. There will be danger. Inform one’s own city. No advantage in
immediate warfare. Advantageous to have a place to go to.”

The ancient pictograph of quai shows a picture of a thimble. This
thimble was worn by archers when using a bow and arrow, an instru-
ment of war. An archer’s thimble displayed in the king’s court signifies
a potential attack and a call to arms, but the danger is not immediate.
Strategy is more important than conflict in this gua ci. One should define
goals, and a place to go to, to establish a strong position.

9-1 The first line, “Strong in the front of the toes. Goes (but does)
not overcome. There are errors.”
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Precipitous action is indicated by the toes. Leaning too far forward
is an unstable posture which will lead to errors.

9-2 Thesecond line, “Alarms and signals. In the quiet of the night
there will be attacks. (Be) not anxious.”

Alarms and signals help maintain vigilance and prepare one for
any type of attack.

9-3 The third line, “Strong in the cheekbones. There will be
misfortune. The superior man decides to clean up, alone acts and
encounters rain. It follows by being dampened, there will be sadness
but no error.”

This is a character reading from physiognomy; the structure of the
face is an omen. Cheekbones that are too strong means the person is
unbending or cruel, thus misfortune. The superior man who attempts to
clear up a problem made by arigid or cruel person often finds himself in
a solitary position. This is as true now as it was then, a troubleshooter is
often not a popular person.

9-4 The fourth line, “Buttocks without skin. He walks haltingly.
A dragged sheep. Regrets vanish. Hear the words, no belief in them.”

Anyone with skinned buttocks would find it difficult to walk.
Certainly he walks hesitantly, like a dragged sheep. The words of
someone so afflicted might be difficult tobelieve, since in all probability
he had been flogged for criminal activity.

9-5 The fifth line, “An amaranth mound. Cut off and uproot. In
the center walk. No error.”

Amaranth is a potherb which can be eaten as a young green. In
Chinese cuisine it is used like spinach. The seed can also be ground into
flour. Onceit gets started, amaranth, orred root, is very prolific. Because
itgrows soabundantly, a fairamount of determination would be needed
to uproot it. It symbolizes something overly abundant, out of control,
which must be cleaned out. The way to do this is to be centered and to
move in the Dao.

6-6 Thesixthline, “Without signals, the end will be unfortunate.”

If we expand this into today’s world, “signals” can also be trans-
lated as “communication.” Without signals or communication there
cannot be decisions based on intelligence; consequently, the end will be
unfortunate.
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Hexagram Forty-Four
——fﬁ Gou: To Pair

Gua Ci:

45 nu 4. zhuang 3
GOU: The woman is powerful.

wufy yong | qu B nu —4-

No wuse tomarry (this) woman.

Yao Ci (Explanation of the lines):

6-1

9-2

9-3

9-4

9-5

i yuT jings niAR,  zhen R jiE
Bound to metal chocks. The divination: good fortune.
you jg youdQwang pz  jianJ,  xiong ¥
Having a place to goto encounters misfortune.
lei By, shi.  fud hi§F duyg
An entangled pig can be trusted to falter and limp.
baog], you Jj yu ¥ wu s, jin gk '
Abag with fish. No error.
buZ\ liA] bin
Without profit, visitors.
tun ﬁé: wu ¢, fu% qi L. xing 3 ci >R qie B
Buttocks without skin. He walks haltingly.
i g wu7h daR jiufg
Danger. No great error.
bao 81, wuF; yu ¥, qi AL xiong Y
Abag without fish. The beginning of misfortune.
yivh gife, baofl - gua N\
Like a willow tree enveloping the melons,
han 42> zhang’,? youZ] yunig zifg tian R_
a contained elegance will fall spontaneously from heaven.
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9-6 goudp g juef ling wu jiu 4

Copulate with his/her horn. Regrets. No error.

Gou is thought to mean “to meet, to encounter.” This attribution
is from the Great Appendix which defines Gouasyu ¥ , “to meet.”

Gou, the ideogram, has its own meanings which may be deduced
from its picture. Goushowsnu 4 ,“awoman,” and the phonetic
hou )5 ,“aruler,” which represents a manbending over an orifice or
a mouth. Stripped of commentary, Gou means “to pair, to have sexual
intercourse.” Thus the Hexagram Gou is “a time for pairing, to meet,
to communicate, to have intercourse.”

The gua ci, “Gou: The woman is powerful. No use to marry (this)
woman.”

What does “powerful” mean in this context? The question is one
of appropriateness rather than of strength or power in its usual sense.
There is no use to marry such a woman unless the husband wishes to be
dominated.

6-1 The first line, “Bound to metal chocks. The divination: good
fortune. Having a place to go to encounters misfortune. An entangled
pig can be trusted to falter and limp.”

Chocks are implements to stop a vehicle from rolling; they hold
something in place. The divination is that if you stay in one place, it is
good fortune. If you move there will be misfortune, because movement
is difficult, like a pig who is all tangled up.

9-2 The second line, “A bag with fish. No error. Without profit,
visitors.”

Fishareauniversal symbol of fertility. Theideogrambao originally
represented a fetus in the womb. The time of pregnancy isa private time
when visitors are not welcome.

9-3 The third line, “Buttocks without skin. He walks haltingly.
Danger. No great error.”

Move with great care; if you must, hobble towards a goal.

9-4 The fourth line, “A bag without fish. The beginning of
misfortune.”

The bag without fish is a sign of infertility.

9-5 The fifth line, “Like a willow tree enveloping the melons, a
contained elegance will fall spontaneously from heaven.”

Thisis one of themore poeticlinesinthe YiJing,and ithasa multitude
of possibilities in translation. The first four ideograms are an unusual
naturalimage, “Like a willow tree enveloping the melons...” Thenextsix
ideograms, “...acontained elegance will fall spontaneously from heaven,”
begin with han zhang, which can also mean “hidden chapters, essays,
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music.” This line indicates a wondrous, creative time when heaven
and man are joined spontaneously in beauty and elegance.

9-6 The sixth line, “Copulate with his/her horn. Regrets. No
error.”

The horn, a phallic symbol, may have the precise meaning of a
dildo — a lady’s horn. There are regrets in such solitary times, but no
error.
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Hexagram Forty-Five
? Cui: To Gather Toge*her

Gua Ci:
§ heng ?
CUI: A sacrificial offering.
wang ¥ jia gz you B miao }%
The king draws near tothe ancestral temple.
li%] jianl, daR ren A heng %

Advantageous tosee the Great Man about the sacrifice.

li %1 zhen J  yong A da k_ sheng 4%
Profit in the divination. Offerings of sacrificial beasts.
jiE li 4| youF  you g wang Az

Good fortune. Advantageous tohave aplace togo to.

Yao Ci (Explanation of the lines):
6-1 youl fuf  buT zhong B
Thereis sincerity (but)no result.
nai [} luan | nai 3 cui “_?
If disorder, then a gathering together.
ru}é‘ hao3§ yi— wodh wei Y xiao X
As bysignal, one hug will produce smiles.
wu 'y xu npln. wang 42 wu i,  jiu K

No distress. Go. No inauspicious omens.
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6-2 yin3| jig wu A, jiu A
Led by good fortune. No error.
fu maip lig yong ¥ yue 1§
Sincerity, then profit by the offerings at the summer sacrifices.
6-3 cui fi_t U _Aa jie oF 11 %o
A gathering together like sighs.
wufy you M. li4] wang jz wu f, jiug xisoAdv ling
No placeis profitable togoto. No error. Slight regrets.

9-4 dak ji¥g wu %, jiufk
, Great good fortune. No error.
9-5 cui youF weify wug, jiuss fi i fu %

Gathering together has its place. No error. No confidence
yuan Zs yong K. zhen g hui - wang =
(needs) a great enduring divination. Regrets vanish.
66  jiE X g Hh wug jiugg
Send a dispatch (with) tears and weeping. No error.

Cui, “to gather together,” calls for communion with spiritual
powers, assembly with others, and communion with one’s self through
sacrifice and open emotions.

The ideogram is composed of cao -+t , “grass” or “weeds”
growing close together on top of the phoneticzu %, “a follower,
a servant.”

The gua ci, “Cui: A sacrificial offering. The king draws near to the
ancestral temple. Advantageous to see the Great Man about the sacri-
fice. Profit in the divination. Offerings of great sacrificial beasts. Good
fortune. Advantageous to have a place to go to.”

Thisisaspiritual offering of greatimport. The king himselfis acting
as supplicant to harmonize heaven, man and earth. Itisimportant to see
the Great Man because all procedures must be in accord with the Dao.
The great sacrificial animal was usually an unmarked young bull. This
was proffered to the spirits, inhonorand reverence, to assemble spiritual
communion between the living and the dead. Now, as then, Cui points
to personal sacrifice and communion with God and spirit.

6-1 The first line, “There is sincerity (but) no result. If disorder,
thena gathering together. Asbysignal, one hug will produce smiles. No
distress. Go. No inauspicious omens.”

This line shows disorder and then a coming together. In spite of
sincerity, things are muddled; consequently, there are no results. One
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hug producing smiles is a welcome support in such times.

6-2 The second line, “Led by good fortune. No error. Sincerity,
then profit by the offerings at the summer sacrifices.”

This is a gathering together at a specific time. Yue 7[',;4,3 was the
summer sacrifice conducted in the Shang-Yin Dynasty. The left radical
shen . means spirits. To the right is a picture of a pitch pipe

. . Music was used as a communication between the ancestors and
the inner self.

6-3 The third line, “A gathering together like sighs. No place is
profitable to go to. No error. Slight regrets.”

Sighs indicate lethargy and discouragement. .

9-4 The fourth line, “Great good fortune. No error.”

A simple declaration of good luck.

9-5 The fifthline, “Gathering together has its place. No error. No
confidence (needs) a great enduring divination. Regrets vanish.”

A proper location must be considered when an assembly is to be
held, but however good the site, there will always be some in the group
without confidence. These individuals need a great, enduring spiritual
message.

6-6 The sixth line, “Send a dispatch (with) tears and weeping. No
error.”

Thisisaninordinateshow ofemotionsincezi %+ canalsomean
a sigh in the sense of “alas and alack.” But such outward emotional
distress is apropos to the time and there is no error.

The range of emotions expressed in Hexagram Forty-five is much
greater than in other parts of the Yi Jing. We have ahug, smiles, distress,
sighs and tears. This may be one of the conditions of human groups, or
perhaps it is a product of human groups.
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Hexagram Forty-Six
‘ﬂ’ Sheng: To Ascend

Gua Ci: .
4. yuan %, heng %
SHENG: The beginning, a sacrificial offering.

yong i jian g, daRoren L wudy xuie
Useful tosee theGreat Man. No anxiety.
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nanv§] zheng fx. ji &
Southward proceed. Good fortune.

Yao Ci (Explanation of the lines):

6-1 yun #, sheng 4 da AR jidE
Granted ascension. Great good fortune.
9-2 fu¥ naip liA yong K]

Sincerity, then profit by the offerings
yue Fén wuio jiu #
at the summer sacrifices. No error.
. 9-3 sheng 4]’ xu g yig,
To arise inahollow city.
6-4 wang £ yong Jg] heng®  yu-f qi kK shan
The king presents sacrificial offerings on Qi Mountain.

g wu F, jiu X
Good fortune. No error.
6-5 zhen 5ii  ji & sheng J]‘ jie T&
The divination: good fortune. Ascend the steps.
6-6 ming ‘&  sheng 4{

Darkly ascending.
li g yuFbusxg xi ¥, zhiz zhen g

Advantage in unceasing  correctness.

Sheng, “to ascend,” is a time for communication between those on
earthly and heavenly planes. Sacrifice, charity, and the actions which
put one’s material world in order form Sheng’s instruction.

The gua ci, “Sheng: The beginning, a sacrificial offering. Useful to
see the Great Man. No anxiety. Southward proceed. Good fortune.”

In ancient times, kings would tour the country in order to stabilize
outer territories and make uniform certain standards and regulations.
The southern tour was made in the summer. Sheng indicates this is the
period to set one’s house in order.

6-1 The first line, “Granted ascension. Great good fortune.”

A coming together with higher powers.

9-2 The second line, “Sincerity, then profit by the offerings at the
summer sacrifices. No error.”

South and summer are congruent in movement, both internally for
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one’s self and externally for society and nature. It is time to put things
in order and harmony.

9-3 The third line, “To arise in a hollow city.”

A harbinger of emptiness.

6-4 The fourth line, “The king presents sacrificial offerings on Qi
Mountain. Good fortune. No error.”

The capital of the Zhou Dynasty, which originated in southwest
China, was located at the base of Mount Qi. Local offerings were meant
to promulgate good fortune for one’s own family, city and state. Charity
begins at home.

6-5 Thefifthline, “The divination: good fortune. Ascend the steps.”

Go up one level at a time. ’

6-6 The sixth line, “Darkly ascending. Advantage in unceasing
correctness.”

Even while moving in darkness, advantage may be gained by
moving correctly and according to guidance from a divination.

Though Sheng means “to ascend,” its natural omen, shownby an
ancient pictograph ; ,isacup » ,aladle,orahandful, multiplied
by thenumberten + . Another meaning of shengis “a pint,” and may
point to an offering which consisted of ten handfuls of a grainsuch asrice
or millet.

There is an esoteric connection between sheng and the ideogram
yue £5 , the phonetic in the ideogram which means the “summer
sacrifice” in the second line of the yao ci. The phonetic yue, a tubular
measuring device, is equal in volume to 1200 grains of millet. This yue
forms the cubic standard of an instrument called the yellow cup which
was the base measure for sheng. The yellow cup was a tube nine inches
long with a 9/10ths of an inch bore. The length and width, volume and
weight held within its dimensions comprised a complete bureau of
standards for the entire country. In addition, when the yue was blown
into, it set the tonal standard for music. Two yue makeonehe 4. ;
tenhe <~ make onesheng.

Although Sheng means “to ascend,” it is also a standard of mea-
sure, an attempt to make uniform the standards by which we live.
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Hexagram Forty-Seven
& Kun: Distress

Gua Ci:

) heng '\37‘ zhen §|
KUN: A sacrificial offering. For the divination,
da A ren A jiE wu k. jiufs
the Great Man good fortune. No error.
youf yanz buf xinfg

There are words but no belief.

1

Yao Ci (Explanation of the lines):
6-1 tun ,5;1'71 kun lf] yu F zhu zf mu K
The buttocks distressed by arod of wood.
ruNyus youdh gu s sanz suifibu g di $f,
" Enters into adark valley. Three years not seen face to face.
9-2 kunlE]  yu F jiu @ shi A~
Distressed amid drink and food.
zhu %k fu &% fang - lai %
Red sashes squarely will come.
li yong )3  xiang j%’; si ':iqf_a
Advantage touse and to present sacrifices.
zheng 4L xiong X wu F, jiu &
To proceed, misfortune. No error.
6-3 kun lf] yuF shi g judgyuy ]z;\ li $1
Surrounded by rocks. Takesinhand thorns,
run yuF qi f gong iz buZ jian J, qi g gi £ xiong Y}
enters into his palace, doesnot see his wife. Misfortune.
9-4 lai g xu g xujg kun ] yu § jin A~ che?

Comes slowly, slowly, enclosed in ametal carriage.
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linZ you g  zhong 4%

Regrets will have anend.

95 yi yue F ,

To cut off the nose. To cut off the feet.

kun B yuF chif fudf nai § xu g yougg  shuodis

Surrounded by red sashes. Then slowly there will be words.
li 4 yong A ji X si A2,
Advantage to use worship and sacrifice.
6-6 kg oy T ge ¥ li g
Bound with creepers and vines.

yug  nie B wurk yueg dong gy hui Wi
Proceeds unsteadily and tottering, saying move and repent.

youH  hui g zheng A jid

Have repentence to go forward to good fortune.

Kun signifies distress, anxiety and confinement; it can also mean
“weary” or “tired.” Theideogram showsmu X, “atree,” surrounded
by wei ] ,“anenclosure.” Penal codes dominate the striking images
found in this hexagram. The title occurs in every line and is followed by
yu, which means “in, to, at.” This construction suggests that Kun is a
condition in which the petitioner finds himself. It is a condition of
confinement and duress which may be more mental than physical.

The gua ci, “Kun: A sacrificial offering. For the divination, the
Great Man good fortune. No error. There are words but no belief.”

“Words but no belief” means that trust is lost; estrangement and
worse will take place. Outside consulis needed as well as reverence and
piety.
6-1 The first line, “The buttocks distressed by a rod of wood.
Enters into a dark valley. Three years not seen face to face.”

Flogging followed by banishment.

. 9-2 Thesecond line, “Distressed amid drink and food. Red sashes
squarely will come. Advantage to use and to present sacrifices. To
proceed, misfortune. No error.”

Even in the midst of plenty there may be distress. Historically, red
sashes wereinsignias of a government official. During the Zhou Dynasty,
the official color was red.

It is interesting to note that fang means “square,” but it can also
have the connotation of moral correctness as it does in English. Correc-
tive measures must be taken spiritually and socially before moving
forward into other actions.
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6-3 The third line, “Surrounded by rocks. Takes in hand thorns,
enters into his palace, does not see his wife. Misfortune.”

This is a barren and difficult situation. The self-inflicted pain from
grasping thorns blinds one to those who can be supportive.

9-4 The fourth line, “Comes slowly, slowly, enclosed in a metal
carriage. Regrets will have an end.”

Jin can mean either metal or gold. An armored or golden carriage
could symbolize either riches or death. Both would terminate regrets.

9-5 The fifth line, “To cut off the nose. To cut off the feet.
Surrounded by red sashes. Then slowly there willbe words. Advantage
to use worship and sacrifice.”

Fiveterrible punishmentswere meted out for great criminal activity.
Cutting off the nose or cutting off the feet were two. The others were to
brand the forehead, to castrate, or to put to death. Red sashes represent
a morality play which offers hope to the wrongdoer through devotion,
worship and sacrifice.

6-6 The sixth line, “Bound with creepers and vines. Proceeds
unsteadily and tottering, saying move and repent. Have repentance to
go forward to good fortune.”

This is a sinner, with a Chinese hair shirt of creepers and vines, who
preaches that salvation comes with repentance.

The morbid tone of Hexagram Forty-seven depicts something
enclosed, surrounded on four sides, which is distressed and imprisoned.
This loss of freedom, even amidst what would seemingly be the bounty
of freedom — the food and drink in the second line, presents a difficult
state. The key instructioninsuch distress is to offer sacrifices, to worship.
Kun represents a time when material attempts are not going to succeed,
but spiritual ones may.

o mmmm Water

o — -
Hexagram Forty-Eight
"H‘ Hing: The Well

Gua Ci:
H# g P yig bul gu P jing #
JING: To change the city does not change the well.
wu T sang Ay wu %, de 4§ wang 43 lai F.  jing *  jing I

No loss, no gain; togo, tocome. A wellisawell
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qizg, zhiE yif wei %
Nearly reaches, but not;
judk  jing#  lei fyqi 5 ping 4y xiong H
the well rope of the well upset its bucket. Misfortune.

Yao Ci (Explanation of the lines):
6-1 jing;f ni 3¢, bufs  shig
A well, muddied and not potable;
jiu j_fi jing# wui., ginE
anold well, without creatures.
9-2 jing #  gu & she §f  fuglt
A well, crevassed and shooting out fish.
weng B chang M lou B
Alargejar, open and leaking.
9-3 jing ¥ xie 3 buf  shi R
A well, unsettled and not nourishing,
wei & wo:ﬁ[' xin ity ce Y|
makes my heart feel pity,
ke yong 3] ji 3R
(for it) could be used and water drawn from it.

wangE  ming of bing ¥ shou /% qi - fu g
(If the) king (were) bright, together (we) would receive its blessings.
6-4 jing # zhou %S wu 7 jiu &
A well, bricked. No error.
9-5 jing #  liesg| han X quan g shi B>
Awell. Aclear cold spring todrink.
6-6 jing#  shou X wutpy mu ?ﬁ\

A well receives all living creatures in intimacy.

yu® fuf yuanz, i

Have sincerity. Great good fortune.

The work of man as it modifies nature is depicted in Jing, “The
Well.” A well is built on a natural water source, a spring. Spring water
flows naturally to nourish man, but the structure of the well must be
maintained by man in order to keep the water potable.
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Jing thus becomes a lesson in the responsibility of mutual care. A
person must maintain the well in order to be nourished by its waters.

Jing, the ideogram, was anciently written as a grid of nine fields
with a dot, the well, in the center . The dot has been omitted in
the modern ideogram.

The gua ci, “Jing: To change the city does not change the well. No
loss, no gain; to go, to come. A wellisawell. Nearly reaches, but not; the
well rope of the well upset its bucket. Misfortune.”

The well built on a spring represents nature’s constancy. The
location of a city may change, but not the location of a spring. Because
awellisalsoa man-madeartifact, the tools required inits operation, such
as the well rope, mustbe in proper repair. Neglect or improper tools can
lead to misfortune.

The futility of something which fallsshortof its goal is demonstrated
by the well rope being too short to reach the water. The bucket atits end
is churning around, empty and without stability.

6-1 The first line, “A well, muddied and not potable; an old well,
without creatures.”

This represents something which has aged beyond the point of
sustaining others.

6-2 Thesecond line, “ A well, crevassed and shooting out fish. A
large jar, open and leaking.”

A crack has appeared, a wound large enough to leak out the
essentials. Many times little fish carried by stream or overflow will
appear in a well; they keep it clean. But fish can also symbolize fertility,
and here that fertile essence is leaking away. Not just water, but the
living creatures in it.

9-3 The third line, “A well, unsettled and not nourishing, makes
my heart feel pity, (for it) could be used and water drawn from it. (If the)
king (were) bright, together (we) would receive its blessings.”

This line represents a turbid state of affairs, worsened by the
stupidity of those who should be managing.

6-4 The fourth line, “A well, bricked. No error.”

This indicates something is in good repair.

9-5 The fifth line, “A well. A clear, cold spring to drink.”

A clear cold spring allows man to be nourished by nature.

6-6 Thesixthline, ”A well receives allliving creatures in intimacy.
Have sincerity. Great good fortune.”

This isa commentary on nature’sbounty. Mu ,“intimacy,”
is the picture of a tent or curtain enfolding all living creatures. A wellis
an important thing to take care of and to share; it receives all living
creatures in intimacy.

The well’s highest concern is potable water. Its essence is not only
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the provenance of man, but the link to all living creatures. A wellisa tap
into the flow of the Dao, into the underground movements of streams
which nourish the earth, the Great Mother who provides a nipple to all
creatures.

Loke

Firve

Hexagram Forty-Nine
ﬁ_ Ge: Clr\ange, Skin

Gua Ci:
yig riH naij3 fug_ yuan 7y
GE: One’'sown day, thus confidence. The origin,
heng 2 li 4 zhen 9 hui 44 wang T
a sacrificial offering, profit the divination. Regrets vanish.

Yao Ci (Explanation of the lines):

9-1 gong ? yong )F| huang-g niu’f zhi 2 ge ¥
Bound, using theyellow bull's skin.
6-2 yi gy rig naiB ge § zhi Z_

One's ownday, thus change. Go forward.
zheng £F. ji & wu 7, jiu R
To go forward, good fortune. No error.
9-3 zheng 4%,  xiong X zhengy L J
To go forward, misfortune. The divination: danger.
ge ¥ ymg sanz,  jiughiyourg fuf
Change isspoken of thrice, then there is confidence.
94 hui ¥~ wang = you A fu g_
Regrets vanish. Have confidence.
gai K ming/»fl:\ i
Change heaven’s mandates. Good fortune.
9-5 da K. ren A hu J& bian f‘i&
The Great Man and the tiger change.
wei A zhan you ;g fu i

Before divination by the tortoise, have confidence.
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6-6 jun B zi F bao 4] bian £
The superior man and the leopard change.

xiaoisren A ge ¥ miF zheng Ji. xiong Wi
Small men change face. To proceed, misfortune.

ju E zhen X ji &
Stay, and the divination is good fortune.

Gerepeats the charge given thereader by theentire YiJing. Change!
The concept of change is brought into the biological, animal, and human
realms, to correspond with the movements of heaven, manand earth. In
one’s shaman personae, the individual changes his being by assuming
the attributes of another, in this case, by donning the skin of an animal.
Theideogram ge _§ isapictureof araw animal skin asitis stretched
out.

Ge is the costume of change, for it is necessary to wear a different
guise to penetrate other levels of reality. The skin of a tiger will help you
act like a tiger. This hexagram emphasizes that costumes are tools of
oracular intervention. Appearance can open the door to change.

The gua ci, “Ge: One’s own day, thus confidence. The origin, a
sacrificial offering, profit the divination. Regrets vanish.”

The second part of the gua ci is easily recognizable as a jump back
to the invocation of Hexagram One, but the first five ideograms talk
about personal change. Now is the right time for such transformation.!

9-1 The first line, “Bound, using the yellow bull’s skin.”

The shaman draped in the skin of a totem animal — in this instance
a yellow bull — signals and induces change. The yellow bull portrays
great animal power, yet if it is only the bull’s skin, the carcass may have
beensacrificed to the spirits whoguide and assisthumans. Theideogram
gong, “bound,” intimates the idea of strengthening. The recipient is
strengthened by a new, formidable dress.

6-2 The second line, “One’s ocwn day, thus change. Go forward.
To go forward, good fortune. No error.”

The present day is yours, go forward. This is a crack in time, a
moment when you can change your world.

9-3 The third line, “To go forward, misfortune. The divination:
danger. Change is spoken of thrice, then there is confidence.”

Stop, thoroughly discuss optionsand possibilities for change; only
then will there be confidence in a plan.

9-4 The fourth line, “Regrets vanish. Have confidence. Change
heaven’s mandates. Good fortune.”

! See note on the gua ci on page 177.
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“Change heaven’s mandates” is one of the most aggressive state-
ments in the Yi Jing. This is a pivotal time when destiny itself can be
changed.

9-5 The fifth line, “The Great Man and the tiger change. Before
divination by the tortoise, have confidence.”

Man equals the tiger; the tiger equals man. Which becomes which?
Can the tiger change its stripes? Can man change his destiny? Through
an oracular ritual using the tortoise shell, or by using the Yi Jing, trans-
formation can occur.

6-6 The sixth line, “The superior man and the leopard change.
Small menchange face. To proceed, misfortune. Stay, and the divination
is good fortune.” )

The superior man is equated with the leopard whose versatility is
a Chinese idiom. The superior man is capable of changing his entire
being, but the small man cannot. In a situation where great change is
necessary and much depends on small men, forward action will resultin
disaster. In such a time and situation it is best to stay put, stay at home.

Geis one of the great hexagrams of the Yi Jing. Itshows an attempt
to transform oneself and one’s destiny, which is what the Yi Jing is all
about. Ge presents costumes and shamanistic rituals as two great tools
of oracular intervention. A yellow bull, a tiger, a leopard, provide
vestments of transformation.

Ge’s skin symbols emphasize the surface of things. The distin-
guishing mark between a tiger and a leopard is his skin. External
appearance is very important in certain proceedings. You must have the
costumeof atigerif youwant toassume theactions of atiger. Assumption
of different guises may be used to penetrate other aspects of your
destiny. But in order to change your destiny, your entire appearance
must change with sincerity.

Geis one of the most clear renderings of shamanistic practice in the
Yi Jing. Coming just after a well, which in nature constitutes a stable
entity, Ge shows the dynamics and power of man and other earthly
creatures, even to the possibility of changing heaven’s ordinances,
changing destiny.

* A note on the gua ci:

Valid questions arise about the gua ci because of the firstideogram
after the title Ge. A slight variation of the brush stroke or stylus and any
of the first three ideograms could be in play as the right one. The fourth
si must be taken into account due to the possibility of a dropped radical.

Here are the possibilities:

1.Ji & : private, I, myself, the sixth celestial stem
2. Yi E : done, finished, to cease
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3.5 B : the sixth of the twelve earthly branches (see page
290) : one correspondence being the period between 9-11 a.m.
4. Si 4g, : to sacrifice, a year
Archaic forms showiji & tohavebeenwritten £ or 5
whilesi & was written Y
In any case, a sacrifice to start one’s own day seems an appropriate
composite of the above. The same essay holds true for the second line of
the yao ci.

Fire

s s Wind

Hexagram Fifty
gﬁ Ding: A Sacrificial Vessel, A Cauldron

Gua Ci:
oo jig heng 3
DING: The origin of good fortune, a sacrificial offering.

Yao Ci (Explanation of the lines):
6-1 ding 3, dian B§ zhi ¥
A ding turned over head to foot.
li #| chup  fouZ
Advantage to get out of the bad.
de 43 qie £ yiv. qilzid wui, jiug

Take a concubine for her son. No error.

9-2 dingyfl you 77 shis wo #{ chou 41, you 77 ji 7
Theding is full My enemy will have ills.
bu ;N wofy neng %E ji B i
(But) not mine, the power and the consequences. Good fortune.
9-3 ding J. er X g gi £ xing 4y  sai "g

The ding’s ears changed. One’s actions blocked.
zhi # gao Zbuf shi /ﬁ\
The pheasant’s fat not eaten.
fang 7 yu 7 kui J§z  hui 5
Squarely the rain does away with regrets.
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zhong #5 i &
In the end, good fortune.

94  ding fy zhe Af zu X fu 5 gong su A%
A ding with broken feet. Overturned, the duke’s cooked rice.

qi -8 xing # wo 3@ xiong ¥

His body soaked. Misfortune.
6-5 ding b  huang 4 er 4. jin A~ xuan %

A ding withyellow ears and metal rings.
li %! zhen § ~
Profit in the divination.

9-6 ding fk  yuzE xuan gy da R ji %
A ding withjade rings. Great good fortune.

wu 7, buzp  li4
Without doubt advantageous.

Thesymbol of Ding isabronze sacrificial vessel. These vessels took
many shapes; they evolved from clay cooking pots used in Neolithic
times, which later were translated into bronze. One classical form had
three legs and two ears, perhaps symbolizing the mixture within the
human body of the five flavors of food in Chinese theory: sour, bitter,
sweet, spicy and salty.

Reaching the apex of their complex beauty in the Shang and Zhou
Dynasties, these vessels were the greatestart works of theirday. Assuch,
they were presented as gifts extraordinaire between nobles and the king.

In Chinese sacrificial ritual, you asked your ancestral spirits for
help with problems. The aromas of great cuisine were intended to entice

" these spirits. The Chinese being practical, and food being precious, they
assumed that spirits came and partook of the aromas, after which the
remains, the physical food, could be eaten by those offering the sacrifice.

Within the ding, alchemy fused the elements for a more harmoni-
ous life experience. Meats, grains and plant food were transformed to
nourish the physical body. Symbolic raw elements, essences, and ideas
were transformed to nourish the spirit. All were cooked and transmuted
in the ding. Ding is a time for gifts and transformation.

The gua ci: “Ding: The origin of good fortune, a sacrificial offering.”

Make and use works of art as gifts on both human and spiritual
levels.

6-1 Thefirstline, “A ding turned over head to foot. Advantage to
get out of the bad. Take a concubine for her son. No error.”

179



The ding is turned upside down. In topsy-turvy times, we have to
do unusual things.

In a Chinese family the lack of progeny presented a very difficult
situation. If there were no children, it meant your line was ended. If no
one was left to sacrifice to you, there would be no aromas set out for you;
your spirit would gradually starve to death without spiritual food.

In China monogamy was practiced by those who could not afford
polygamy. If there was no other way to continue your lineage, it was
acceptable to have children with someone other than the primary wife.
Of course the payment for polygamy was emotional as well as material,
and itbecame a question of circumstance and need. In Chinese myth, the
Yellow Emperor, inorder to setastandard, had nine wives. The first wife
chose the others. Until recent times, if a man was childless, it was
acceptable forhisbrother tohave childrenwith aconcubine, and then the
childless brother would adopt that child to continue his line. The idea of
maintaining the lineage was very strong, and this hexagram tells us that
ding, the sacrificial vessel, may have been a part of a ritual offering to
continue the family line.

9-2 The second line, “The ding is full. My enemy will have ills.
(But) not mine, the power and consequences. Good fortune.”

Whenever we encounter the personal pronoun, “I” or “my,” take
notice. “Notmine the power” is thesame disclaimer that occursinMeng,
the fourth hexagram. It is the denial of power within an oracular
statement. Knowledge of misfortune to come does not necessarily
include the responsibility to try to change it.

9-3 The third line, “The ding’s ears changed. One’s actions
blocked. The pheasant’s fat not eaten. Squarely the rain does away with
regrets. In the end, good fortune.”

Here we have one thing changed, another blocked, and a meal left
unfinished. These are three difficult problems, yet nature will wash
away impediments and things which are left incomplete. In the end,
there will be good fortune.

9-4 The fourth line, “A ding with broken feet. Overturned, the
duke’s cooked rice. His body soaked. Misfortune.”

Food spilt on one’s person is an omen of bad luck. Ifitis spilled on
the person of the duke, or a ruler, it is doubly unfortunate.

6-5 Thefifthline, “A ding with yellow ears and metal rings. Profit
in the divination.”

This ding is an elaborate gift to be given or received. Yellow or
metal could be gold or a precious metal.

9-6 The sixth line, “A ding with jade rings. Great good fortune.
Without doubt advantageous.”

The gift of a ding ornamented with jade rings will bring great good
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fortune. It is a mark of abundance or wealth.

Ding is the only hexagram named for a man-made artifact. Al-
though Hexagram Forty-eight, Jing, “The Well,” is also a man-made
object, as a water source, its activity comes from nature. A cauldron is
wholly man-made. However, a parallel canbe drawnbetween ding, the
bronze vessel, and jing, the well. Both are hollow receptacles. A wellis
filled by a gift from the earth, by water ascending through a spring. The
ding is filled by man with food, an offering to induce a gift from heaven
of auspicious light, of spirits descending.

The use and form of the dmg bronzes started with the pottery
vessels made before the metal age in China. Triple legs, especially tripod
hollow legs, are found only in Chinese culture and the Indian cultures of
Meso and South America. The Han Dynasty dictionaries state that the
three legs and two ear handles symbolized the mixing and harmonizing
of the five flavors, although with the Han prejudice for numerology, this
may be seen as a later interpretative theory.

Mythology and spiritual values are enunciated in the ding’s geo-
metric patterns of whorls, stylized spirals, dragons and phoenixes, and
the tao tie (the dragon mask dominating the sides of the ding vessels).
These figures were cast at the same time as the vessel, probably using a
mold and lost wax process. The sharp, knife-like edges of the figures and
patterns in base relief incorporate secrets and techniques of metallurgy
lost with the demise of the Shang and Zhou Dynasties. The vessels
themselves were made of strange alloys and could have both silver and
gold mixed with thebronze. Many ding were cast with writing on them,
and before the rediscovery of the oracle bone inscriptions, they provided
a major source of information for archaic writing and customs.

The ancient pictograph for ding ﬁ seems to have been used
interchangeably with zhen , the ideogram meaning “to divine,
divination,” so Ding forms the symbohc cauldron wherein transforma-
tion takes place. Itcontainssacrificial offerings which are the human gift,
but the Ding also contains change and the future, the spiritual gift.
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Thunder

Thunder

Hexagram Fifty-One
Zhen: Thunder, Skaking

Gua Ci:
heng & zhen ‘K lai J
ZHEN: A sacrificial offering. With thunder comes™
xi g, xi B xiof yan-% yae$  yael

fright and terror, laughter, speech, and the sounds of laughing.
zhen Jf  jing i‘% baig L ‘Y
Thunder terrifies for ahundred li (fifty kilometers),
bu 7 sang-f?'i bi y, chang %

butno loss of spoon (nor of) sacrificial liquor.

Yao Ci (Explanation of the lines):

9-1 zhen 3 laigk xi g, xi%f, houff xiwog

With thunder comes fright and terror; afterwards, laughter,

yan % yaviE  ya of -1
speech, and the sounds of laughing. Good fortune.
6-2 zhen F lai F 1) yi f, sang Z& bei §

With thunder comes danger. A hundred thousand lost cowries.
jigiyug jiufd ling j%\ wu fl  zhu 3K
Goup tothe ninth mound. Donot pursue.
gi ke ri Y de 1§
In seven days they will be found.

6-3 zhen ’/{ su \%}\ su \@g

With thunder, nervous and uneasy.
zhen i xing 4 wu 7, sheng %
Shaking yetacting. No injury.

6-4 zhen 4, sui 3k ni 3f,

Thunder, and then mud.
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6-5 zhen F wang 43 i N J§

Thunder in going and coming, danger.

yi 1. wuff, sang ¥ youf shi %

A hundred thousand isno loss. There will be business.

6-6 zhen '§  suo ‘¥ suo 7§
With thunder, disquieted and apprehensive,
shi 3L jue ')li'_ jue '3’{ wang f£.  xiong X

looking right and left in terror. To proceed, misfortune.

zhen ’}z bu 7 yuT qi f gong pz  yuy qi_fl- lin ]\ﬁ:
When the shakingisnot in his body, but in his neighbor’s,

wu %, jiuds hun¥y gousd youl§y yan—g
no error. Amarriage. There willbe talk.

Zhen is the thunder trigram doubled. The trigram zhen
== appearsdirectlyafter the trigrams representing heavenand earth
in their progression. Zhen quickens and excites the universe to life and
development. The ideogram combines the radical yu & ,"rain,”
andchen JE , the phonetic.

Chen represents the third month. In its use as the fifth earthly
branch, it is the period between 7 a.m. and 9 a.m. In modern Western
astronomy, chen would be placed in the constellation Scorpio. As a
celestial mark, chen sz archaically may have represented the tail of a
dragon, the animal associated with the trigram zhen.

Zhen by itself means “to shake, to excite, to terrify, to quicken.”
Shaking up, excitation, and evenfear will later produce greater composure
and clarity.

It is important to note the use of the ideogram jian which
describes thunderin the Great Appendix. Theideogram means “flowing
water, waves,” thus “waves of thunder.” Waves of shaking equal Zhen.

Theguaci, “Zhen: A sacrificial offering. With thunder comes fright
and terror, laughter, speech, and the sounds of laughing. Thunder
terrifies for a hundred li (fifty kilometers), but no loss of spoon (nor of)
sacrificial liquor.”

“Fright” and “terror” are the same ideogram. The right side of the
character showsa tiger. The leftside of theideogram shows the word for
a split or a crack. This peal of thunder with its crack of lightning shows
a time when things can be split open — an opening in the space-time
continuum when great changes can occur.

The other words in the gua ci show sounds—laughter, speech and
thunder. Explosive noises cause fright. Fright can push you into crisis
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and hopefully through it, so that actions afterwards will be more bal-
anced. The gua ci shows that sound itself can be an initiator, shaking a
person into creative effort.

Although you may be shaken on one level, within sacrifice and
ritual action, there is calm. There is no loss of spoon nor of the sacrificial
liquor.

9-1 The first line, “With thunder comes fright and terror; after-
wards, laughter, speech, and the sounds of laughing. Good fortune.”

This is a repeat of the first part of the gua ci. Crisis, denouement,
and a happy ending form the drama of this line.

6-2 The second line, “With thunder comes danger. A hundred
thousand lost cowries. Go up to the ninth mound. Do not pursue. In
seven days they will be found.”

A hundred thousand of anything, whether cowries or dollars,
constitutes a fortune. Yi 4.%. , “a hundred thousand,” through in-
evitable inflation, has in today’s world become one hundred million.
There is a second interpretation of yi, “quiet,” meaning the heart and
mind at rest. Going to the top of a mound, or the top of a mountain as
Christ did in the Bible, is a metaphor for meditation. In ancient China,
mounds were grave sites, so when something is lost, it may be that you
should call on a specific ancestor for help. The primary instruction is for
quiet and contemplation; then what you have lost, or something of even
greater value, willbe found. This echoes aline in Hexagram Thirty-eight
about a lost horse which returns without being pursued. Once again
there is emphasis on action with no action.

6-3 The third line, “With thunder, nervous and uneasy. Shaking
yet acting. No injury.”

Go ahead and act, even if nervous.

9-4 The fourth line, “Thunder, and then mud.”

There is danger when there is apprehension and no clarity.

6-5 The fifth line, “Thunder in going and coming, danger. A
hundred thousand is no loss. There will be business.”

Don’tbe disheartened by danger and short term loss. Business will
continue. ,

6-6 The sixth line, “With thunder, disquieted and apprehensive,
looking right and left in terror. To proceed, misfortune. When the
shaking is not in his body, but in his neighbor’s, no error. A marriage.
There will be talk.”

Do not move when you are fearful. When the thunder and fear
haveleft, goforward inrelationsand partnerships, evenif thereis gossip.

Natural omens occur twice within this hexagram. The ya, ya
sounds in the gua ci and the first line may point to the cawing of crows
whichsignals thata crisis has passed. Su, su in the third line may instruct
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one to carry a sprig of thyme when anxious, or even to drink thyme tea
to calm oneself. The ideogram su means “nervousness” as well as
”thyme.”

This hexagram is important because it is one of the primal
hexagrams. Doubled words occur five times in the language of Zhen.
They are used for sound as well as for meaning, to echo the sounds and
vibrations of thunder. These doubled words call attention to the reso-
nance of nature’s activities with the self.

Mountain

— S
— s Mountain

Hexagram Fifry—'[:wo
E(Gem Mountain, Still

Gua Ci:
B senR qi K bei #Fbuls huo i gi . shen 3
GEN: Stilled his back. Freed ofhis body,
xing 4 qi _f. tingﬁ\ buzR jian B, qi_g. ren A wu %, jiu -

walking inhis courtyard. Un—seen, his person. No error.

Yao Ci (Explanation of the lines):
6-1 gen 2 qi gt zhi pt wu 7, jiu $
Stilled his toes. No error.
li 4] yong 7’]§ zhen 5
Profit everflowing the divination.
6-2 genB_qi { fei Fif bu 7 zhengdik qi Hosui g
Stilled his calves. No help his followers.
qi_;EI:xin)\'l‘ bu7s kuai YE
His heart isnot pleased.
9-3 gen B _qi_frxian g le?] 4i #, yinrg
Stilled his loins. Separate his spine’s flesh.
liﬁ xun,’% xin , o
Danger fires the heart.
6-4 gen B, qi H shen Buwu 7, jiu &
Stilled his body. No error.
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6-5 genR qi A fudl  yan-Z youd xup
Stilled his jawbone. Speech willbe orderly.
hui 48 wang 2
Regrets vanish.
9-6 dun ﬁ gen g jid
Honesty and stillness. Good fortune.

Gen is made up of the trigram for mountain doubled and is the
hexagram of stillness, contemplation, meditation and harmony with the
immortal. Itis theantithesis of Zhen, HexagramFifty-one, which was the
hexagram of thunder and movement.

The Great Appendix equates Genwithzhi 1t ,“tostop, tobe
still,” which on the oracle bones probably represented the graph of a
footprint 9’ . This is notable because the language of the lines and
the gua ci are studded with body parts. A footprint is an appropriate
image for this hexagram. First, in its connotation as a base, a foundation,
amountain. Second, inits representation as a signature forabody which
hasbeen presentbut is now freed of that particular moment inspaceand
time.

Associated with thisidea of a person whohas transcended hisbody
isxian {4 , “the perfected immortals, the sages of Daocism.” The
ideogram is composed of ren 4 ,“man,” and shan 4 , “moun-
tain.” This is the man of the mountain who, through stillness and
simplicity in thought and action, becomes a sage and immortal. A
variant of the ideogram xian shows a man who can soar like a bird
beyond the coils of commonplace existence.

Gen says go to the mountain to quiet your way to wisdom.
Meditation forms the base for action.

The gua ci, “Stilled his back. Freed of his body, walking in his
courtyard. Un—seen, his person. No error.”

A yogic posture is indicated in “stilled his back.” This is tran-
scendence into a state of consciousness beyond the physicalbody, an out-
of-body experience through meditation.

6-1 Thefirstline, “Stilled his toes. Noerror. Profiteverflowing the
divination.”

Stay still and quiet.

6-2 Thesecond line, “Stilled his calves. No help his followers. His
heart is not pleased.”

The leader wishes to stop but his followers do not.

9-3 The third line, “Stilled his loins. Separate his spine’s flesh.
Danger fires the heart.”
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The position is non-aggressive, but being uncomfortable in one’s
body indicates danger.

6-4 The fourth line, “Stilled his body No error.”

In Chinese theory, there is no separation between physiology and
psychology, so here both the body and emotions are stilled.

6-5 The fifth line, “Stilled his jawbone. Speech will be orderly.
Regrets vanish.”

A few words are enough.

9-6 The sixth line, “Honesty and stillness. Good fortune.”

Two great attributes for good fortune.

The ideogram qi .ﬁ. , the third person pronoun meaning “he,
she, it, they, his, her, its, their,” occurs a dozen times in Hexagram Fifty-
two, ten times in reference to the body or parts of the body. The
repetition leads us to ask if there can be other levels of meaning to qi?
The oracle bones show a picture of a winnowing basket &" or of aman
presenting the basket as an offering . By extension it has become
the third person objective. Esoterically, there may be a poetic reference
to thebasket in the sky, the Big Dipper, as the celestial sign of being stable
and still like a mountain.

Gen complements Hexagram Fifty-one where external things such
as anxiety, nervousness, and business can sway you. Yet even in that
hexagram, amidst disturbances, there is an instruction for quieting the
mind through meditation. The instruction is “Do not pursue, if things
are lost, they will be found.”

Some Chinese meditation techniques are derived from Indian
yoga meditation practices. This is due to the influence of Buddhism
which was brought to China in the 6th century A.D. A person in a full
lotus positionis completely defenseless. The Christian ritual of kneeling
in prayer is also a posture of subjugation; you cannot quickly go from a
posture of prayer to one of defense or attack.

Most Chinese and Daoist meditations start with the body in a
standing posture which is also ready to attack or to defend. Tai Qi and
Gong Fu are both derived from Qi Gong Daoist meditation postures
which can quickly become positions of defense or attack. They have a
different dynamic and philosophy than most meditations because they
require a more active state of being. This is very different from many
other forms of prayer or meditation.

Gensaysbestill asa mountain. Pay attention to signs in yourbody,
and ascend to achieve a greater level of physical and mental awareness.
Gen says that power comes from being still.
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Hexagram Fiffy—Tkree
'}"ﬁ Jian: To Glide, To Advance

Gua Ci:
W oy gqui¥h i & lig|  zhen g
JIAN: A lady to marry, good fortune. Profit the divination.

Yao Ci (Explanation of the lines):
6-1 hong 33§  jiandf yuF ganF.
Wild geese advance tothe shore.
xigoWvzi LI F you R yanZwuf, jiu
The young officer, danger. There willbe talk. No error.
6-2 hong 3% jian ¥t yug o pan %
Wild geese advance to an enormous rock.
yin f2 shig~  kan fi7  kan 77 ji F
Drinking and feeding in harmony and joy. Good fortune.
9-3 hong 3E  jian MfyuF lu 3
Wild geese advance to dryland.
fu® zhengjr bu s fulf
Ahusband gone and not returned.
fu*f% yun 2 bu yuﬁ

A wife, pregnant, butnotnourished.

xiong Y li 4| yu 387 kou %
Misfortune. Advantageous toresist robbers.
6-4 hong 2§ jian 4 yu F mu K

Wild geese advance to the trees.
huo 3% de 1§ qi . jue 14 wu L. jiu &
Some have gotten to their branches’ tips. No error.
9-5 hong XE,  jian ;‘éri yuF ling 1%
The wild geese advance to the tumulus.



fuA%gsan = sui ﬁ’fc bu s yun B,

A wife three years and not pregnant.

zhong K mo &% zhi X sheng R jiE
Intheend, settled and overcome. Good fortune.

9-6 hong 38,  jian 4% yu ¥ Iu %
Wild geese advance onto dry land.

gi L yugqg kee] yong ] wei dy yilk &

Their feathers canbe used in ceremonies. Good fortune.

Jian is defined in the Great Appendix as “to advance.” The water
radical on the left of the ideogram shui ;K influences its other
meanings, “to soak, to melt gradually, to reach.” Shui combined with
“advance” means an advance which is gradual, made step by step.
When applied to birds, the ancient pictograph may be a poetic reference
meaning “to skim over, to glide.”

There are bird omens throughout the Yi Jing, and in this hexagram,
the dramatic beauty of wild swans or geese in motion form the auspice.

Women transformed into swans or geese, orbirds transformed into
women, are part of folktales throughout the world. The monogamous
mating habits of these wild birds symbolize the strong bonds between
husband and wife.

The theme in Jian is to move gradually when performing actions
which are part of bonding to another or others.

The gua ci, “Jian: A lady to marry, good fortune. Profit the
divination.” )

Move and advance step by step into marriage or bonding with
another person.

6-1 The first line, “Wild geese advance to the shore. The young
officer, danger. There will be talk. No error.”

-There is gossip and danger, especially for the young.

6-2' The second line, “Wild geese advance to an enormous rock.
Drinking and feeding in harmony and joy. Good fortune.”

The rock which is as big as a boat symbolizes stability and home,
a veritable Gibraltar of protection. This is a statement of contentment
and good fortune.

9-3 The third line, “Wild geese advance to dry land. A husband
gone and notreturned. A wife, pregnant, butnot nourished. Misfortune.
Advantageous to resist robbers.”

A pregnant wife needs nourishment and protection. In this case,
neglect leads to misfortune.

6-4 The fourth line, “Wild geese advance to the trees. Some have
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gotten to their branches’ tips. No error.”

This is a goal nearly reached.

9-5 Thefifthline, “The wild geese advance to the tumulus. A wife
three years and not pregnant. In the end, settled and overcome. Good
fortune.”

A tumulusis a hill or hillock, a mound of earth. These tombs often
represent the abodes of ancestral spirits which could be approached by
the living to ask for help in the conception of a child to maintain the
family line. Such an outcome would be good fortune for the living and
the ancestors.

9-6 The sixth line, “The wild geese advance onto dry land. Their
feathers can be used in ceremonies. Good fortune.”

The ideogram yi /!Z;’C , “ceremonies,” can also mean “instru-
ments.” Ancient meteorological instruments were made with feathers.
They could indicate humidity, dryness and changes in the wind. Feath-
ers are one of the more sensitive gauges occurring in nature. This may
be one of the earliest mentions of them in the world’s literature. Such
instruments would indicate the time to make a change.

Theselineshavea set pattern. “Wild geese advancingto...” begins
each line. This anaphora underscores the seasonal and hierarchical
patterns of flying geese.

Wild geese symbolize faithfulness and familial relationship. They
are not only monogamous, they travel in flocks with a hierarchy within
their routing and flight. The metaphor of geese in the flock can be
extended to include the behavior of people within human society.

[
Thunder

Lake

Hexagram Fifty-Four
\gfgf‘fb.t Gui Mei: Marriage of a YOunge_r Sister

Gua Ci:
ﬁ;? <% zheng 4E. xiong Xy wu o you 4 li 4
GUI MEI: To proceed, misfortune. No place is profitable.

Yao Ci (Explanation of the lines): ,
9-1 gui B mei J4< i YA di 4f

Marriage of a younger sister as a subordinate wife.
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bo ¥ neng Rl lu fg zheng AL ji &
The cripple can walk. Proceed. Good fortune.
9-2 miao B neng Rk, shiAd, li4] youdlrenA zhi Z  zheng
Thedimofeye can see. Profitinthedark man’s divination.
6-3 gui BF mei 4% yi v xu g
Marriage of a younger sister as waiting maid,
Jan K gui 7 yi YA di %
turns back to marriage as a subordinate wife.
9-4 gui 7 mei 44, gian 4% qi B4
Marriage of the younger sister has passed the appointed time.
chi 3% gui $f you K shi BF
Late. The marriage will have its time.
6-5 di ¥ yid guiph mei Ak
The Emperor Yi's younger sister’s marriage.
gi L jun B zhi X meijx buR  rudo
This princess’s sleeves did not compare
qi_3 di 4% mei 3k liang %
to her yet younger sister’s sleeves and excellence.
yue f ji & wang g ji %
The moon (when) nearly full, good fortune.
6-6 nu-&  cheng . kuang f wu %, shi"g'
Alady bearing abasket not filled.
shi * kui §| yang/?r’ wu 7 xue 4.
A gentleman is sacrificing a sheep with no blood.
wu F, you g li 4|
No place is profitable.

Gui Mei, “Marriage of a Younger Sister,” is concerned with the
nuptial customs of a princely class. The scenes described in Gui Mei
would seem unthinkable today, but the implications regarding social
behavior between those in power and those not in power is as true now
as then.

Marriage customs go back to the legendary Huang Di, The Yellow
Emperor (circa 2697 B.C.), who was reputed to have had nine wives. The
story goes that eight of them were chosen by his first and principal wife.
By the Zhou Dynasty, these customs had been formalized so thatbesides
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the principal wife, the assembly would include a half-sister, i.e., a
daughter of her father by another mother of lesser nobility.

Thus Gui Meispeaks about the imposition of service upon one who
lacks control over external circumstances.

The gua ci, “Gui Mei: To proceed, misfortune. No place is
profitable.”

This marriage is a very risky business. There is little or no control
over the situation. Like many other ancient cultures, the Chinese
believed that the younger sister must marry in sequence, after the
marriage of anolder sister. If theyounger sister marries first, it upsets the
propriety of the relationships within the family.

9-1 The first line, “Marriage of a younger sister as a subordinate
wife. The cripple can walk. Proceed. Good fortune.”

Even when one is in a secondary role, life can be happy and
fulfilling. “The cripple” refers to the subordinate wife. The instruction
is that sometimes it is fine to accept a subordinate position. Itis not only
within a marriage that subordinate positions can lead to good fortune.
The second position assists, and can be as important as the first.

9-2 The second line, “The dim of eye can see. Profit in the dark
man’s divination.”

The dark man, yu ren, can also mean a hermit or a recluse. The
future may seem dim, but if you retire into solitude and use divination,
the way will become clear.

6-3 Thethirdline, “Marriage of a younger sister as a waiting maid,
turns back to the marriage as a subordinate wife.”

This is an advance in grade from third to second. Positions can
change. Serving maids can become wives.

9-4 The fourth line, “Marriage of a younger sister has passed the
appointed time. Late. The marriage will have its time.”

This is an instruction of waiting, things will work out in time.

6-5 The fifth line, “The Emperor Yi’s younger sister’s marriage.
This princess’s sleeves did not compare to her yet younger sister’s
sleeves and excellence. The moon (when) nearly full, good fortune.”

The Emperor Yi's sister was mentioned in Tai, Hexagram Eleven.
She may have been given to King Wen, author of the Yi Jing, in marriage.
The yet younger sister’s capacity and elegance cannot be hidden by an
inferior social standing.

The full, loose sleeves of ancient Chinese dress were fashioned to
be capacious; objects of all kinds could be hidden and carried within.
These sleeves symbolize a feminine comparison of worth.

The greatest potential power is in the fifth line, which is equal to the
moon when nearly full. It is not the crest of the wave, it is just below it,
with action ascendant. The time when the moon is almost full is a time
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when great changes can occur. The fifth line may also refer to the
younger sister, someone who has not reached the marriage age, and yet
is an even stronger force.

6-6 Thesixthline,”Aladybearingabasketnotfilled. A gentleman
is sacrificing a sheep with no blood. No place is profitable.”

These are two negative oracular omens. A lady with an empty
basket, no offerings, means no pregnancy. The man is sacrificing
something which has already had its blood drained, something which is
already dead. There is emptiness upon emptiness.

A ]
— —
Thunder -

Fire
Hexagram Fiﬁy—Five
8%‘ Feng: Abundance

Gua Ci:

% heng ? wang X jia JBE_zhi 2.
FENG: A sacrificial offering. Theking bestows !

4

wufl youB yi’E rig zhong¥
No sadness. Right as the sun at noon.

Yao Ci (Explanation of the lines):
9-1 yuyh qi L pift, zuE suiff xund
Meeting his match andruler. Only for ten days.
wu %, jiu Y wang 4z you & shang &
No error. Go forward, there will be esteem.
62  fengBgi £, bu,é*? ri 0 zhong¥ jian J,  dou >t
Thick, his screens. At midday, seethe Dipper.
wang 4. de £§  vigE jiB yuF ful
To go fo,rward will gain suspicion quickly. Have confidence.
ko my ji
Send forth in accord with this. Good fortune.
9-3 feng & qi & peish ri A zhong ¥ jian L. mei R
Abundantly it flows. At midday, seethe Mei star.
zhe qi B you % gong B wu £ jiu &

Breaks his right arm. No blame.
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94  feng @ qi 3t bu /‘7',?] ri § zhong™ jian§, dou-’t
Thick, his screens. At midday, see the Dipper.
yw gl yig uz i F
Meets his pleased lord. Good fortune.

6-5 lai 7 zhang"% youX qing . yu L jiE
The coming chapters will have rewards, praise and fortune.

66 feng B gi B wu bu F qi-f jiaig
Abundant his chambers. Screened, his house.
kui B qi Mo quifl g H wul ren L
Look athis door. Silent. Itis without people.
san =, sui gy bu 7> di §f, xiong Wi
Three years without seeing a face. Misfortune.

Feng means “abundant, fruitful, luxuriant.” The ideogram shows
an overflowing vessel on the bottom, and sheaths of grain on top, an
image similar to the Western cornucopia.

The lines of Feng talk about extraordinary happenings. In three
lines we have stars which are seen atnoon. How can thisbe possible? An
eclipse of the sun would allow you to see stars at noon, but eclipses were
well-known to the ancient Chinese, and there were specific words for
“eclipse,” none of which occur in this hexagram.

In Zhou times, Feng was the name of King Wen's capital city. Itis
this second meaning for Feng which reveals the hidden clockwork of the
hexagram. In The Works of Mencius there are references to King Wen
which give us clues as to how it is possible to see the stars at noon.

1t is said in the Book of Poetry,
He (King Wen) measured out and commenced his marvelous
tower;
He measured it out and planned it.
The people addressed themselves to it,
and in less than a day completed it...
King Wen used the strength of the people to make his tower and
his pond, and yet the people rejoiced to do the work, calling the
tower ‘the supernatural tower’
calling the pond ‘the supernatural pond.’
The Works of Mencius, Book 1, Part 1, Chapter 2

In daylight, itis possible to see stars from the bottom of a deep well
or from the bottom floor of a high tower. Whether a well or a tower, the
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opening to the sky must be a narrow aperture. When the cylinder is tall
enough toblock sufficientlight itacts as a telescope. Both the supernatu-
ral tower and pond are found allegorically in the hexagram Feng. They
are instruments of the mind to search and to reflect reality, to go beyond
normal vision. The rewards are abundance and prosperity.

The gua ci, “Feng: A sacrificial offering. The king bestows! No
sadness. Right as the sun at noon.”

This is a paean to the king and to the sun. It equates the two as
bestowers of light and brightness. They give in abundance to the earth
and all creatures.

9-1 Thefirstline, “Meeting hismatchand ruler. Only for tendays.
No error. Go forward, there will be esteem.” -

This signifies a great opportunity to meet one’s match — one’s
partner as well as one’s ruler. It is a propitious time to go forward. In
ancient times, a week was ten days, so this denotes a limited period in
which an action should be completed.

6-2 The second line, “Thick, his screens. At midday, see the
Dipper. To go forward will gain suspicion quickly. Have confidence.
Send forth in accord with this. Good fortune.”

One who can see the stars at noon is existing in a realm of
consciousness and cosmogony far beyond normal vision. But if you are
blessed with extraordinary vision, it is important to go forward slowly,
because the visionary is always looked upon with suspicion by the
commoner. This line says it is important to go forward, for the vision is
correct and will lead to good fortune.

9-3 The third line, “Abundantly it flows. Atmidday, see the Mei
star. Breaks his right arm. No blame.”

Darkness and light are united. Noon is bright, yet the Mei star is
small, a dim secondary light source, even on a clear night. So what is it
that flows abundantly? It is time — a rush of time so disorienting that
day becomes night. In this disorientation there is a loss of balance, a
broken arm, but no blame.

9-4 The fourth line, “Thick, his screens. At midday, see the
Dipper. Meets his pleased lord. Good fortune.”

This is a visionary penetration of the screens of normal time which
allows one to see the Big Dipper and the sun at the same moment.
Meeting with a pleased master means good fortune.

6-5 Thefifthline, “The coming chapters will have rewards, praise
and fortune.”

Prosperity in abundance in your future.

6-6 Thesixthline, “Abundant his chambers. Screened, his house.
Look athisdoor. Silent. Itis without people. Three years without seeing
a face. Misfortune.”
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These bleak images — a large uninhabited place, silence, three
years without seeing a face, form a shell without people, without life.

In the yao ci, one ideogram in particular calls for the esoteric.
Bu ;j,*a is an archaic word which I have translated as, “to screen, to
cover.” Itbrings to mind the parasitic dodder plant, Meng, in Hexagram
Four, which has the same meaning. Like Meng, bu has the plant radical
on top, and may have beenanother magic plant. In its material meaning
asascreen, it could be a polarizing screen, blocking certain wave lengths
of light in order to make visible other wave lengths. Screens placed at
certainangles could have adramaticeffect of blocking thesun’srays. But
I believe the central meaning for bu is a screen for the mind and heart, a
yogic intervention which aids in transformation of the self. The insis-
tence that these visions occur at midday is important. In Chinese
medicine, midday is the time of mind and heart, the center of the
dynamic energy flow of the emotions and the body. So the sun may also
stand for the heart, for the light which transmutes into enlightenment.

Inthe introductionIshowed that yi was the sunand itsrays coming
down. Light influences our perceptions —the light of the sun and moon,
or the light of the stars. Light and dark alternate in the cycle which
creates day and night; but in Feng this cycle is demolished. The sun and
the Big Dipper can be seen at the same moment — at noon. This
extraordinary event asks for belief in the supernatural, for belief in
cosmic happeningsbeyond man’sscientificunderstanding. Whatgreater
esoteric vision than to be able to see the stars and the sun at the same
time? Legends and myths are replete with such happenings. I propose
that these spectacular events are always on the edge of consciousness;
that they verge into the chaos of reality which is beyond our daily
understanding. Thisis the lesson of Feng, that it is through paranormal
vision that future abundance is to be gained.

Five

Emews  SEa—.
semme mmmmm Mountain

'Hexag ram Fiﬁy-Six
‘Tk Lu: The Traveler

Gua Ci:
¥k xiaows  heng “f?' lu 7% zhen B
LU: Small sacrificial offerings. To travel, the divination.
ji&
Good fortune.
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Yao Ci (Explanation of the lines):
6-1 lu 7fk_suo ;/Q suo f/%
A traveler, petty and troublesome.
siHfqi f suoPf quik zai §
As such, he thus will seize calamities.
6-2 upk jigf >R huai ff qi i 2i
The traveler then camps, conceals his wealth
de 4§ tong - puts zhen ﬁ
and obtains young servants, the divination.
9-3 Ak fen 38 qi B iR
The traveler burns his camp,
sang-f’{ i, tong‘%‘ puﬁ zhen 951 li E
loses his young servants. The divination: danger.
9-4 jg yuF  cuf  deffqif zi fud
The traveler in a resting place obtains his valuables and an axe.
wo £} xin A bulls  kuai 4%
My heart isnot pleased.

6-5 she B zmi¥E  yi— shik  wang<
Shoots a pheasant. One arrow vanishes.
zhong #  yi vyA yu %‘% ming /é't:'
In the end, obtains praise and heaven’s mandate.
9-6 niao \‘% fen 4% qi , chao 4

Abird burns its nest.
AR ren 4 xian%, xiao X hou 44_ hao 3%, taovih
The traveling man first laughs, afterwards, cries and wails,

sanglgg niug yuf yif  xiongXy
loses anox through change. Misfortune.

Lu, “The Traveler,” has extended meanings for the ideogram
which include, “a guest, a stranger.” The oracle bone pictographs show
men under a banner.

Asatraveler, Luisboth astrangerand guestin a strange land. This
hexagram addresses the needs, responsibilities, and potential problems
of a traveler.

The gua ci, “Lu: Small sacrificial offerings. To travel, the divination.
Good fortune.”
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Pay respects to the spirits for a safe journey and good fortune.

6-1 The firstline, “A traveler, petty and troublesome. Assuch, he
thus will seize calamities.”

Pettiness is ugly at any time, but when traveling, it will lead to
disaster.

6-2 Thesecond line, “The traveler then camps, conceals his wealth
and obtains young servants, the divination.”

Attimes a traveler must be circumspect. You shouldn’t flash your
money when traveling. Youshould obtain assistance from thosewho are
able and trustworthy. In this instance, zhen, besides meaning “divination,”
can also mean “virtuous” as descriptive of the servants. ]

9-3 The third line, “The traveler burns his camp, loses his young
servants. The divination: danger.”

When traveling in times past, making a fire was part of any camp.
There was always the possibility of a fire getting out of control from
carelessness, which in turn would lead to danger and loss.

9-4 The fourth line, “The traveler in a resting place obtains his
valuables and an axe. My heart is not pleased.”

An axe is a symbol of defense which suggests possible danger,
especially in regard to valuables.

A problem arises with “My heart is not pleased.” To whom does
“I” or “my heart” refer? If it is the traveler, then the phrase signifies
disquiet and supports the defensiveness of the axe.

6-5 The fifthline, “Shoots a pheasant. One arrow vanishes. In the
end, obtains praise and heaven’s mandate.”

The traveler has achieved a certain goal, symbolized by the capture
of a beautifully plumaged pheasant. There is some loss, one arrow
vanishes, but such a loss is minimal and expected in the progression of
ahunt. Thisachievementleadsto praise and a clear understandingof the
path to follow.

9-6 The sixth line, “A bird burns its nest. The traveling man first
laughs, afterwards, cries and wails, loses an ox through change.
Misfortune.”

Thisechoes the third line. Thebird symbolizes the traveler, the nest
is his camp. The traveling man at first laughs, then cries and wails. The
shock of losing one’s camp creates hysterical laughter then grief. In this
changed condition, his ox is carelessly watched and lost. Misfortune is
the end result.
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Hexagram Fifiy—Seven
&e\_ Sun: Wind

Gua Ci:
-%E,- Xxiao s}~ heng 'j"'"
SUN: Small sacrificial offerings.
li £y youfy youdX wang A%
Advantageous to have aplace to go to.
li 4] jian §,  da R ren<

Advantageous tosee the Great Man.

Yao Ci (Explanation of the lines):

6-1 jin g tui AR

Advance or retreat.
li évj wu {;’;\ ren £_  zhi 22 zhen%"
Advantage for a military man toarrive at the divination.
9-2 sun §E. zai b chuang 4K xia T,

The wind present under thebed.
yong JF shi¥. wuZAk fenépN  ruzg

Use annualists, wizards, and numbers like them.
ji% wu o jiu /g;
Good fortune. No error.

9-3 ) pin ?’E sun_}if_ lin &~
. The incessant wind, regrets.
6-4 hui ‘f-ﬁlﬁ- wang &
Regrets vanish.
tian =& huo %\ san =, pinga
In the field, captured in hunting, three kinds of game.
9-5 zhen J] i hui 4~ wang -2~

The divination: good fortune. Regrets vanish.
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wud bug D wu ks chugyyousg zhong 44
Without doubt advantageous. Without a beginning there is an end.

xian %, geng }?\ san 2. ri | hou ,{?\ geng ;;:‘ sanz,  rig
Before the change, three days; after the change, three days.
i
Good fortune.
9-6 sun B zai J3. chuang SN xia o
The wind present under the bed.

sang - gi . zi ﬁ fu —érc—
Lost his valuables and axe.
zhen g7 xiong *
The divination: misfortune.

Sun is formed by doubling the trigram sun, which stands for wind

or wood. The action of Sun is described in the Great Appendix as ru

., “toenter,” with the idea of penetrating like the wind, into every

nook and cranny. In times when events are blowing like the wind, it is

imperative tobe disciplined, to put things in order, to seek advice before
movement.

The guaci, “Sun: Small sacrificial offerings. Advantageoustohave
a place to go to. Advantageous to see the Great Man.”

Action can take place when goals have been established in con-
junction with outside consul. You should make a small offering tohonor
the spiritual realm.

6-1 The first line, “Advance or retreat. Advantage for a military
man to arrive at the divination.”

Advice from a person who is strong-willed and disciplined is
advantageous in deciding which action to take.

In old Chinese military treatises there were instructions about
divining the state and nature of the enemy from vibrations and sounds
from their camp. The wind would carry these sounds to you. A military
man would be attuned to these sounds and know whether to advance or
retreat.

9-2 The second line, “The wind present under the bed. Use
annualists, wizards, and numbers like them. Good fortune. No error.”

The wind under the bed, a draft of air stirring up dust and
disturbing one’s sleep, could be an omen to seek advice. Annualists
would give advice about historical precedents. Wizards, either sorcerer
or sorceress, should also be consulted for signs beyond normal vision.
Theideogram forwu 2= ,“wizard,” shows womendancing around
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a pole, which symbolizes the connection between heaven and earth.
Seeking advice from those who know nature, in addition to historians
who understand the activities of man, will bring good fortune.

9-3 The third line, “The incessant wind, regrets.”

Too much repetition brings boredom and regrets.

6-4 The fourth line, “Regrets vanish. In the field, captured in
hunting, three kinds of game.”

A variety of gains will change a state of regret.

9-5 The fifth line, “The divination: good fortune. Regrets vanish.
Without doubt advantageous. Without a beginning there is an end.
Before the change, three days; after the change, three days. Good
fortune.”

Here is double good fortune during a span of seven days. Geng

A, whichIhave translated as “change,” can also mean “an age, a
year, a path;” it is also the seventh celestial stem.

“Without a beginning thereis an end,” takes usback to the Daoist
idea of being active without acting. You will find happiness without
seeking it.

9-6 The sixth line, “The wind present under the bed. Lost his
valuables and axe. The divination: misfortune.”

The wind under the bed, a draft of air, indicates there may be an
open window or door through which the contents of the house has been

pilfered. This is an omen of misfortune through carelessness.
L I

Lake

Lake
Hexagram Fifty-Eight
% Dui: Lake, Pleasure

Gua Ci: ,
%, heng § li A zhen ﬁ

DUI: A sacrificial offering. Profit in the divination.

Yao Ci (Explanation of the lines):

9-1 he ke  dui ¥, ji &
Harmony and pleasure. Good fortune.
9-2 fug dui %, jiE hui 4. wang &

Confidence and pleasure. Good fortune. Regrets vanish.
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6-3 lai R dui g, xiong W

To bring about pleasure, misfortune.
9-4 shang B dui 3 ; wei K, ning 5.

To deliberate about pleasure, no rest.

jie™ jigE  yuRy xig.
Assist quickly and have joy.

9-5 X oy F bode| i LB
Confidence insplitting apart. Thereis danger.
6-6 yin | dui Y
Leading to pleasure.

Hexagram Fifty-eight is the trigram dui doubled, meaning, “lake,
marsh, pleasure.” The attribution of the natural sign is straightforward;
it is a low-lying body of water, perhaps more a marsh than a lake.

The meaning “pleasure” is another case of the dropped radical, in
thiscaseyan -Z . Theideogram dui can also have the meaning “to
barter, to exchange.” Whenyan -3 ,”speech,” is placed in front of
dui, the combination becomes huo 4%, , meaning “speech” or “to
talk.” This ideogram huo can also be pronounced yue, in which case it
means “to please, to enjoy, delighted.”

The beauty of a lake or pond is alluring, but a marsh teeming with
life is a nexus of fertility and joy. Rice paddies are marshes or shallow
lakes where things grow in profusion. The YiJing says thisis a definition
of joy and rejoicing. Pleasure in life is also revealed in the normal
meaning of dui, “to exchange.” To give and take is pleasure.

The gua ci, “Dui: A sacrificial offering. Profit in the divination.”

Dui replaces yuan, the origin, in this repeat of the ritual invocation.
It seeks help from the spiritual realm and announces the rewards of
pleasure from the act of divination.

9-1 The first line, “Harmony and pleasure. Good fortune.”

A wonderful auspice.

9-2 The second line, “Confidence and pleasure. Good fortune.
Regrets vanish.”

A reward for positive thinking.

6-3 The third line, “To bring about pleasure, misfortune.”

In this line, the timing is off, one cannot force pleasure. In Chinese
culture, the idea of balance is very important. In Chinese medicine, one
of the emotional illnesses we look at is an excess of pleasure and joy
which is injurious to the heart.

9-4 The fourth line, “To deliberate about pleasure, no rest. Assist
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quickly and have joy.”

Pleasure has a quickness and spontaneity.

9-5 Thefifthline, “Confidenceinsplittingapart. Thereisdanger.”

Be careful of moving away from a good position.

6-6 The sixth line, “Leading to pleasure.”

Be careful of being led, or leading others into pleasure.

The pithiness of this hexagram and the instruction of the fourth line
tells us that pleasure is effervescent. Pleasure is not something to talk
about, youmust takeitwhenit’s there. The sparse use of wordsindicates
that pleasure is not long-lasting. The language of the hexagram itself
may be a statement about the condition of joy.

s ssssm Wind
I [
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Hexagram Fifty-Nine
33% Huan: To Disperse

Gua Ci:

N heng ? wang E.  jia B you § mino ﬁ[
HUAN: A sacrificial offering. The king draws near to the temple.

li %] she )f da R_ chuan )'[
Advantageous to cross the great stream.
li 4| zhen ﬁ

Profit in the divination.

Yao Ci (Explanation of the lines):

6-1 yong |§] zheng 44 ma By zhuang ¥t ji &
Use inrescue. A horse, strong. Good fortune.

92  huanhy  bendN  qi gt jigy,  huigBwang<
Dispersion. Hurrying tohis machines. Regrets vanish.

6-3 huan ‘4. gi _H.gong }5" wu % hui t(.ﬁ
Dispersed his self. @ No regrets.
6-4 huan Y- gi Y. qun /g yuanioy  jid

Disperse his flock. The origin of good fortune.

huan Y&, youly qiue feigk i % suo )5)7 .siz‘

Dispersion will have hills. No barbarian would so think.
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9-5 huan 3% han.},‘"— qi Y.da & hao 3%,
Animperial edict, 'his great call.
huan 3% wang £ ju B wuF, jiu &
Disperse the king’s residences. No error.
96  huanf. gi B xuextz qu x ti3R cuBwuf, jiu
Dispersed his blood. Go faraway. Out. No error.

Huan can mean “to disperse, to scatter,” or “to expand.” The
ideogram combines shui 3 ,”water,” with the phonetic huan _ﬁi. ,
meaning “to exchange” or “to expand,” from the exchange or
confluence of two streams.

Though “disperse” and “expand” seem tobe paradoxical meanings,
they can be imagined together in the image of flooding water. When
water volume expands, floating objects, such as leaves, will scatter in
resonance with the movement of the water’s surface.

Such is the action of Huan, to disperse into new territory for gain,
for protection and for insight.

The gua ci, “Huan: A sacrificial offering. The king draws near to the
temple. Advantageoustocross the greatstream. Profitin thedivination.”

Animportant attempt to communicate with the ancestral spirits is
symbolized by the king performing a sacrifice at the temple. The
prophecy is good. Itis a time for action.

6-1 Thefirstline, “Useinrescue. A horse, strong. Good fortune.”

There is strong and dependable assistance in time of need.

9-2 The second line, “Dispersion. Hurrying to his machines.
Regrets vanish.”

Machines may be used when dispersion must be quick.

6-3 The third line, “Dispersed his self. No regrets.”

To scatter and expand the self will give insight into the spirit.

6-4 The fourth line, “Disperse his flock. The origin of good
fortune. Dispersion will have hills. No barbarian would so think.”

Hills and valleys may refer to the fact that dispersion will proceed
in waves. Scatter the flock for protection and expansion.

9-5 The fifth line, “An imperial edict, his great call. Disperse the
king’s residences. No error.”

The first two ideograms in the fifth line are interesting. Together
huan han means an imperial edict, but huan is translated in other lines
as “dispersing,” and han can also mean “sweat.” Thus perspiration, like
an imperial edict, once issued, cannot be recalled. Movements of great
importance may be undertaken at this time, even to moving the location
of one’s primary residence. The innuendos in this pun are the same in
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Englishand Chinese —of sweating through something thatis important.
9-6 The sixth line, “Dispersed his blood. Go far away. Out. No
error.”
In thisline, blood may represent the family or blood relations. This

is a time to scatter the tribe.

Hexagram Sixty
ﬁ? Jie: Regulations

Gua Ci: - .
2 heng g kulg jieff  bug kewy
JIE: A sacrificial offering. Bitter regulations cannot be.

zhen 3

The divination.

Yao Ci (Explanation of the lines):
9-1 bu? chuh  hu P ting JB  wuds jiu f
Not going out the door and courtyard. No error.
9-2  bu7 chu 4 men [ ting ﬁ xiong Y
Not going out from the gate and courtyard. Misfortune.
6-3 bu R jie ﬁﬁ ru 3 zai | jie v}; g wu i, jiuge

No regulations followed, causes sighs to follow. No error.

6-4 ang-  jie 'ﬁ/fl heng '%'
Peaceful regulations. A sacrificial offering.
9-5 gan  jie % i &

Sweet regulations. Good fortune.

wang 4%  youly  shang &
Go forward, there will be praise.

6-6 ku % jie ﬁ‘ﬁ zhen 17 xiong ¥
Bitter regulations. The divination: misfortune.
huivt@-wang 2=
Regrets vanish.
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The ideogram for Jie, “Regulations,” is marked on top with zhu
41, “bamboo,” portrayed by its lancolate leaves. On the bottom is
the phonetlc ji ﬁU . Bamboo grows as a hollow cylindrical tube, a
stem marked at regular intervals with thickened nodes. Jie represents
the section between the two nodes.

Because bamboo grows straight, it is a natural measuring stick.
From ancient times, it was made into flutes and pitch pipes which were
used to create standard tones and sounds in music. Jie can also mean
“rhythm” and thus, divisions of time.

Given these images of measures and intervals, Jie teaches about
standards. It tells us to examine the basics of rules and regulations, to
follow them in the way of the Dao.

The gua ci, “Jie: A sacrificial offering. Bitter regulations cannot be.
The divination.”

Restrictive laws which cause grief and bitterness do not work.
Discipline is good, but you must be careful about rules which are too
rigid or severe.

9-1 The first line, “Not going out the door and courtyard. No
error.”

This is a time to stay put.

9-2 The second line, “Not going out from the gate and courtyard.
Misfortune.”

Contrary to the first line, now is a time to get out and move.

6-3 The third line, “No regulations followed, causes sighs to
follow. No error.”

Without regulations and discipline, life is unbalanced and un-
stable. This leads to problems and sighs. Yetsuch times also allow you
to create your own standards of conduct.

6-4 The fourth line, “Peaceful regulations. A sacrificial offering.”

Thisisa prayer for peace and stability. Heng mayalsobe translated
as “success.”

9-5 Thefifthline, “Sweetregulations. Good fortune. Go forward,
there will be praise.”

A pleasant time to live and to act, when regulations are reasonable
and sweet.

6-6 Thesixthline, “Bitter regulations. The divination: misfortune.
Regrets vanish.”

Bitter and restrictive laws will lead to misfortune, but such times
will pass.

A modern practice descending from Jie is the contemporary use of
abamboosectionin popular divinatory practice. Alargebamboosection
is cut so that a cylinder is formed: open at one end and closed by the
natural node on the other. A varying number of thin, flat bamboo sticks
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are numbered and placed inside the cylinder. The cylinder is shaken
until a stick wriggles up and out — usually dramatically and with some
flair. The numbered stick is then matched to a prognostication.

s ssssw Wind
e —

Lake

y Hexagram Sixty-One
‘1’ % Zhong Fu: Inner Sincerity

Gua Ci:
& hmg wg ig
ZHONG FU: Suckling pigs and fishes. Good fortune.
li 4 she¥  da K_ chuan ll[ li4]  zhen gi

Advantageous to cross the great stream.  Profit the divination.

Yao Ci (Explanation of the lines):
9-1 yug id youf tade bu A~ yan ;“f-‘t\
In repose, good fortune. If thereis another, no rest.
9-2 mingel,  he ,’ﬁ% zai e yin B
The cry ofacrane in hiding.
i, 23 hepa zhix
Her young inharmony arrive.
woAX youA hao 4% jue%
I have agood goblet.
wu - yusler A mi ﬁ zhi Z
I will share with youand divide it!
6-3 de A§  dif huos gugd huoyy bafE
Meeting (one’s) match. Either beats the drum or stops,
huo 9 qi 32, huoX ge Fh

either weeps or sings.

6-4 yue § ji 3& wangtf ma pile  wang—<
The moon almost full. A horse, one of a pair, disappears.
wu % jin A&

No inauspicious omens.
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9-5 youff fu¥ lan&t rudo wud jiuds
Being sincere, binding follows. No error.
9-6 han 37 ying  deng B yu F  tian X_
The cock crow ascends into the sky.
zhen g xiong ¥
The divination: misfortune.

Kindness and trust, sincerity and confidence, are bound together
in the mosaic of Zhong Fu.

Zhong Y isdefined as “the center, the middle, to attam ” The
ideogram shows anarrow fixed in the center of atarget. Fu . means
“to brood on, confidence, to trust in, sincere.” The ideogram shows a
hencoveringherzi F ,“littleones” withherzhao <& ,“talons
and legs.”

Wondrous animal characters turn Zhong Fu into an instruction by
fairy tale. Its theme is to maintain the inner self, to develop one’s nature,
to harmonize and resonate with the universe.

Only he under heaven who has reached complete sincerity is
able to fully develop his nature. Able to fully develop his own
nature, he is able to fully develop the nature of men. Able to
fully develop the nature of men, he is able to fully develop the
natureof creatures. Able to fullydevelop the natureof creatures
hecanassist heaven and earth’s transformations and fecundity.
Able to assist heaven and earth’s transformations and fecun-
dity, he may with heaven and earth form a trigram.

The Confucian Classics, Doctrine of the Mean,

Chapter 22, attributed to Zi Si

The gua ci, “Zhong Fu: Suckling pigs and fishes. Good fortune.
Advantageous to cross the great stream. Profit the divination.”

The blessings of children (suckling pigs) and fertility (fishes) are
indicated. With such signs, major actions may be undertaken.

9-1 The firstline, “In repose, good fortune. If there is another, no
rest.”

This is a time to stay tranquil and alone, that is the human
instruction of the line. In the aspect of wonders and shamans, yu
shows a white tiger with black spots. This magic tiger does not walk on
live grass and does noteatany living thing; it only appears when thestate
is ruled in sincerity and benevolence. He is a symbol of repose.

Yet another meaning for yu is to foretell.
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The Dao of the most sincere is to foreknow. When state and
family are about to flourish, there are sure to be lucky omens,
and when state or family are about to perish, there are sure to
be unlucky omens. They are visible in yarrow, tortoise and
movements of the four limbs. When calamity or prosperity are
about to come, the good will surely be foreknown by him and the
bad foreknown too. Therefore one who has reached complete
sincerity is like a spirit.

The Confucian Classics, Doctrine of the Mean,

Chapter 24, attributed to Zi Si

9-2 The second line, “The cry of a crane in hiding. Her young in
harmony arrive. I’have a good goblet. I will share with you and divide
it!”

The crane is a symbol of a long life and a good parent who shares
withher young. Theideogramjue alsomeans “littlebirds,” with
the connotation of a parent boasting, “I have good little birds.”

Jue is also a goblet. This particular wine cup had three legs, two
ears, and was used for libations in sacrifices to the earth.

A question arises from the different ideograms for “I,” the first
person pronoun. Why arebothwo # andwu -%& used? Who
do they represent? Are these utterances from the Yi Jing oracle as well as
from the crane? If such, the act of sharing is in keeping with Zhong Fu
and with the Yi Jing.

6-3 The third line, “Meeting (one’s) match. Either beats the drum
or stops, either weeps or sings.”

Huo occurs four times. Besides meaning “either,” it can also mean
“uncertain, someone, all, perhaps.” These meanings underscore the
idea of someone who cannot make up his or her mind.

) 6-4 The fourthline, “The moon almost full. A horse, one of a pair,
disappears. No inauspicious omens.”

The breakup of a team at a time of change, the almost full moon,
allows for different options and increased freedom.

9-5 The fifth line, “Being sincere, binding follows. No error.”

People will bind to, and follow sincerity.

9-6 The sixth line, “The cock crow ascends into the sky. The
divination: misfortune.”

The message is dissipated and lost.
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Hexagram Sixty-Two
J -&, Xiao Guo: Small and Beyond the Ordinary

Gua Ci:
D é heng ’3"" li 4 zhen ﬁ
XIAO GUO: A sacrificial offering. Profit in the divination.
ke? xiao.l- shih% buF ke ¥ da K shi g
Cando small affairs. Cannot do great affairs.
feifl nino%, yivk zhiz yin-%
Aflying bird transmits its notes.
bu 7 yi 7. shang & yi F xia T
Not proper toascend; proper to descend.
da K. jig

Great good fortune.

Yao Ci (Explanation of the lines):

6-1 fei F niao B, yi ), xiong ¥
Flying birds considered as misfortune.
62 - guos  gi B zuad

Passes through his deceased grandfather,
gl bidw

meets his deceased grandmother.

buZh iR qgifljun B yusig qi f chenB wuiy jiu gt

Not reaching his prince, meets his minister. No error.

9-3 fu B guo 3% fang {7 zhi Z

Do not pass through the defenses to proceed.
cong 4 huo 7&\' qiang Y%’ zhi £ xiong A
In pursuit someone withaspear ! Misfortune.

9-4 wu A jiu gt fulf guoy§ yuidh zhiZ

No error. Donot pass, meet it.
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wang4i li @ xinnAr jiesk
To go is dangerous. Must be cautious.

wu jyyong [ yong K. zhen g

No usein constantly divining.
65 mi® yun/®  bu g yu® zifg wo«ja(‘ xi 9 jiao'if
Thick clouds, butno rain from my western suburbs.
gong'n yi X
The duke shoots with bow and arrow
qu ¥ bid zaigp  xue 17 -

and seizes those atthe cave.

6-6 fudp yu\E guoyl  zhi L
Not meeting, passed through it.
feifth niao %y i dff zhi Z. xiong YA
Aflying bird distantly proceeding. Misfortune.

shi % weigf =i 4 sheng &
This is said to be calamity and injury.

Xiao Guo, “Small and Beyond the Ordinary,” may be compared to
Da Guo, Hexagram Twenty-Eight, “Greatly Beyond the Ordinary.” But
small or great are simple descriptions of size and import. Guo,which
means “to pass by or through, to cross over, beyond the ordinary or
proper limit” is clearly emphasized in this hexagram.

The gua ci, “Xiao Guo: A sacrificial offering. Profit in the divina-
tion. Can do small affairs. Cannot do great affairs. - A flying bird
transmits its notes. Not proper to ascend; proper to descend. Great
good fortune.”

Theritual of making an offering for divination sets the stage for the
small details which are thebasis of all actions. Communication between
those above and below is symbolized by the notes of the flying bird. His
notes do not ascend into the sky, they descend to earth where they can
" beheard. If small details are taken care of by those who are in positions
of support, there will be great good fortune.

6-1 The first line, “Flying birds considered as misfortune.”

The auspices are unfavorable. Actions during this time should be
low and earthly, not high and flying about.

6-2 The second line, “Passes through his deceased grandfather,
meets his deceased grandmother. Not reaching his prince, meets his
minister. No error.”

Wehave passed into another realm and gone beyond the ordinary,
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yet even in other dimensions, hierarchies exist. The spirits of the
grandfather and the prince cannot be reached. The spirits of the grand-
mother and minister provide assistance and comfort.

This is also a hierarchal statement about male and female, the
grandfatherand grandmother, which refers back to Hexagrams Oneand
Two. If the male is first, the female second, this line says you will meet
someone whois on the second rung rather than on the first. Butasbefore,
the secondary position is often the position of control. Many times it is
the minister who puts desires or petitions into action.

9-3 The third line, “Do not pass through the defenses to proceed.
In pursuit, someone with a spear! Misfortune.”

Thisindicates an exposed and perilous position, caught inbetween
adefender and an attacker. The consequence of being so exposed would
be misfortune.

9-4 The fourth line, “No error. Do not pass, meet it. To go is
dangerous. Must be cautious. No use in constantly divining.”

Problems must be met head on and solved before any other
movement is possible. Constantly searching for other ways is foolish.

6-5 The fifth line, “Thick clouds, but no rain from my western
suburbs. The duke shoots with bow and arrow and seizes those at the
cave.”

“Thickclouds, butnorain...” signifies a time of great potential with
no completion.

“The duke shoots withbow and arrow and seizes those at the cave”
is only a first step in exposing that which had been hidden.

6-6 The sixth line, “Not meeting, passed through it. A flying bird
distantly proceeding. Misfortune. Thisissaid tobe calamityand injury

Here the flying bird symbolizes calamity because desires and aims
are too high and distant. The ideogram li \ﬁi means “distant,”
but it is also the “Bright Bird” of Hexagram Thirty, “the oriole.” This
secondary bird image underscores the idea that aims are too flashy, too
bright at this time. Excess will result in injury.

Hexagram Sixty-two has more words and more parallel construc-
tions than most of the other hexagrams. The images of deceased
grandparents and distant birds bring forth spheres of oracular reality
which are beyond the ordinary.

The western suburbs referred to in the fifth line may be an allusion
to the forebearers of the Zhou Dynasty which originated in western
China. These suburbs are associated with storm clouds. Do clouds
without rain come more from the west? In China, the west is a place of
desert; the oceanis to the east. Would storm clouds coming from the east
and south bring more rain than ones coming from the desert regions?
Clouds which hovered in the west without bringing rain, through
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observation and experience, then became an image of noncompletion.

The language of Xiao Guo is clearly dominated by Guo, “to pass
through, beyond the ordinary.” Its movement is contrasted with yu, “to
meet,” in lines two, four and six. Negatives occur in the gua ci and in
every line except the first. This repetitive “No” seems to be another way
for the Yi Jing to preach caution. So in going beyond the ordinary, doso
in a small way.

I I

mms wssss Water

—— —
Fire

Hexagram Sixty-Three
E?L,;‘{ff Ji Ji: Already Completed

Gua Ci:
PR35 heng'§ xiao 1] Ii A zhen B
JI JI: A sacrificial offering. A small profit. The divination.

chu 47 ji & zhong #AN luan ¥,
In the beginning, good fortune. At the end, disorder.

Yao Ci (Explanation of the lines):
9-1 i qiR lund& rudH il wei Mowu i, jiuf
Dragging his wheels. Wetting his tail. No error.
6-2 fu AF sang %% qi . fu f
The wife haslost her hair ornaments.
wu o zhu 3K gi< rid detd-
Do notrun after (them); inseven days, found.
9-3 Gao & Zong 2, fa JX, gui gy fangJy
Gao Zong attacked the demon regions.
san z. nian§f. ke ¥ zhix xigos|sren A wu fy yong )7
Three years tosubdue ! Small men no use.
6-4 ruddfyou K yix ruthe
Theleak has cloth caulking.
zhong &K | jie 47‘2\
To the end of the day be on guard.
9-5 dong R Iin'[‘ff sha4%_ niu %
The eastern neighbor sacrifices an ox.
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bu 7~ ru _{u Xi \& lith zhi 2 yuezg i 4

Not equal to the western neighbor’s summer sacrifice.

shi 4% shou % qi % fut

Genuineness receives its blessings.

6-6 ru g qi . shouy L g
Wet his head. Danger.

Ji Ji, “Already Completed,” signals the finale of the sixty-four
hexagrams. Its title, juxtaposed with its position as the next to last
hexagram, symbolizes the never-ending rotation of the Dao in its mani-
festations, and the seemingly paradoxical nature of movement in the Yi
Jing. The title is a humorous jab, saying — look, things are not what you
think they are. Completion is not necessarily the end; the end is not
necessarily completion.

The motifs of the title ideograms repeat common themes in
the Yi Jing:

Ji g4 ,“tofinishameal” The oracle bone pictographs show
a kneeling person and a food vessel &3, .

Ji 7@ “to complete, to cross a stream, to aid.”
Thé’combination of these two ideograms signifies a double
completion.

The gua ci, “Ji Ji: A sacrificial offering. A small profit. The
divination. In the beginning, good fortune. At the end, disorder.”

Timing certain actions to coincide with beginnings will bring good
fortune. Those who are late will find disorder. This is acomment on the
progression from order in life to dissolution at the death of events,
actions and people.

9 1 The first line, “Dragging his wheels. Wethng his tail. No
error.”

Someone or something is going very slowly, immersed in the
situation, and really getting into it.

6-2 Thesecond line, “The wife has losther hair ornaments. Donot
run after (them); in seven days, found.”

If objects of value have been lost, wait, they will be found.

9-3 The third line, “Gao Zong attacked the demonregions. Three
years to subdue! Small men no use.”

Gao Zong, whichmeans “eminent ancestor” is the sacrificial title of
Wu Ding, Chinese emperor of the Shang Dynasty from 1364 - 1324 B.C.
He is credited as being a famous warrior and a just and watchful ruler.
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The capital of Shang was protected onallflanks, thepivot of four
quarters of the nation. Glorious was his fame. Brilliantly clean
his spirit. Long lived, he enjoyed tranquility. And so he
preserves us, his descendants.

Shi Jing, The Classic of Poetry, Part 4, Book 3, Ode 5

What are the demon regions? Gui ¥4, is the ideogram for a
ghost or demon. Are these demon regions located on a plane other than
an earthly plane, or are they simply enemies in warfare? In military
terms, any opponent is a demon. In any case, there must be a capable
spiritual person to lead the attack. It is not a position for an ordinary
person.

6-4 The fourthline, “The leak has cloth caulking. To the end of the
day be on guard.”

A patch on a problem is only temporary and must be inspected
constantly.

9-5 The fifth line, “The eastern neighbor sacrifices an ox. Not
equal to the western neighbor’s summer sacrifice. Genuineness receives
its blessings.”

The difference between the two neighbors turns on the ideogram
shi ,whichcanmean “solid, substantial, sincere, genuine.” These
attributesareblessed by heaven. Theimportance of thesacrifice depends
on sincerity rather than size.

6-6 The sixth line, “Wet his head. Danger.”

Whenever you are over your head, in water or in a situation, there

is danger.
R

Fire

——— mmesm Water

. Hexagram Sixty-Four
*7\"& Wei Ji: Not Vet Completed

Gua Ci:
s =
i1 heng 5
WEI JI: A sacrificial offering.
xiao>I~hu i\ qi 34 ji S rudf gi g wei g,
Thelittle fox has nearly crossed the stream. Wets his tail.
wu 7o you 4K 1 A
No place is profitable.
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Yao Ci (Explanation of the lines):

6-1 ru Y gi Rwei g, lin X
Wets his tail. Regrets.
9-2 yeyw qidl lun gy zhen g i
Drags his wheels. The divination: good fortune.
6-3 weik iyl zheng JE.  xiong
Not yet completed. To advance, misfortune.
. li 4 she>% da K. chuan |
Advantageous to cross the great stream.
9-4 zhen 1§ ji& hui b wang -

The divination: good fortune. Regrets vanish.
zhen 4 yong)§]  fa X gui Wiy fang 7
Shake up inorder toattack thedemon regions.
san 2~ nian 3 you K  shang /ﬁ yuF daK guolff
In three years there will be rewards inthe great country.
6-5 zhen ¥ jis wu 5, hui y%-
The divination: good fortune. No regrets.
jun B zi ¥ zhi 2. guang 3 you ¥y  fu ¥
The superior man’s brightness with having sincerity,
ji %
good fortune.
9-6 you i fu¥ oyt yin B jiu 3
There is confidence from drinking wine.
wu %, jiu ruh g M shou
Not anerror, butinimmersing one’s head,
you A fu 4‘).2 shi 4{ shi %_

there will be confidence, butaloss of reality.

Wei Ji, meaning “Not Yet Completed,” as Hexagram Sixty-four
forms an end which is not an end. This idea of continuing and overlap-
ping cycles reflects heaven, man and earth revolving in their appointed
rounds. To reflect this universal, noncompleting motion, the sixty-four

hexagrams are sometimes arranged in a circle.

In Western symbolism the uroboros figure is analogous to thisidea
of noncompletion. A snake biting its own tail forms the circle of the

zodiac.
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One of the great instructions of the Yi Jing is that both negative and
positive, like yin and yang, contain the seeds of their opposite; all action
isbinary. Closing the hexagrams with a title containing two ideograms
which mean “not” and “complete” underscores the importance of the
negative leading to the positive, and the positive leading to the negative.

The ideograms:

wei, “not, not yet.” The pictograph shows a tall tree with
branches superimposed.

ji, “to complete, to aid, to cross a stream.”
In daily terms, the instruction is that no event is ever truly complete, the
ramifications of any action continue to flow on and on.

The gua ci, “Wei Ji: A sacrificial offering. The little fox has nearly
crossed the stream. Wets his tail. No place is profitable.”

A person in the middle of a situation, someone who has “nearly
crossed the stream,” must take extraordinary care about becoming
further immersed. In the middle of a stream you are surrounded by an
unfamiliar element. Notice that ji, “crossing the stream,” is the same
ideogram which means “to complete” in the hexagram'’s title. Until
completion, no place is profitable. But the paradoxical instruction of the
lasthexagram of the Yi Jing is that there is no completion. You willnever
finish crossing the great stream — everything continues.

6-1 The first line, “Wets his tail. Regrets.”

Whoever is the subject of qi f. , which is simply the third
person pronoun, “he, she, it, they,” or the assumed fox, has lost some
control and ends with a wet tail and regrets.

9-2 The second line, “Drags his wheels. The divination: good
fortune.”

Here qi occurs again, but this time movement is very slow. Good
fortune is the result.

6-3 The third line, “Not yet completed. To advance, misfortune.
Advantageous to cross the great stream.”

Here we have a dilemma: how can you cross the great stream
without advancing? The answer lies in timing, because ji 9@« ,also
means “to cross the stream.” First, one should cross the stream, whether
small or large, before attempting to advance further.

9-4 The fourth line, “The divination: good fortune. Regrets van-
ish. Shake up in order to attack the demon regions. In three years there
will be rewards from the great country.”

Stir up men and their organizations violently, like thunder, before
attacking. The campaign will be long, with rewards at the end. The
demon regions are those places, real or imagined, which harbor ghosts
or enemies.

6-5 Thefifthline, “The divination: good fortune. Noregrets. The

217



superior man’s brightness with having sincerity, good fortune.”

There is no external action in this line. Double good fortune comes
from intelligence and inner sincerity.

9-6 The sixth line, “There is confidence from drinking wine. Not
anerror, butinimmersing one’s head, there will be confidence, but aloss
of reality.”

For theoracle to finish with a reference to intoxication, by whatever
source, indicates humor and self-knowledge. Wine might also be
considered the symbolic blood of the oracle. But an analogy may be
drawn between the drinking of wine and the use of the oracle in the
attempt to transcend ordinary realms of consciousness. The overuse of
wine can lead to a loss of reality, so even the use and appreciation of the
Yi Jing must be done in moderation.

The titles of the last two hexagrams — “Already Completed”
before “Not Yet Completed,” juxtapose theboundaries of beginning and
completion. The titles also raise questions about sequence and position.
Not only linear sequence, but also vertical sequences, indicated by
phrases such as wetting one’s tail, or wetting one’s head.

In the classical Chinese tradition, there were not four directions,
there were six. They were the compass points: north, south, east and
west, and up and down. These two hexagrams point out thatbesides the
linear sequence of one to sixty-four, there are extensions and extrapo-
lations in other directions as well. Hexagram Sixty-four is not merely the
lasthexagramina sequence, itsimply completes a cyclical entreeinto the
next great crossing.

The world is small and safe when there are finite ends — but then
itopens up again. Itis our need for structure which makes us define and
designate endings and completions, while the universe itself is bound-
less and infinite. Theimportantlesson is that Hexagram Sixty-fouris not
the end. It comes after completion. It breaks apart the boundaries of our
linear perception of space and time.
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The Great ;Z\ppendix

Hexagram One
Qian

Tuan? says:
Great is the indication of Qian’s origin!
The ten thousand things owe to it their beginning
and all belonging to heaven.
Clouds move and rain circulates.
All things flow into form.
Greatly illumined, end and beginning.
The six positions and time complete.
Time mounts the six dragons and drives through heaven.
Qian’s Dao is to change and to transform.
Each in its proper nature and destiny.
Nourished and united in great harmony.
And to profit in the divination.
The leader appears high above all things.
The ten thousand states all are in repose.

Xiang ? says:
Heaven moves in strength.
The superior man due to this is himself ceaseless in activity.

Hidden dragon no action Yang is positioned low

See the dragon in the field Virtue has circulated widely

To the day’s end is creative and active ~ Turn and return is the Dao

Someone jumping into the abyss Advance without error

Flying dragon in the sky The Great Man creates

High dragon has regrets Fullness is not long lasting

The usage of nine Heaven’s virtue is not only at the head

The Great Appendix was written much later than the text of the original Yi Jing and has always
been included as a commentary rather than as a part of the original text. The Great Commentary
is a part of the Great Appendix.

! Tuan: The gua ci is the meaning of the hexagram; the tuan explains this meaning
on another level. Originally, tuan was a picture of a masque, a boar's head with tusks,
which perhaps issued a divinatory voice of instruction.

2 Xiang: The yao ci is the meaning of the individual lines. Xiang explains these
meanings on another level. Originally, xiang was the picture of an elephant, which also
has the meaning of "image," thus allowing for other divinatory explanations.
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The Supplementary Explanation:

The origin, this is goodness enduring. A sacrificial offering, this is
excellence assembled. To profit, this is rightness in harmony. Divina-
tion, this is the business of action. The superior man embodies benevo-
lence, his foundation is through the use of experienced men. Excellence
assembled is based on the use of joining in worship. To profit creatures
isbased on the use of harmony and rightness. Divination is firmly based
on the usage of action and business.

The superior man acts with these four virtues. Consequently it is
said, “Qian: The origin, a sacrificial offering, profit the divination.”

9-1 says, Lying hidden the dragon no use. What does this mean?
The Master said, “The dragon’s virtue is hidden. Not changed by the
world. Not completed by fame. Withdrawn from the world without
regret. Unnoticed without regret. Happily acting by these rules. Sad in
this rule of being different. In truth he cannot be uprooted, this is the
hidden dragon.”

9-2 says, See the dragon in the field. Advantage to see the Great
Man. What does this mean? The Master said, “The dragon’s virtue is
properly centered. Sincere in words and speech. Sincere in ordinary
action. Blocking evil by the vivacity of his truthfulness. Joy to the world
withoutboasting. Virtue displayed and transforming. The Yi Jing says,
‘See the dragon in the field. Advantageous to see the Great Man.” This
is a ruler’s virtue.”

9-3 says, The superior man to the end of the day is active and
creative. In the evening, apprehension. Danger. No error. What does
this mean? The Master said, “The superior man advances in virtue and
keeps in trim his calling. True heart and faith thus account for advances
in virtue. He keeps trim his discourse, establishes his sincerity, and
through this usage stays in his calling. His knowledge reaches the
reachable enabling togetherness with the springs of action. With know-
ing theend of ends he is able to be together and alive with the right. This
allows dwelling in high position without pride and staying in low
position without anxiety. Thus being active and creative is based on
time, as is apprehension. Although perilous, there is no error.”

9-4 says, Someone leaping in the abyss. No error. What does this
mean? The Master said, “Above and below are without constancy... But
there is no evil. To go forward or to retreat there is no permanence and
no separation from the flock. The superior man advances in virtue and
keeps in trim his calling. His desires are connected in time, thus no
error.” !
9-5 says, Flying dragon in the sky. Advantage to see the Great
Man. What does this mean? The Master said, “Similar tones resonate
with each other. Similar (qi) energies will seek each other. Water flows
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to the moist. Fire rises to the dry. Clouds follow the dragon. Wind
follows the tiger. The myriad creatures look to the workings of the sage.
Things from heaven are related to above. Things from earth are related
to below. Thus each follows his kind.”

The top nine says, Highdragonhasregrets. Whatdoesthis mean?
The Master said, “Nobility without a base is being high without the
common people. Sage men positioned below give no support. Should
there be movement there will be regret.”

Hidden dragon no action The bottom

. See the dragon in the field Time for rest
To the day’s end creative and active Actonbusiness
Someone jumping in the abyss Testing the self
Flying dragon in the sky High and controlling
High dragon has regrets Extreme and calamitous
Qian the origin to the use of nine The control of all under heaven
Hidden dragon no action The yang qi is deep and hidden
See the dragon in the field Below heaven the lines are bright
To the day’s end creative and active With time walk in unison
Someone jumping in the abyss The Dao of Qian is transforming
Flying dragon in the sky This place is heaven's virtue
High dragon has regrets With time together in extremity
Qian the origin to the use of nine So see heaven’s rules

Qian: The origin is that which begins with the sacrificial offering.
To profit the divination is its nature and feeling. Qianbegins and is able
to use its beautiful benefice to profit all under heaven. There is no word
for this benefice but great.

How great is Qian. Firm, strong, central and correct. Pure,
unmixed essence. Thesix lines send forth and by shaking will indirectly
penetrate to the emotions. Time mounts the sixdragonsin order todrive
heaven’s chariot. Clouds move and rain circulates. Under heaven,
peace.

(9-1) Qian: The superior man using his complete virtue can act.
Daily these actions are visible. The word hidden requires invisibility.
Actions are not to be completed. This is in keeping with “the superior
man no use.”

The superior man learns in order to put together, he questions in
order to discriminate. Magnanimous in life, benevolent in action.

(9-2) The YiJing says, “See the dragon in the field. Advantageous
to see the Great Man.” A ruler’s virtue.

(9-3) Double strength but not centered. Not in heaven above nor
in the field below. Thus active and creative is based on its time as is
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apprehension. Although perilous, no error.

(9-4) Double strength but not centered. Not in heaven above nor
in the field below. Nor is he the middle person. Consequently some one
or some thing means to be indefinite in movement too. But no error.

The Great Man is united with heaven and earth and harmonic with
their virtues. United with the sun and moon and harmonic with their
brightness. United with the four seasons and harmonic with its progres-
sion. United with ghosts and spirits and harmonic to their good fortune
or misfortune.

He may precede heaven but heaven will not oppose. He may
follow heaven and obey heaven's time. If heaven moreover does not
oppose, how less will men, how less will ghosts and spirits.

The word high means knowing advance but not knowing retreat.
Knowing existence but not knowing death. Knowing gain but not
knowing loss.

He only is a sage who knows advance and retreat, existence and
death, and does not lose his positiveness.

Yes, he is the only sage!

Hexagram Two

Kun

Tuan says:

How complete is Kun’s origin! The myriad creatures depend oniit
for birth. And by following smoothly, it supports heaven. Kun in its
richness contains all things. Its virtue to join without limit. It contains
expansiveness, brightness and greatness. The various things are com-
pleted in a sacrificial offering.

The mare is of earthly kind. It moves on the earth without limit.
Being mild and by following the current, profit in the divination. The
superior man acts to find his place.

If first, confusion, loses the way. Following is with the flow and
gains constancy. To the southwest gains friends, by walking together
with his own kind. To the northwest loses friends. But in the end there
will be happiness.

Peace the divination and good fortune. The correspondences of
earth are without limit.

Xiang says:

Earth power, Kun. The superior man uses this rich virtue to
support all creatures.

6-1 Walking on hoarfrost to solid ice. The yin has begun to
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coagulate gradually and according to its Dao will reach solid ice.
6-2 The movement of the second six is straight with the square.
Without repeats, there cannot be no profit. Earth’s Dao is brilliant.
6-3 To contain excellence. Do the divination. Consider it time to
set forth. Perhaps follow the king’s business. Knowledge brilliant and
eat.
¥ 64 Enveloped and bagged. No error. Through caution no injury.
6-5 Yellow lower garments, great good fortune. The line is
placed in the center.
6-6 Dragons fighting in the wilderness. Its Dao s at the extreme.
Useof six. Theuse of six everflowing the divination; a greatending.

The supplementary explanation:

Kun. Extremely soft but in motion is hard. Extremely still but its
virtue is definition.

Following gains mastery by having regularity.

Contains the myriad creatures within brilliant transformations.

Kun’s Dao is its flowing with the current, supporting heaven and
moving with time.

The family whichaccumulates goodness musthave superabundant
happiness. The family which accumulates no goodness must have
superabundant misery. The minister who murders his ruler or the son
who murders his father is not the consequence of one morning nor of one
night. Its causes have come little by little. The cause of discrimination
is from the absence of early discrimination. The Yi Jing says, “Treading
onthehoarfrostsolid ice willbereached.” Store up these words and flow
with the current.

Straightisits correctness. Squareisitsrighteousness. The superior
man reverently is in accord with inner straightness, and righteous in
accord externally with the square. Reverence and righteousness are
established so that virtue is not alone. Straight, square and great. No
repeats. There cannotbe no profit. The ruleis, nodoubts in whathe does.

Although the yin has beauty, it is hidden. In order to follow the
king’s business one cannot claim success, for this is earth’s Dao, the
wife’s Dao, the minister’s Dao. Earth’s Dao is not to succeed but instead
to bring to conclusion.

Heaven and earth change and transform. Plants and trees are
luxuriant. Ifheavenand earthareblocked, sagesarehhidden. The YiJing
says, “Enveloped and bagged, no error no praise.” Store up these words
of caution. .

The superior man centered in yellow can penetrate the lines.
Correct position is lodged in his body. Beauty located in his center and
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diffused along the four limbs is set forth in affairs and business. This is
the utmost in beauty.

If yin is suspicious of yang there must be contention. On account
of its aversion to being without yang, consequently the dragon is named.
The individual cannot separate from his kind, consequently blood is
named. Now, purple and yellow is the mixture of heaven and earth.
Heaven is purple and earth is yellow.

Hexagram Three
Tun

Tuan says:

In Tun the strong and the weak begin intercourse with difficulties
atbirth. Movement in the center of peril. A great sacrificial offering for
the divination. Thunder and rain move to fill and to complete. Heaven’s
doings are careless and dark. Itis appropriate to establish feudal princes
but there is no repose.

Xiang says:

Clouds and thunder. Tun. The superior man due to this sorts out
the threads of warp and woof.

9-1 Difficulty at the rock as big as a boat and the white barked
willow. Theintentis to act correctly. The use of nobility is to descend to
the poor and grandly gain the people.

6-2 The six two’s difficulties are due to being mounted on the
strong (line). Ten years then betrothal is return to regularity.

6-3 To follow the deer without the forester.is in accord with
hunting game. The superior man holds. To go forward, extreme regrets.

6-4 Help in going forward is intelligent.

9-5 Thesprouting of hisriches. The surroundings are notbright.

6-6 To weep blood like flowing water. How can this continue
long?

Hexagram Four

Meng

Tuan says:

Meng. Below the mountain thereis a defile. Peril and stop. Meng,
a sacrificial offering. In accord with sacrifice, act at the right time. Not
I to seek the young and inexperienced. The young and inexperienced
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seek me, a correspondence of wills. The first divination explained is
because the strong is in the center. A second and third is profanity.
Profanity, thus no explanation. Profane and inexperienced. To nourish
the inexperienced in truth is the work of a sage.

Xiang says:

Amountainbelow whichissuesa spring. Meng. Thesuperiorman
in accord with this goal moves to nourish virtue.

6-1 Advantageous to use punishments for men. This is due to
correct laws.

9-2 A son sustains the family. Strong and weak reciprocate.

9-3 No use to marry the woman. The actions are not in the flow.

6-4 Confined by ignorance causes regrets. The individual is far
from solidity.

6-5 The virgin youth’s good fortune is going with the flow and
mildly like the wind.

9-6 Advantageous to useresistance torobbers. Upperand lower
flow smoothly.

‘HeXagr*am Five

Xu

Tuan says:

Xu. Waiting. Peril to the front. Firmness and strength, so no traps.
It is right not to be blocked or straightened. Xu. Have confidence. A
brilliant sacrificial offering. The divination: good fortune. Positioned in
heaven’s position, in accord with correctness and centered. Advantage
to cross the great stream. To go will have results.

Xiang says:

Clouds ascending over heaven. Xu. The superior man eats,
drinks, feasts and makes merry.

9-1 Waiting at the frontiers. No offensive or difficult action.
Advantage to use constancy. No error.

9-2 Waiting in the sand. The flow is to the center. Although the
small have speech, in the end good fortune.

9-3 Waiting in the mud. Calamity is placed outside. He himself
will invite robbers. Prayer and caution cannot be beaten.

6-4 Waiting in blood. Smoothly in accord with what is heard.

9-5 Drink and food. The divination good fortune because of the
correct centered position.

6-6 Uninvited guests come. Showing respect will conclude with
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good fortune. Although no constancy is in the position, it is without
great loss.

Hexagram Six
Song

Tuan says:

Song. The upper is strength. The lower peril. Peril and strength
is Song. Contention: having confidence obstructs. Apprehension at the
middle, good fortune. Strength will come and is obtained in the middle,
at the end misfortune. Contention cannot be completed. Advantage to
see the Great Man. Esteem the center and correctness. No profit to cross
the great stream. At the entrance is a whirlpool.

Xiang says:

Heaven and water moving apart is Song. The superior man in
accordance with the working of affairs takes counsel at the beginning.

6-1 Do not perpetuate that affair. Contention should not be
prolonged. Supposing the small speak out, their argument is clear.

9-2 Unabletosupportthecontention. Returnand fleeby sneaking
away, for the self is lower than the above contention and calamity will
come as if self-inflicted.

6-3 Nourished by the old virtues. Following the above means
good fortune.

9-4 Returnimmediately to heaven’s mandates. Change to peace
the divination. No loss.

9-5 Contention, great good fortune due tobeing in the centerand
correct.

9-6 Though the disputant receives the booty, there is no respect.

Hexagram Seven

Shi

Tuan says:

Shi is the multitude. To divine. Tobe correct. One who is able to
use the multitude correctly could become king.

Strength in the center has its correspondences. Action is perilous
but in the flow. This could distress all under heaven, but if men follow,
good fortune. So what error?
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Xiang says:

In the center of earth there is water. Shi. The superior man on
account of his appearance educates the people and nourishes the mul-
titude.

6-1 The army goes out according to the rules. Without rules
misfortune.

9-2 Placed in the middle of the army. Good fortune. He receives
heaven'’s favor. The king thrice confers commands in thinking of all the
regions.

6-3 The army with someone carrying corpses. The great are
without effect.

6-4 Thearmyretreats, noerror. Nonegatives in anormal course.

6-5 Theeldestson captains thearmy, inaccord withacting in the
center. The younger son carries corpses. Thisemploymentis not proper.

6-6 The great prince has heaven’s mandate, in accord with cor-
rectactivities. Small mennouse. Therewould berebellionin theregions.

Hexagram €i9k’r
Bi

Tuan says:

Bi. Good fortune. Bimeans tohelp. Thelow follows smoothly. The
source of divination by yarrow. Great and everflowing the prophecy
without inauspicious omens. In accord with strength in the center. Do
notrest, it is correct to come. High and low correspond. The late person
misfortune. His way is exhaustion.

Xiang says:

Above the earth thereis water. Bi. Theancient kings in accordance
established the myriad statesand maintained relations with their princes.

6-1 Union is the first six. There will be other good fortune.

6-2 Union with the inner self. No loss of self.

6-3 To follow negative persons. Will not injury result?

6-4 External union with worthiness in accord with following
what is above.

9-5 A glorious association good fortune. The position is correct
and in the center. Contain the counterflow and grasp the flow. Thuslose
the gamein front. The city folk not warned. The one on high has taken
the middle way.

6-6 Association without a goal. There cannot be a result.
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Hexagram Nine

Xiao Chu

Tuan says:

Xiao Chu. The weak line obtains position, and above and below
respond to it. This is called Xiao Chu. Strength (heaven) and flexibility
(wind). The strong is centered and desires acted upon. Thus a sacrificial
offering.

Dense clouds but no rain. The noble go forward. Commencing
from our western borders the process has not been carried out.

Xiang says:

Wind moves aboveheaven. Xiao Chu. The superiorman in accord
with this is virtue underlined with virtue.

9-1 To return to one’s Dao. It is right for good fortune.

9-2 Pulled toreturnis placed in the center, the self will notbe lost.

9-3 Husband and wife with averted eyes. Unable to be correct
with his wife.

6-4 Have confidence and apprehension departs. The above is
joined together in goals.

9-5 Having confidence is binding. Not (just) individual wealth.

9-6 Finished is the rain. Finished is the condition. Virtue has
been accumulated and recorded. The superior man going forward,
misfortune. There are obstructions.

Hexagram Ten
LM/ Li

Tuan says:

Lu. Weakness treading on strength. Pleasure (lake) responds to
strength (heaven). This is regarded as treading on the tiger’s tail, does
not bite the man. Good fortune.

Strength is center and correct. Lu occupies the emperor’s throne
without failure, and is brilliant and bright.

Xiang says:

Above is heaven. Below is lake. Lu. The superior man in accord
with this distinguishes high and low and settles the people’s desires.

9-1 Simply walking and going forward. Individually acting on
wishes.

9-2 Thehermit's divination, good fortune. Centered, the self will
not be disordered.
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6-3 The one-eyed man can see, but is unable to have clarity. The
lame man can walk but is unable to walk normally in company.

Thebitten man has misfortune. Heis not properly placed. Like the
military man acting as a great ruler. His desires rigid.

9-4 Caution, caution, in theend good fortune. His intentis toact.

9-5 Certain in action. The divination danger, even though the
position is correct and regular.

9-6 Great good fortune in the top position. Great will be the joy.

Hexagram Eleven
' Tai

Tuan says:

Tai. The small have left, the great come. Good fortune from a
sacrificial offering. Thus there is anexchange between heaven and earth
and the myriad creatures communicate. Upper and lower exchange and
their wishes are joined. Theinner trigram is yang and the outer yin. The
inner is strong and the outer is the small man. The way of the superior
man increases. The way of the small man decreases.

Xiang says:

Heavenand earth communicate. Tai. Theruler inaccordance with
this fashion completes the Dao of heaven and earth. He supports
mutually the harmony of heaven and earth as regards both the left and
the right of people.

9-1 Topullupthemaograssistoadvancegood fortune. Intentions
are placed in external things.

9-2 Tohold to the uncultivated gains nobility by moving in the
center in accord with brilliance and greatness.

9-3 Without going forward no return. This is the intercourse of
heaven and earth.

6-4 Fluttering to and fro. Not wealthy. Both have lost their
solidity. No warnings in regards to confidence and the wishes from the
center of the heart.

6-5 Bymeansofhappiness greatgood fortune. The centeris used
to act out the desires.

6-6 City walls returned into the moat. Its destiny — disorder.
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Hexagram Twelve

Pi

Tuan says:

Stop ! rebellious men. Noadvantage the superior man’s divination.
The great leave, the small come. Thus there is no exchange between
heaven and earth and the myriad creatures do not communicate. Upper
and lower do not exchange, and below heaven there are no relations
between states.

The inner (trigram) is yin and the outer is yang. The inner is weak
and the outer is strong. The inner is the small man and the outer the
superior man. The way of the small man increases. The way of the
superior man decreases.

Xiang says:

Heaven and earth do not exchange. Pi. The superior man in
accord with this moderates favors and avoids difficulties. There is no
recognition because of gifts.

6-1 Pullup themao grass. Thedivination good fortune. Theaim
is to stay with the ruler.

6-2 The Great Man stopped from a sacrificial offering is not
disordered like the herd.

6-3 To hold an offering in expiation of a wrong. The position is
irregular.

9-4 Tohaveheaven’s mandates, no error. Resolutions move on.

9-5 The Great Man good fortune. The position is correct and
suitable.

9-6 The obstruction is finished and thus is overturned for how
could it endure?

Hexagram Thirteen
Tong Ren

Tuan says:

Tong Ren. The weak (line) has secured position, secured the center
and responds to gian (the trigram of heaven). This is said to be the union
of men.

Tong Ren says: Union of men in the wilderness to make sacrificial
offerings. Advantage to cross the great stream. Heaven moves in
illuminating the lines in accordance with strength. The center is correct
and responsive. The superior man is correct. This is the answer the
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superior man makes being able to comprehend the will of all under
heaven.

Xiang says:

Heaven and fire. Tong Ren. The superior man in response
distinguishes things to class and to kind.

9-1 Togooutthedoorincompanionship withmen to whaterror?

6-2 Union of men in the ancestral temple. A regretful path.

9-3 Crouching and armed in the undergrowth. The opponents
are strong. Three years no risings. Move silently.

9-4 Mounted on his fortified wall. The significance is don't
attack. His good fortune, in consequence of stopping and returning to
the rules.

9-5 The first of the union of men is in accord with the center and
with being straight. The great host gathering together means a mutual
control.

9-6 A union of men in the suburbs. Their aims have not been
obtained.

Hexagram Fourteen

Da You

Tuan says:

Da You. The weak (line) has obtained the place of honor and is
grandly central, and above and below respond. Thisis called Da You. Its
virtues are strength and vigor with the lines of light which correspond
toheavenand themotion of time. Thisis inaccord with a greatsacrificial
offering.

Xiang says:

Fire positioned above heaven is Da You. The superior man in
accord represses evil and praises the good in the flow with heaven'’s
stops and mandates.

9-1 DaYou'sfirstnine. Donothaveintercourse with theinjurious.

9-2 A great carriage used to carry. What is accumulated in the
center will not be lost.

9-3 The duke makes an offering and sacrifice to the Son of
Heaven. Small men would be injured.

9-4 Not his to be strong. No error. The work is clear and plain.

6-5 Their confidence interacts. Trust is in accord to setting
wishes in action. Majestic-like and good fortune. Easy would mean no
preparation.
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9-6 Da You's top (line) good fortune. The self is protected by
heaven.

Hexagram Fif}een
Qian

Tuan says:

Qian. A sacrificial offering. Heaven'’s Dao is to assist below with
brilliant illumination. Earth’s Dao is to be low with action on top of it.
Heaven’s Dao is to make wane the full and to augment the humble.
Earth’s Dao is to overturn the full and flow into the humble.

Ghosts and spirits injure the full and replenish the humble. Man'’s
Dao is to think badly of the full and good of the humble. Humility and
honor make brilliance. Be low without trespasses, thus the superior
man will have results.

Xiang says:

In the middle of earth there is mountain. Qian. The superior man
inaccord with this diminishes the excessive and augments the defective,
to bring around equality and suitability to the matter.

6-1 Modest and humble the superior man. Lowliness is similar
to the self being a cowherd.

6-2 Sounds of modesty. The divination good fortune. Centered
in the heart gains.

9-3 To labor humbly the superior man. Myriads of people will
obey.

6-4 Without doubt advantageous to the unassuming and mod-
est. This does not depart from the rules. )

6-5 Advantageous to use the encroachment of a raid. Attack
those who do not obey.

6-6 The sound of modesty. Goals have not been gained. It is
possible to use the marching army, to attack city and state.

Hexagram Sixteen

Yu

Tuan says:
Yu. The strong responds and the will acts. Easy movement is Yu.
Yu flows in easy motions, causing it to be like heaven and earth. Even
more so when establishing feudal princes or moving the army.
Heaven and earth are in accord with flowing in easy motions,
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causing the sun and moon not to err and the four seasons not to deviate.
The sage is in accord with this, smooth flowing and moving. Conse-
quently punishmentsand penalties are clear and the people submit. Yu's
time is significant and great.

Xiang says:

Thunder issuing forth from earth with a crash is Yu. The ancient
kings in accord made music and honored virtue. A great sacrifice to god
(the highest emperor) in association with the highest ancestral spirit.

6-1 The first six, sounds of pleasure. Desires in extremis mis-
fortune.

6-2 Withoutend theday. The divination, good fortune inaccord
with correctness in the center.

6-3 Togazeinastonishmentatpleasure there willberegrets. The
position is inappropriate.

9-4 The source of pleasure, great possessions gained. The wish
is for great actions.

6-5 Sixin the fifth placeis the divination, illness. Mounted on the
strong, chronic but without death. The center has not perished.

6-6 Darkpleasuresarepositioned ontop. Thiscannotcontinuelong.

Hexagram Seventeen

Sui

Tuan says:

Sui. Thestrong comes and is under the weak. Movement (thunder)
and pleasure (lake) are Sui. A great sacrificial offering. The divination,
no inauspicious omens. For all under heaven the time is for following.
The time of Sui is for righteousness and greatness!

Xiang says:
In the center of the lake there is thunder. Sui. The superior manin
accordance with the echoes of darkness enters and leisurely entertains.
9-1 The standards are changing. To follow correctness, good
fortune. To goout the door will have good results. There willbe no loss.
6-2 Tied to the little boy. Cannot be with two at the same time.
6-3 Tied to the senior men. The wish s tosetaside whatis below.
9-4 To follow, to have, to seize. His reasons are evil. To have
confidence in the way of the Dao would be clearly meritorious.
9-5 Confidence in excellence, good fortune. The position is
correct and central.
6-6 Hooked and connected. This is the upper limit.
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Hexagram €i9k+een
Gu

Tuan says:

Gu. The strong is above and the weak below. Flexibility (wind)
and stop (mountain) is Gu. Poison. To begin, a sacrificial offering and
allunder heaven will be cured. Advantage to cross the great stream. Go
forward to do business. Before the start three days. After the start three
days. Endings thus have beginnings, such are heaven'’s procedures.

Xiang says:

Below mountain thereis wind. Gu. Thesuperiormaninaccordance
with this helps people and nourishes virtue.

6-1 Theaffairs of the father, poisoned. Theintentionis undertake
an examination.

9-2 Thebusinessof the mother, poisoned. Obtained the centered
way of the Dao.

9-3 The business of the father, poisoned. In the end no error.

6-4 Abundant the father’s poisons. To go forward is without
results.

6-5 Thebusiness of the father, offer eulogies. An undertakingin
accord with virtue.

9-6 No business of king or lord. The wish is to be a model.

Hexagram Nineteen

Lin

Tuan says:

Lin. The strong gradually increases. Pleased (lake) and smooth
flowing (earth). The strong is central and influential. A great sacrificial
offering is in accord with being correct, with heaven’s Dao.

Reaching the eighth moon misfortune. Dissolution in no length of
time.

Xiang says:

Abovelakethereisearth. Lin. Thesuperiormaninaccord instructs
and thinks without end, and nourishes and supports the people without
limit.

9-1 Allarrive, the divination good fortune. The aim of action is
correct.

9-2 All arrive, good fortune. Cannot be no profit. Not smooth
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flowing are the mandates of heaven.

6-3 Sweetly arrive. The position is inconstant. Swallow grief.
Errors should not be continued.

6-4 Reaching the point of arrival no error. The position is
appropriate.

6-5 The great prince’s harmonious actions are said to be from the
center.

6-6 Honesty arriving has good fortune. The intent is internal.

Hexagram Twenty
Guan

Tuan says:

The great observatory is placed high. Smoothly flowing (earth)
and docile (wind). The center correctness is in accord with observing all
under heaven. To observe ablutionsbut not the sacrifice. Have sincerity
and dignity. What is below observes, and is transformed.

To observe heaven’s spirit-like way the four seasons will be
without error. The sage in accord with the spirit-like way establishes
teachings to which all under heaven will submit.

Xiang says:

The wind moves above the earth. Guan. The ancient kings in
accord with this examined the regions and established instructions.

6-1 The first six is a lad’s observation which is the way of small
men.

6-2 Peeping and observing, a woman'’s divination, may also be
shameful.

6-3 Contemplating my life to advance or to retreat. There is no
loss in the Dao.

6-4 Examine the nation’s splendor! Highly esteemed a guest.

9-5 Contemplating my life is to contemplate all people.

9-6 To examine his life. The mind is not peaceful.

Hexagram Twenty-One
Shi He

Tuan says:

Something between the jaws is said to be Shi He. To bite and to
chew. A sacrificial offering. Strong and weak are divided. Movement
is bright. Thunder and lightning unite in brilliance. The weak gains the
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center and acts from high. Although not a proper position there is
advantage to use legal arguments.

Xiang says:

Thunder and lightning. Shi He. The ancientkings used intelligent
penalities to promulgate laws.

9-1 Feet in stocks, toes cut off. Cannot act.

6-2 Bite through the flesh. Cut off the nose. Mounted on the
strong.

6-3 Encounters poison. The position is not proper.

9-4 Advantage a difficult divination. Good fortune without
brilliance.

6-5 The divination danger. No error. Gains proper position.

9-6 Wears the cangue, cut off the ears. Hears but without
intelligence.

H exagram TWenfy-Two
Bi

Tuan says:

Bi. A sacrificial offering. The weak come and refine the strong, thus
a sacrificial offering. The function of the strong above is to refine the
weak. So a small profitin having a place to go to. Heaven’s ornaments.
The ornaments are bright but can stop as do man’s ornaments. Observe
heaven’s ornaments in order to examine the transformations of time.
Observealsoman’s ornaments and consider thechanges and completions
under heaven.

Xiang says:

Below mountain there is fire. Bi. The superior man uses his
intelligence to govern the people but does not dare to cut short criminal
cases.

9-1 Put aside the carriage and walk. It is right not to ride.

6-2 Adorned his beard. Acting together with what is above.

9-3 Everflowing the divination good fortune. In the end extensive
is the grave mound, i.e., monuments.

6-4 The fourth six is in a proper position, yet doubts. Not a
highwayman but someone to marry. In the end, no grudge.

6-5 The fifth six is good fortune. Have joy.

9-6 White ornaments no error. The top has achieved the goal.
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'Hexag ram Twaniy-‘fkree
Bo

Tuan says:

Bo. To strip. The weak transforms the strong. No profit in having
aplace to go to. Small men increase. The smooth flow stopped. Examine
the omens. The superior man respects decrease or increase, fullness or
hollowness, and the movements of heaven.

Xiang says:

Mountainadded onearth. Bo. Those above willenrich thosebelow
for a peaceful residence.

6-1 Strip the frame of its feet. Use to destroy what is below.

6-2 Strip the frame by cutting it apart. Without associates.

6-3 To strip no error. Lose top and bottom.

6-4  Strip the frame of its surface. Such cuts are close to calamity.

6-5 Use the palace person’s favors. In the end, no grudges.

9-6 The superior man gains and is carried. For the common
people carry him. Small menstrip their dwellings so that finally they are
unusable.

‘Hexag ram Twenty-Four
Fu

Tuan says:

Fu. A sacrificial offering. Strength returns. Movements in accord
with smooth flowing action. This is in accord with going and coming
without distress. Friends will come, no error.

Turnand return to his Dao. Inseven days will come the return, this
is heaven’s movement.

Advantage in having a place to go to, the strong increase. Inreturn
is seen the heart of heaven and earth.

Xiang says:

Thunder in the middle of earth. Fu. The ancient kings on account
of this on the day of the (winter) solstice shut the gates on the frontier so
that travelling merchants could not move and princes could not inspect
their regions.

9-1 Not distant the return, use to cultivate the person.

6-2 Restand return’s good fortune is in accord with benevolence
below.
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6-3 Repeated returns have danger, but being right, no error.

6-4 Thecentralactionis areturn alone in respect of following the
Dao.

6-5 Honesty returns, no error. In the center for self-examination.

6-6 A confused return, misfortune. Contrary to the ruler’s Dao.

Hexagram Twenty-Five
Wu Wang

Tuan says:

WuWang. The strong comes from the outer (trigram) and is made
lord of the inner. Motion (thunder) and strength (heaven). The strong
is centered and responded to.

A greatsacrificial offering done with correctness. Heavenmandates
he who is without correctness has misfortune. No advantage in having
a place to go to. Wu Wang goes. What can be done when heaven’s
mandates do not protect?

Xiang says:

Under heaven thunder moves. Creatures are friendly and without
error. The ancient kings in complete accord with the seasons nourished
the ten thousand creatures.

9-1 Without blame go and gain one’s desires.

6-2 Reap without plowing. Not yet wealthy.

6-3 A man walking along gets the ox. The city folks calamity.

9-4 Do the divination. No error. Hold firm.

9-5 Without blame’s medicine. Do not try. .

9-6 Without blame’s motion exhausted. Calamity.

Hexagram Twenty-Six
Da Chu

Tuan says:

Da Chu. Strength upon strength, sincere and solid, shining and
brilliant, the day renews his virtue. Strength above and noble talent is
able to restrain the strong. A great truth.

Not eating at home good fortune.

Nourishes talent.

Advantage to cross the great stream responds to heaven.
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Xiang says:

Heaven placed in the center of mountain. Da Chu. The superior
man uses all — to learn from words and actions that have gone before,
in order to nourish his virtue.

9-1 There is danger, advantage to stop. One should not rush

against calamity.
9-2 A carriage halted by the axle mounts. Being in the center no
grudge.

9-3 Advantage to have a place to go to.

6-4 The fourth six great good fortune. There is happiness.

6-5 The fifth six good fortune, have joy.

9-6 What is heaven's thoroughfare? The Dao grandly moving.

Hexagram Twenty-Seven
Vi

Tuan says:

Yi. The divination good fortune. When nourishment is correct
there is profit and good fortune. Look at the jaws. Look at those whoare
to be nourished. One prays for the mouth to be filled; look to your own
self-nourishment. -

Heaven and earth nourish themyriad creatures. The sagenourishes
talent in order to reach the myriads of people. Great is the time of
nourishment.

Xiang says:

Below the mountain there is thunder. The superior man uses
prudence with words and speech and regulates drink and food.

9-1 Look at me and the movement of the jaws in eating. This is
not based on virtue.

6-2 Thesecondsixto go forward, misfortune. Actionwithout the
group.

6-3 Ten years no use. A great rebellion to the Dao.

6-4 A jolt to the jaws good fortune. Brilliance circulates from
above.

6-5 To put into practice the divination good fortune. Smoothly
flowing in accord with following the above.

9-6 The starting point, nourishment, danger, good fortune.
Great possession of luck.
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Hexagram Twenty-Eight
Da GMO

Tuan says:

Da Guo. The great in excess. The ridgepole is warped. The base
and top are weak. The strong are in excess but centered. Wind and lake
in action. Profit in having a place to go to. Also a sacrificial offering.
Da Guo is a time for greatness.

Xiang says:

Lake overthrowing wood. Da Guo. The superior man in accord
with this stands alone without fear and is retired from the world without
regret.

¥ 6-1 For mats use white mao grass. The weak (line) is at the
bottom.

9-2 Anold manand a youngwife. Over and beyond such mutual
togetherness.

9-3 Theridgepoleis warped. Misfortune. Unable to use support.

9-4 The ridgepole is strong. Good fortune. No sag below.

9-5 A decayed willow producing flowers. How can this be for
long? An old wife and a young husband can be awkward.

6-6 Passing through and crossing is misfortune. But there is no
blame.

Hexagram Twenty-Nine
Kan

Tuan says:

The repeating pit (water) one defile (trough) after another. Water
flows and does not just fill, it moves in troughs without losing its truth.

Connect the heart with a sacrificial offering. This is in accord with
the strong in the center. Action will have esteem. To go forward will
have merit.

Heaven’s defiles cannotbeascended. Earth’s defiles are mountains,
rivers, hills, and mounds.

Kings and dukes devised to use defiles to maintain their states.
Their use in the time of the defile (peril) is great indeed.

Xiang says:
Water flowing on continuously. The repeating Kan. The superior
man on account of this maintains virtue in action and repeatedly is
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instructive on business.

6-1 Repeating pit, enters the pit. Lost the Dao, misfortune.

9-2 Pray for little gain. Cannot depart the center.

6-3 Coming, this is a pit, a pit. The end no merit.

6-4 Abottle of wine and two baskets of rice. The line of junction
of strong and weak.

9-5 The pitis not filled. The center is not large.

6-6 The top six has lost the Dao, misfortune for three years.

Hexagram Thirty
Li

Tuan says:

Li. Glorious. The sun and moon are glorious in the sky. The
numerous grains, plants and trees are glorious on earth. Brightness
repeated is in accord with gloriousness and correctness, this transforms
and completes all under heaven. The weak is glorious being centered
and correct. A cause for sacrificial offering. Thisisin accord with raising
a cow and abull. Good fortune.

Xiang says:
Brightness doubled acts as Li. The Great Man in accord with this
continues to brighten and illumine the four quarters.
9-1 Walking reverently and respectfully errors may be avoided.
62 Yellow and bright, great good fortune. Gained, the center
and the Dao.
9-3 The light of the declining sun. How long can it endure?
9-4 Abrupt his coming. None can endure it.
6-5 The fifth six good fortune. Bright is the king and the duke.
9-6 Theking goesoutand attacks. Thisisused to correct the state.

Hexagram Thirty-One
Xian

Tuan says:

Xian. To move, to feel. The weak (line) is above and the strong
below. The two energies move together in mutual response. Mountain
and lake, the male is below the female. On account of this, a sacrificial
offering to profit the divination. Choose a woman. Good fortune.
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Heaven and earth move and the myriad creatures transform and
produce.

The sage moves men'’s hearts. Below heaven is harmony and
peace. Examine these moves and the essences of heaven and earth, and
of all creatures, may be seen.

Xiang says:

Above mountain there is lake. Xian. The superior man is humble
when receiving men. -

6-1 Moving one’s great toe. One’s wishes are to the external.

6-2 Althoughthereismisfortune, if onestayshome, good fortune.
Flow with the current and be without injury.

9-3 Movingone’s thighs. Alsorestless. Desires placed in follow-
ing men. So one seizes the low.

9-4 The divination good fortune. Regrets vanish. No injurious
move. Hesitant and irresolute in going or coming. No brilliance or
greatness.

9-5 Movement in one’s flesh along the spine. One’s goal the
limbs.

6-6 Movingone'sjawsand cheeksand tongue. Talk withanopen
running mouth.

Hexagram Thirty-Two
Hey\g

Tuan says:

Heng. Long lasting. Strong is above, weak below. Thunder and
wind. Heng. The superior man in accord with this stands firm and does
not change his formula.

Xiang says:

6-1 Digging constantly is misfortune from deeply seeking at the
beginning.

9-2 Thesecond nineregrets vanish. Able tobe long-lasting in the
center.

9-3 Not enduring his virtue, so cannot be forgiven.

9-4 Longin whatisnothis place. Be quiet when catching game.

6-5 The wifes divination, good fortune. Follow one to the end.
The husband decides what is right. For him to follow the wife, misfor-
tune.

6-6 Shaking constantly at the top. Large and without merit.
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'Hexag ram Tkiﬁy—fkree
Dun

Tuan says:

Dun. A sacrificial offering. Hidden nevertheless a sacrificial
offering. The strong in its proper position is responded to. Action is
timely.

The small profit in the divination: to penetrate and to increase.
Great is the significance and time of Dun.

Xiang says:
Below heaven there is mountain. Dun. The superior manbecause
of this is distant from small men. Not because of dislike but solemnity.
6-1 Ahidden tail. Danger. If no movement what calamity?
6-2 He holds using the yellow bull. Solid his wish.
9-3 Bound and hidden in danger. There is illness and fatigue.
Cattle, servants and concubines good fortune. Cannot be greatbusiness.
9-4 The superior man'’s goodness hidden. Small men cannot.
9-5 Excellence hidden. The divination good fortune.
9-6 Richeshidden. Without doubt advantageous, thus there are
no doubts.

Hexagram Thirty-Four
Da Zhuang

Tuan says:

Da Zhuang. Great Strength. Strength in movement caused by
vigor. Da Zhuang. Profit in the divination. Great and correct. When
correct and great, heaven and earth’s essence can be seen.

Xiang says:

Thunder placed above heaven. Da Zhuang. The superior man
makes no step without devotion.

9-1 Strength in the toes. His confidence will be exhausted.

9-2 The second nine the divination good fortune because it is
centered.

9-3 Small men use strength. The superior man webs.

9-4 The fence opened, no entanglement. Honor advances.

6-5 Loses the ram through negligence. The position is irregular.

6-6 Unable to retreat, unable to advance, without judgement.
Difficulties then. Good fortune. Error will not be long.
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Hexagram Thirty-Five
Jin

Tuansays:

Jin. To advance. Light appears above the earth. Smoothly flowing
and glorious the great brightness. The weak (line) advances and moves
above. Thisis onaccountof a prosperous nobility. Offered gifts of horses
for breeding in abundance. In a day three times received.

Xiang says:

Light appears above the earth. Jin. The superior man in accord
with this himself is brilliant in bright virtue.

6-1 To flourish is like to destroy which is like... Alone acting
correctly. Generosity no error. Has not received a mandate.

6-2 Received this armor and blessing in accord with being cen-
tered and correct.

6-3 The crowd agrees. The desire is to move up.

9-4 Long-tailed marmots and rats. The divination danger. The
position is irregular.

6-5 Loss or gainis no concern. To go forward will be joyful.

9-6 Hold together and use to attack the city. The road is not
bright.

Hexagram Thirty-Six
Ming Vi

Tuan says:

Light enters the middle earth. Ming Yi. The inner lines are bright
and the outer weak and smooth flowing. Use obscurity and great
difficulties as did King Wen.

Profit from difficulties. The divination. Obscured his light. Inner
difficulties but able in his aims to be correct, like the Count of Ji.

Xiang says:

Lightenters themiddle earth. Ming Yi. The superior man uses this
to manage the crowd, in using obscurity and intelligence.

9-1 The superior man in acting is right not to eat.

6-2 The second six good fortune is because of flowing with the
current.

9-3 The aim of hunting in the south will have great gains.

6-4 Enter into the left of the belly. Can seize the heart’s idea.
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6-5 The Count of Ji's divination: brightness cannot be sus-
pended.

6-6 First ascend to the sky. Enlightens the four states. After-
wards enters the earth. This losing is the system.

Hexagram Thirty-Seven
Jia Ren

Tuan says:

JiaRen. Woman's correct position is inside. Man’s correct position
isoutside. Man and womanbeing correctis the great propriety of heaven
and earth. The family man is the strict ruler and is called parental. Let
the father be the father and the son, son. The elder brother be the elder
brother and the younger brother, the younger brother. The husband be
the husband and the wife, wife. Then the family will be in the correct
path. When the family is correct all under heaven will be established.

Xiang says:

Wind spontaneously coming forth from fire. Jia Ren. The superior
man uses words which have substance and acts with consistency.

9-1 Fences has the home. These intentions should not change.

6-2 Thesecond six good fortune. Smooth flowing in accord with
the wind.

9-3 Family members scolded with severity, nothing is lost. Wife
and children giggling, lost the family regulations.

6-4 Wealth for the family great good fortune. Smoothly flowing
in this position.

9-5 Thekingdrawsnear to the family. The interchange is mutual
love.

9-6 Majestic-like, this is good fortune and means a turning back
to the self.

*Hexagram Tl'\iriy—eigkf
Kui

Tuan says:

Kui. Fire moves up. Lakemovesdown. Twosisters dwelling together
whose wills and actions are not alike. Joyous is attached to the bright. The
weak (line) advances and moves up, obtains the center and resonates with
the strong. This is in accord with small affairs, good fortune.
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Heaven and earth are unique, but their work is in common. Male
and female are unique, but their wills communicate.

The ten thousand creatures are individual but their business is of
like kind.

Great is the time and usage of Kui.

Xiang says:

Above is fire. Below is lake. Kui. The superior man is in accord
with the similar and with the different.

9-1 Look at evil men. Consider avoiding error.

9-2 Meeting his master in the lane. Not lost the Dao.

6-3 See the carriagebeing pulled. The position is not proper. No
beginning. There is an end by meeting the strong.

9-4 An exchange of sincerity no error. Desires in action.

6-5 His worship bites through the skin. To go forward will be
blessed.

9-6 Meeting rain good fortune. A flock of doubts disappear.

Hexagram Thirty-Nine
Jian

Tuan says: .

Jian. Difficulty. Danger to the front. Perceiving danger is able to
stop. Wise! Jian. Profit in the southwest. To go forward will gain the
center. No profit to the northeast. Its Dao is exhausted. Profit to see the
Great Man. To go forward has merit. In proper position the divination
good fortune. Consider correcting the regions. Jian. Its time and usage
are great. '

Xiang says:

Above mountain is water. Jian. The superior man considers
turning himself around to cultivate virtue.

6-1 To go difficulties. To come, praise. Suitable to wait.

6-2 Theking’s minister difficulties on difficulties. In the end no
more.

9-3 To go forward difficulties. Come and turn around. Internal
happiness.

6-4 To go forward difficulties. Come and unite with the proper
solid position.

9-5 Great difficulties, friends will come in accord with the rules
of the center.

6-6 To go forward difficulties. To come greatness. Wishes are
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placed ontheinternal. Advantage to see the GreatManin order to follow
the honorable.

Hexagram Forty
Jie

Tuan says:

Jie. In peril (water) use movement (thunder). Move to avoid
danger is to untie and loosen. Jie. Profit in the southwest. Go and gain
all. His coming and returning good fortune. That gains the center.
Having a place to go to early. Good fortune. To go forward has merit.

Heaven and earth loosened make thunder and rain. Thunder and
rain make all the buds to burst on every fruiting plant and tree.

Great is the time of loosening.

Xiang says:

Thunder and rain working. Jie. The superior man in accord with
this forgives trespasses and deals leniently with crimes.

6-1 Strong and weak on the lines correlate properly, no error.

9-2 The second nine the divination good fortune. Gains the
center and the Dao.

6-3 A porter who furthermore is riding also is disgraceful. .He
himself causes robbery. Who else could be blamed?

9-4 Loosen the toes. Not a proper position.

6-5 The superior man has to solve. Small men would decline.

6-6 The duke shoots the falcon and gets rid of the rebels.

Hexagram Forty-One
Sun

Tuan says:

Sun. Decreasebelow, increase above. His Dao movesup. Diminish
and have confidence. Great good fortune. No error. Do the divination.
Profit in having a place to go to. What is that to be used? Two baskets
corresponds to the times. To decrease the strong and increase the weak
has its time. Decrease and increase to fill and to empty should be linked
with time and associated actions.

Xiang says:
Below the mountain there is lake. Sun. The superior manbecause
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of this represses anger and smothers desire.

9-1 Stop the affair, hurry and go. The desires join with the high.

9-2 The second nine profit the divination. The center is used to
make the goal.

6-3 One man walking. Three causes doubts.

6-4 Diminish his illness, also permits happiness.

6-5 The fifth six great good fortune. The self is protected from
above.

9-6 No decrease, increase. A great gain the aim.

Hexagram Forty-Two
Vi

Tuan says:

Yi. Decrease above, increasebelow. The people’s pleasure without
limit. What naturally descends from above is below and its Dao is great
and brilliant. Advantage inhaving a place to go to. The center is correct
and is blessed. Advantage to cross the great stream. This action is the
Dao of wood. Yi is (thunder) movement and wind. Days advance
withoutlimit. Heavenrotates, earth givesbirth. This increase is without
quarter. The Dao of everything increasing is together with time and
associated actions.

Xiang says: ’

Wind and thunder. Yi. The superior man in accord with this sees
good and in that case moves. When he has errors in that case he reforms.

9-1 Great good fortune no error. Below should not have rich
affairs.

62 Someone increases. He comes from the outside.

6-3 Toincrease. Use the unfortunate business. Thereis strength.

6-4 The advice to the duke followed because the intent is to
increase.

9-5 There is sincerity with a benevolent heart, no question.
Benevolence is my virtue. The intent great gain.

9-6 Do not increase is half the explanation. Somebody attacks.
This comes from outside of the self.

248



Hexagram Forty-Three
Quai

Tuan says:

Quai is to open out, to decide. The strong clears out the weak.
Strength (heaven) and joy (lake) a cleaning out with harmony.

Made known in the king’s court. The weak (line) is mounted on
five strong (lines). Trust the signal there is danger. His peril is this
illumination. In announcing to one’s own city, no advantage in imme-
diate warfare. That reckoning will be exhaustion. There is profit in
having a place to go to, the strong will increase in the end.

Xiang says:

Above lake, heaven. Quai. The superior man uses and circulates
happiness to reach those below. Goodness stayed causes dislike.

9-1 No success, yet going forward an error.

9-2 Thereis an attack, no anxiety in obtaining the center and the
Dao.

9-3 The superior man decides to clean up. In the end no error.

9-4 Hiswalkisinferior. The position is not proper. Hears words
but does not believe. Hears without understanding,.

9-5 To walk in the center no error. But the center is without
brightness.

" 9-6 Without signals misfortune. The end, cannot endure.

Hexagram Forty-Four
Giou

Tuan says: )

To encounter. Weak encounter the strong. No use to marry this
woman; could not stay together long. Heaven and earth meet together.
All things are completed and exhibited. The strong encounters the
correct center. Under heaven great movement. The time of Gou has
the meaning of great.

Xiang says:
Under heaven there is wind. Gou. The sovereign uses and
circulates commands and announces them to the four quarters.
6-1 Tied to metal chocks. The way of the weak pulls.
9-2 The bag has fish. The meaning is no concern of the guests.
9-3 His walking is inferior, but walks without being dragged.
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9-4 Without fish misfortune. Distant from the people.

9-5 The fifth nine contained excellence being correct and cen-
tered. It drops spontaneously from heaven. The aim is not to set aside
heaven’s command.

9-6 Meeting one’s horn. The top is exhausted. Regrets.

Hexagram Forty-Five
Cui

Tuan says:

Cui. To assemble. Smoothly flowing (earth) because of joy (lake).
The strong is centered and responded to, causing a coming together.

The king approaches the ancestral temple and presents with filial
piety a sacrificial offering. Advantage to see the Great Man. For the
sacrifice assemble in accord with propriety. Use a great sacrificial
animal. Good fortune. Advantage in having a place to go to. Smoothly
flows heaven’s mandates.

Examine that which assembles, and the essence of heaven, earth
and the ten thousand creatures can be seen.

Xiang says:

Lake above earth. Cui. The superior man considers putting aside
the weapons of war. But guards against not being prepared.

6-1 If disorder, then a gathering together. His desires are
disordered.

6-2 Led forward good fortunenoerror. Centered withoutchange.

6-3 To go no error. The top insinuated.

9-4 Great good fortune no error but the posxtlon is irregular.

9-5 Assembly has the position but intent is not illuminated.

6-6 Send a dispatch with tears and weeping. No rest at the top.

Hexagram Forty-Six
Sheng

Tuan says:

The weak (line) uses the time to ascend. Flexibility (wind) and
smooth flowing (earth). The strong is centered and responded to, this is
in accord with a great sacrifice. Useful to see the Great Man. No pitying,
there is joy. Advance to the south good fortune. Intent and action.



Xiang says:

In the middle of earth grows wood. Sheng. The superior manisin
accord with smooth flowing virtue. Accumulate the smallin order tobe
high and great.

6-1 Consent to ascend great good fortune. Aims are joined
above.

9-2 The second nine’s sincerity will have happiness.

9-3 Ascend into a hollow city. Should be no doubts.

9-4 Theking offers sacrifices on Mt. Qi. A smooth flowing affair.

6-5 Thedivination good fortune. Ascend the stairs. Great gains
is the goal.

6-6 Blindly advancing to the top. Reduced without wealth.

Hexagram Forty-Seven
Kun

Tuan says:

Kun. The strong are covered up. Peril with joy. Confined but not
lost in his place. A sacrificial offering only by the superior man.
Divination by the Great Man, good fortune, due to the strong in the
center.

There are words but no belief. A lofty mouth furthermore is
exhausting.

Xiang says:

Lake without water. Kun. The superior man on account of this
would sacrifice his life to complete goals.

6-1 Enter into the dark valley Dark with no hght

9-2 Confined amidst wine and food. To be centered will have
happiness.

6-3 He grasps thorns. Mounted on the strong. Enters into his
palace. Does not see his wife. Misfortune.

9-4 To come slowly, slowly. The goal is the lower position,
although not a proper position there will be togetherness.

9-5 Cutoffthenose,cutoff the feet. Goalsnotgained. Butbeslow
and leisurely because the center is straight. There is advantage to use
worship and sacrifices to receive blessings.

6-6 Confined by creepers and vines. Not proper. Move and
repent, act and reform for good fortune to circulate.
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Hexagram Forty-Eight
J ing

Tuan says:

Wood in waterand the raising of water. Jing. Awellnourishesand
isnot exhausted. To change the city doesnotchange the well. Thisis due
to strength being centered. Nearly reached, but not, the well rope of the
well. Thereisnoaccomplishment. Upsetitsbucket, thisisinaccord with
misfortune.

Xiang says:

Wood abovewhich is water. Jing. The superior manbecause of this
services the people and encourages them to be together.

6-1 Awellmuddied and not nourishing. Indecline. Anold well
without creatures. Time has put it away.

9-2 A well crevassed and shooting out fish. No cooperation.

9-3 A well unsettled and not nourishing, moves to pity. Pray for
the king to be intelligent then blessings would be received.

64 Awell, bricked. No error. A well in good repair.

9-5 A cold spring nourishes because it is central and correct.

6-6 Great good fortune at the top due to great completions.

Hexagram Forty-Nine
Ge

Tuan says:

Ge. Water and fire mutually suspended. Two women living
together, their wishes are dissimilar. This is called Ge, Change. One’s
own day then confidence. Transformations and faith. The lines are
bright because of pleasure (lake). A great sacrifice in accord with
correctness. Change and suitability. His regrets vanish. Heaven and
earth change and the four seasons complete. Tang and Wu changed
heaven’s mandate. (Tang was the founder of the Shang Dynasty. Wu
was the founder of the Zhou Dynasty.) Smoothly flowing in resonance
with heaven and with man. The time of Ge is great!

Xiang says:

In the middle of lake s fire. Ge. The superior man because of this
calculates the heavenly signs and makes clear, time.

9-1 Bound using a yellow bull. There should be action.

6-2 One’s own day: transformations. Action will have praise.
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9-3 Change has been spoken of thrice, then what more?

9-4 Changeheaven’s mandates, good fortune, faith in aspirations.

9-5 The Great Man and tiger change. His stripes are brightened.

6-6 The superior man and leopard change. His stripes elegant.
The small man changes face. Smoothly they follow the leader.

Hexagram Fifi—y
Ding

Tuan says:

Ding. Thesacrificial vessel asa symbol. Consider wood, wind and
fire; a sacrificial offering thoroughly cooked. The sages sacrificed in
order to present offeringsto theCelestial Emperor and great sacrificial
offerings in order to nourish the wise and talented.

Wind and ears quick at hearing, eyes clear and bright. The weak
(line) advances, and moving above obtains the central position with a
response from the strong. These are used to begin a sacrificial offering.

Xiang says:

Above wood there s fire. Ding. The superior man uses the correct
position to consolidate the mandates of heaven.

6-1 The ding turned over head to foot. This is not perverse.
Advantage to get away from the bad in order to follow the honorable.

9-2 Thedingis full. Be careful in this. My enemy will have ills.
In the end no blame.

9-3 Theding’s ears changed. Lost his reasons.

9-4 Overturned the duke’s cooked rice. How can there be trust?

6-5 The ding with yellow ears. The center is in accord with and
makes solidity.

9-6 Thejaderingsare ontop. Thestrongand weak are regulated.

'Hexag ram Fifly—One
Zhen

Tuan says:

Zhen. A sacrificial offering. With thunder comes frightand terror.
Fear can cause prosperity. Laughter, speech and the sounds of laughing.
Afterwards there will be rules.

Thunder terrifies for a hundred li (fifty kilometers). It startles the
distant and frightens the near. Yet no loss of spoon nor of sacrificial
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liquor. He comes out to maintain the ancestral temple, the altars to the
spirits of earth and grain in accord with acting as manager of the
sacrifices.

Xiang says:

Waves of thunder. Zhen. The superior man due to this is fearful
and frightened and on the alert to make repairs.

9-1 With thunder comes fright and terror. Fear can cause pros-
perity. Laughter, speech and the sounds of laughing. Afterwards there
will be rules.

6-2 With thunder comes danger. (The weak line) mounted on a

strong (line).
6-3 With thunder, nervous and uneasy. The position is not
proper.

9-4 Thunder then mud. No brilliance.

6-5 Thunder in going and coming, danger. Peril in movement.
His affairs are located in the center, great and without loss.

6-6 With thunder apprehensive and disquieted. The center has
not been gained. Although there may be misfortune, there is no error.
Apprehension warns the neighbors.

'HeXag ram Fifiy—-fwo
Gen

Tuan says:

Gen. To besstill, to stop. A time to be stlll then be still. A time to
move, then move. When movement and quiet are proper to one’s time,
one’s Dao is brilliant and bright.

To be still in one’s stillness is to be still in one’s place. Upper and
lower are matched in correspondence but do not share together. On
account of this: freed of his body walking in his courtyard, unseen his
person. No error.

Xiang says:

Mountain doubled. Gen. The superior manbecause of thoughtful-
ness does not go out from his position.

6-1 Stilled his toes. Does not fail in correctness.

6-2 No help his followers. Will not listen to retreating.

9-3 Stilled his loins. Peril fires the heart.

6-4 Stilled hisbody. Rest the whole body.

6-5 Stilled hisjawbone, in accord with the center and correctness.
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9-6 Honesty and stillness good fortune, because of honesty to the
end.

Hexagram Fifty-Three
Jian

Tuan says:

Jian is to advance, to go forward. A lady to marry. Good fortune.
Advance into position. To go will have rewards. To advance in accord
with correctness could correct the state. His position is strong and has
gained the center. Still (mountain) and penetrating (wind), movement
without extremes.

Xiang says:

Above mountain thereis wood. Jian. The superior man due to this
dwells in goodness and virtue to make good the common.

6-1 Theyoung officer danger. There will be reason and no error.

6-2 Drinkingand feeding in harmony and joy. Not simply full of
food.

9-3 Ahusband gone and not returned should leave the drunken

crowd. A pregnantwife notnourished. Losthisway. Thereisadvantage
to resist robbers. It is favorable to protect one another.

6-4 Somehave gotten to theirbranches' tips. Follow the penetra-
tion.

9-5 Intheend settled and overcome, good fortune. Attained that
which is desired.

9-6 Their feathers can be used in ceremonies. Cannot be disor-
der.

'Hexagram Fifl')_/-Four
Gui Mei

Tuan says:

Gui Mei is heaven and earth’s great meaning. If heaven and earth
had no intercourse, the ten thousand things would not flourish. Mar-
riage of a younger sister is for that person an end and a beginning,.
Pleasure (lake) inaccord with movement (thunder) is therefore marriage
of a younger sister.

To go, misfortune. The positions are not proper. No place is
profitable. The weak are mounted on the strong.
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Xiang says:

Above lake there is thunder. Gui Mei. The superior man because
of endless ends understands the unworthy.

9-1 Marriage of a younger sister as a subordinate wife. The use
of constancy. The cripple can walk, good fortune by mutual support.

9-2 Profitinthedark man’sdivination. Nochange from constancy.

6-3 Marriage of a younger sister as a waiting maid. This is not
suitable.

9-4 The aim has passed its time. There will be waiting then
action.

6-5 TheEmperor Yi's youngersister'smarriage. Did notcompare
to her (yet) younger sister’s sleeves and excellence. Her position at the
center is in accord with nobility and action.

6-6 The top six is not filled. Carrying an empty basket.

Hexagram Fiffy—F'ive
Feng

Tuan says:

Feng. Great. Brilliancein movement causes abundance. “The king
bestows” is noble and great. “No sadness and right as the sun at noon”
is in harmony with shining on all below heaven. The sun at noon will
decline. The moon at full will wane. Heaven and earth fill and empty,
submitting to time for decrease or increase. Thus how this must be for
the human condition. How this mustbe for the conditions of ghosts and
spirits.

Xiang says:

Thunder and lightning together form Feng. The superior man
because of this decides litigations and renders punishments.

9-1 Only ten days no error. Exceeding ten days would be
calamitous.

6-2 Have confidence, send forth in accord with this. Confidence
because it sets out one’s resolution.

9-3 Abundantly it flows. Great affairs cannot be done. Breaks
his right arm. In the end it cannot be used.

9-4 Thickitsscreens. The positionis notappropriate. Atmidday
see the Dipper. Dark and without light. Meets his pleased lord. Good
fortune — act! _

6-5 Sixthin the fifth placeis good fortune. There willbe rewards.

6-6 Abundanthis chambers. He soars to the limits of heaven. Look
at his door. There is no one within the house. The self is hidden away.
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Hexagram Fiffy—Six
Lu

Tuan says:

Lu. Smallsacrificial offerings. The weak (line) has gained the center
in the outer (trigram) and obeys the strong. Stillness (mountain) and
brilliance (fire) in intelligence. This is in accord with small sacrificial
offerings. For the traveler the divination is good fortune.

Lu’s time and meaning are great!

Xiang says:

Above mountain there is fire. Lu. The superior man due to this
uses intelligence and cautionin punishing and does not detain litigation.

6-1 The traveler petty and mean. His aims are poor and
calamitous.

6-2 Young servants obtained, the divination. In the end no
complaints.

9-3 Thetraveler whoburnshiscamp alsoisinjured. Asatraveler
be friendly to those below or one’s righteousness will be lost.

9-4 The traveler in a resting place has not gained an established
position. Has obtained his valuables and an axe. His heart is uneasy.

6-5 In the end due to praise and heaven’s mandate, the heights
are reached.

9-6 Since the traveler is here at the top his righteousness is
burned. Losing his ox through change, in the end he does not listen.

Hexagram Fifty-Seven
Sun

Tuan says:

Doubled (the trigram) Sun is considered to explain heaven’s man-
dates. The strong has penetrated to the correct center and with wishes
acted upon. The weak (lines) both obey the strong. This is considered
in small sacrificial offerings. Advantageous to have a place to go to and
advantageous to see the Great Man.

Xiang says:

The following wind — Sun. The superior man considers the
explanation of heaven’s mandates and acts on affairs.

6-1 Advance or retreat. Doubts in the mind. Advantage in the
military man'’s divination would control the mind.
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9-2 Numbers like them, good fortune. Obtains the center.

9-3 The incessant wind, regret is exhaustion of the mind.

6-4 In the field captured in hunting three kinds of game. There
is achievement.

9-5 Nine in the fifth position is good fortune. The position is
correct and centered.

9-6 The wind present under the bed. The top is exhausted. Lost
his valuables and axe. Even though correct there is misfortune.

Hexagram Fifty-Eight
Dui

Tuan says:

Dui. To be pleased. The strong is centered and the weak (line) to
the outside. To be pleased because of profit in the divination. This is in
accord with a smooth flowing with heaven and man in correspondence.
If pleasure is first with people, people will forget their work. If pleasure
is wed to rush against difficulties, people will forget even death. Plea-
sure, the great persuader of people!

Xiang says: .
Lake paired. Dui. The superior man due to this is accustomed to
talk over things with friends.
9-1 Harmony and pleasure good fortune. Act without doubts.
9-2 Confidence and pleasure. Good fortune. Trust in the will.
6-3 To encourage pleasure, misfortune. The position is not proper.
9-4 The nine four (line) is joyful. There is happiness.
9-5 Confidence in splitting apart. The position is correct and
appropriate.
6-6 The top six leading to pleasure is not brilliant.

Hexagram Fifly—Nine

Huan

Tuan says:

Huan. A sacrificial offering. The strong (line) comes without
exhaustion. The weak (line) gains position to the outside and unites with
that above. The king draws near to the temple. The king is thus
positioned in the middle. Advantageous to cross the great stream.
Riding on wood will have merit. (The hexagram is wood over water.)
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Xiang says:

Wind moving over water. Huan. The ancient kings employed
sacrificial offerings to god and established the ancestral temples.

6-1 The first six is good fortune smoothly flowing.

9-2 Dispersed hurriedly his machines. Gained his wishes.

6-3 Dispersed his self. The aim is to the external.

6-4 Dispersed his flock. The origin of good fortune. Brilliantand

eat.

& 9-5 The king’s residences, no error. The position is correct.

9-6 Dispersed his blood, far from injury.

Hexagram Sixty
Jie

Tuan says:

Jie. A sacrificial offering. Strong and weak are equally divided,
and the strong have gained the center. Bitter regulations cannot be, the
divination. Its way is exhaustion. Pleasure (lake) moves in accord with
peril (water). Those in proper positions use regulations. The center
properly uses communication. Heaven and earthregulate and complete
the four seasons. If regulations are used in a measured way to govern,
there will be no harm to wealth and no injury to the people.

Xiang says:

Abovelake there is water. Jie. The superior man uses standards to
number and to measure and discusses their action and virtue.

9-1 Not going out from door and courtyard. Understand when
to go through and when blocked.

9-2 Notgoingoutfrom gate and courtyard. Misfortune. Lost the
pivotal time.

6-3 No regulations, sighs, but who is to blame.

6-4 Peaceful regulations, a sacrificial offering. Undertake the
higher way.

9-5 Sweet regulations, good fortune. Abide in the central position.

6-6 Bitter regulations. The divination misfortune. Its way is
exhausted.
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'Hexagram Sixf)_'—Or\e
Zhong Fu

Tuan says:

Zhong Fu. The weak (lines) are placed inside and the strong (lines)
have gained the centers. Pleasure (lake) and penetration (wind).
Sincerity can transform a country.

Suckling pigs and fishes good fortune. Sincerity reaches even
suckling pigs and fishes. Advantageous to cross the great stream by
riding a hollow wooden boat. Inner sincerity is in accord with profit
the divination. This in response to heaven.

Xiang says:

Above the lake there is wind. Zhong Fu. The superior man due to
this deliberates about legal matters and delays executions.

9-1 The first nine in repose good fortune. The goal has not
changed.

9-2 Her children are in harmony with the wishes of the inner
heart.

6-3 Eitherbeatsthedrumorstops. The positionisnotappropriate.

6-4 Ahorse one of a pair disappears. Separated from the group,
ascension.

9-5 Being sincere, binding follows. The position is correct and

proper.
9-6 The cock crow ascends into the sky. How can it be for long?

Hexagram Sixty-Two
Xiao Guo

Tuan says:

Xiao Guo. The small is that which has passed through. To pass
through is in accord with profit the divination and given by acting in
time. The weak (lines) have gained the center. This is in accord to small
affairs good fortune. The strong (lines) have lost position and are not
centered. This is in accord with not doing great affairs.

There is the symbol of a flying bird and a flying bird transmitting
its notes. Not proper to ascend, proper to descend. Great good fortune.
The high is countercurrent while the low flows smoothly.

Xiang says:
Above mountain there is thunder. Xiao Guo. The superior man
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uses actions beyond the ordinary in respect. In mourning he goes
beyond the ordinary in grief. And in usage goesbeyond the ordinary in
economy.

6-1 Flyingbirdsinaccord with misfortune. Nothing canbe done!

6-2 Does not reach his prince. A minister should not make
mistakes. ‘

9-3 In pursuit someone with a spear. What misfortune!

9-4 Do not pass, meet. The position is inappropriate. To go is
dangerous. One must be cautious. The end is not far.

6-5 Thick clouds but no rain. One is too high.

6-6 Do not meet; pass through, one is overbearing.

'Hexagram Six*y-_m'\ree
JiJi

Tuan says:

JiJi. A sacrificial offering. A minor sacrifice. Profit the divination.
The strong and weak are correct and properly positioned. In the
beginning good fortune, the weak have gained the center. At the end,
stopping causes disorder. Its way is exhausted.

Xiang says:

Water positioned above fire. Ji Ji. The superior man considers,
when thinking about evil, on how to prevent it beforehand.

9-1 Dragging his wheels. The meaning is no error.

6-2 Seven days found. Due to being centered in the Dao.

9-3 Three years to subdue. Worn out.

6-4 To the end of the day be on guard. This is due to doubts.

9-5 Eastern neighbor sacrifices an ox. Not equal to western
neighbor’s timing. Genuineness receives its blessings. Good fortune,
great future.

6-6 Wet his head, danger. How can this be for long?

Hexagram Sixty-four
Wei Ji
Tuan says:
WeiJi. A sacrificial offering. The weak (line) has gained the center.
The little fox has nearly crossed the stream, but has not left the middle.
Wets his tail. No place is profitable. There is no continuation at the end.
Although the positions are not appropriate, yet strong and weak
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respond to each other.

Xiang says:

Fireis positioned above water. Wei Ji. The superior man considers
carefully and distinguishes the direction of things and places.

6-1 Wetshis tail. The summit of ignorance.

9-2 Nine in the second place the divination good fortune.
Centered in accord with correct action.

6-3 Not yet completed. To advance misfortune. The position is
inappropriate.

9-4 The divination good fortune. Regrets vanish. Desires in
action.

6-4 The superior man’s brilliance. These rays of light — good
fortune.

9-6 Drinking wine, immersing the head, and furthermore does
not know the rules.
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Gireat Commentary

to the Vi Jing

The universe of the Yi Jing as a document of instruction, and the universe of
heaven, manand eartharethe same. Positions, movements,and the nature of things and
events cause actions and results. In the world around us, auguries of these changes are
manifest in the phenomena of heaven and earth. In the world of the Yi Jing these phe-
nomena are encapsulated in the form of the hexagrams as they are transformed through
changes in the lines. These changes in the body of the hexagram reflect changes in the
human body, in the body politic, in the biologic mass of the earth, as well as the external
changes in the atmosphere of air and sky surrounding man and earth.

The purpose of the Commentary is to explain the Yi Jing. The examples of at-
tributes are poetic references to the general condition of the world, as exemplified by the
lines called “yao,” the three-line figures (trigrams) or six-line figures (hexagrams), both
called “gua” in Chinese. The lines are of two types: a solid, strong line called a “yang
line” and designated by the number nine,and a broken, weak line, calleda “yin line” and
designated by the number six.

The Commentary starts with theidea of position, that is, position beforea change.
However, simple words for high and low are not used. Instead, the Chinese character
zun, which modifies heaven, implies human judgments and actions. Zun means “to
honor, to venerate,” as well as “high.” In keeping with our general theme of ritual, the
ideogram zun also means the wine vessel used in sacrificial rites. Pictorially, it shows

a human hand holding up the wine of sacrifice. —JNW
Section One

Cha pter 1

Heaven is honorable, earth is low.

Qian and Kun are so determined.

Low and high are so arranged.

Noble and mean are so established.
Movement and rest have their constants.
Strong and weak are thus decided.

Events are grouped to type.

Things are divided into classes.

Good fortune or misfortune are produced.
In the heavens images are completed.

On the earth bodies are formed.

Change and transformation thus may be seen.
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Therefore, strong and weak act upon each other and can be
manipulated.

Thus, the eight trigrams act and react upon each other:

The drumming of thunder and lightning,

The fertilizing of wind and rain.

Sun and moon in their revolutions,

The one of cold, the one of hot.

Qian’s way is the wholeness of male,

Kun's way is the wholeness of female.

Qian knows the great beginnings,

Kun makes and finishes things.

Qian knows through the easy,

Kun is able to do through the simple.

What is easy is easy to know,

What is simple is easy to follow.

What is easy to understand will have adherents,

What is easy to follow will have results.

To have adherents causes long continuance,

To have results causes greatness.

That of long continuance is of sage men of virtue,

Greatness is for the sage man his business.

Through ease and simplicity is obtained the principles of all
under heaven.

When the principles of all under heaven are obtained,

One can complete and establish the center.

Cha pter 2

The sages devised the gua (trigrams and hexagrams) so thatimages
could be seen therein. They appended their explanations in
order to make clear good fortune and misfortune.

The strong and weak (lines) displace each other and produce
change and transformation.

Therefore, good fortune and misfortune are images of loss or gain.

Therefore, regret and repentance are xiang (images) of sorrow and
reckoning.

Change and transformation are the images of advance or retreat.

Strong and weak (lines) are the images of day and night.

The movements of the six lines are the way of the three primal
powers.

Therefore, the superior man abides peacefully in the order of the Yi
in happiness and play, and in the explanation of the lines.
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Therefore, the superior man living thusly examines theimages and
contemplates their explanations.

Before movement, he examines the changes and contemplates the
divination.

Thus he is protected by heaven.

Good fortune, and without doubt advantageous.

Cha pter 3

The tuan speak about the xiang (images).

The yao (lines) speak about the changes.

Good fortune and misfortune speak about loss or gain.

Regret and repentance refer to small faults.

No blame means what is apt in mending errors. .

Therefore, the delineation of strong and weak is based on position.

The regulation of small or great is based on the gua (diagrams).

Discrimination of good fortune or misfortune is based on the
explanations.

Anxiety over regrets and repentance isbased on what liesbetween
limits.

The shaking up from “noinauspicious omens,
on reformation.

Thus, there are small and great hexagrams.

The explanations express danger or ease.

Each of the explanations points to what might be.

”au

noerror,” isbased

Chapter &

The Yi is in accord with the water levels of heaven and earth;

Therefore, it is able to complete the silken threads of the Dao of
heaven and earth.

Looking up we see the stripes in the sky,

Looking down we examine the veins of the earth;

Causing, therefore, the knowledge of darkness and light.

From original beginnings to furthest end will come knowledge
and lessons about death and life.

Seminal essence and “qi” energy produce things.

The wandering of the soul produces transformations;

Therefore, this will cause knowledge of ghosts and spirits and their
desires and appearances.

Being in accord with heaven and earth, there is caused a mutuality
of similar resemblances with no opposition.
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This knowledge encompasses all things, for the Dao aids all under
heaven.
Purposely without trespass circumspect action does not drift.
Joy in heaven is understanding its commands; thus there is
no anxiety.
Peace on earth, generous in benevolence, gives the ability to love.
The sphere of heaven and earth transformsbut does not transgress.
A lyrical completion of all things with no exceptions.
To penetrate the Dao of day and night is to know.
Thus, the spirit is not bound to any place, and transformation is not
bound to any form.

Chapter 5

One yin, one yang is called the Dao.

Following this is good,

Completing this is the essence.

The benevolent see and call it benevolence,

The wise see and call it wisdom,

The common people use it daily but are unaware, so the Dao of the
superior man is rare.

It is manifest in benevolence,

It is concealed in action,

It stirs the ten thousand creatures but does not share with the sage
his anxieties.

Complete its virtue; great are its possessions, to the utmost!

Prosperity is what is meant by great possessions.

Daily renewal is what is meant by complete virtue.

Birth and rebirth is what is meant by change (the “Yi").

That which completes the images is called Qian.

That which causes patterns is called Kun.

The primes of calculating — to have the knowledge of what is to
come — is called divination.

Penetrating the changes is called the work.

The unfathomable in yin and yang is called the spirit.

Cha pter 6

The Yi is wide and great.

In speaking of far, it has no limits,

In speaking of near, it is still and correct,

In speaking of between heaven and earth, it embodies all.
There is Qian.
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Atrest it is solitary,

In motion it is straight,

It gives birth to the great.

There is Kun.

At rest it contracts,

In motion it opens,

It gives birth to the wide.

Wide and great make it correspond to the four seasons.

Yin and yang’s meanings make it correspond to the sun and moon,

Ease and simplicity in its goodness make it correspond with
supreme virtue.

Chapfer 7

TheMastersaid, “Isnotthe Yisupreme? With the Yithesages exalted
their virtues and widened their possessions. Knowledge exalts, mores
humble. Exalted are teachings of heaven; humble are the laws of earth.

Heaven and earth have assigned positions, and changes take place
between them.

(Man's) nature being completed, sustaining and enduring is the
gate of the Dao and righteousness.”

Chapfer 8

The sages surveyed all under heaven and ruminated on it. They
contemplated all forms and appearances, the images and their myriad
characters; so these were called the xiang (images).

The sages surveyed all movements under heaven, inspected their
meetings and interrelations, and how their actions made a code of
worship. They appended the explanations to distinguish good fortune
or misfortune. Thus, these are spoken of as the yao (lines).

They spoke of all the extremes under heaven that can be contem-
plated, yet could not produce dislike. They spoke of the most mobile, yet
could not cause confusion.

They contemplated then spoke afterwards.

They deliberated then moved afterwards.

By contemplating and deliberating, they completed the changes
and transformations.

A cry of a crane in the shade.

Her young harmonize.

I have a good goblet; I will share with you and divide it.
(see Zhong Fu, Hexagram Sixty-one, line 9-2)
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The Master says, “The superior man occupies his room and sends
forth his words. If they are good, there will be resonance from beyond a
hundred li (one li equals .5 kilometers); how much more from nearby?

He occupies his room and sends forth his words. If they are not
good there will be opposition from beyond a hundred li; how much
more from nearby? Words issue from one’s person and influence the
public. Actions proceed from what is near but may be seen from far
away. Speech and actions of the superior man are his pivot and trigger.

As pivot and trigger proceed, they determine glory or disgrace.
Through his words and actions the superior man can move heaven and
earth. Should he not be cautious?

‘The unionof men, begins with criesand wailsand afterwards with
laughing.” ”

The Master says, “The Dao of the superior man at times goes out,
at times remains, at times silent, at times talkative. But when two
companions are as one in heart, their strength can sever iron. When
their hearts are one, their words are as fragrant as orchids.” (see Tong
Ren, Hexagram Thirteen, line 9-5)

The beginning six, “For a mat, use the white mao grass. No error.”

The Master says, “Itis sufficient to place things on the ground. For
a mat, use mao grass. What inauspicious omens can there be? This is
extreme caution. For the mao grass is a trivial thing, but its use is
important. With such caution and careful artin going forward, there can
be no mistakes. (see Da Guo, Hexagram Twenty-eight, line 6-1)

The superior man toiling humbly will bring things to conclusions.
Good fortune.”

The Master says, “He toilsbut does notboast of it. He has meritbut
does not assume virtue for it. This is superlative virtue in speaking of
him who has never yet placed himself below others. Virtue is meant to
be full. Worship is meant to be reverent. Thus, he can establish his
position. (see Qian, Hexagram Fifteen, line 9-6)

‘The high dragon has regrets.” ”

The Master says, “He is noble but not in his proper position. He is
high but without a popular following.” There is an able man below but
he does not assist him; so every move will have regret. (see Qian,
Hexagram One, line 9-6)

“Not going out from door and courtyard. No error.”

The Master says, “When disorder begins, the steps to it are words.
So if the prince is not discreet, he will lose his minister. If the minister is
not discreet, he will lose his life. If the machinery of affairs is not kept
secret, it will be injurious to their completion. Therefore, the superior
manis cautious and discreetand not exposed.” (see Jie, Hexagram Sixty,
line 9-1)
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The Master says, “The makers of the Yi know about robbery. The
Yi says, ‘To carry on the back, also to ride causes robbers to arrive.’
Carrying things on the back is the business of the common man. Riding
a vehicle is the mark of a gentleman. So when a common man rides a
gentleman’s vehicle, robbers will think of taking itaway from him. Ifone
is insolent to those above and oppressive to those below, robbers will
think toattack. Careless laying away of things tempts thieves. Seductive
looks excite lust.” (see Jie, Hexagram Forty, line 6-3)

The Yi says, “To carry on the back also to ride causes robbers to
arrive, for it is a target for robbery.”

Cha pter 9

Heaven is one, Earth is two, Heaven is three, Earth is four, Heaven
is five, Earth is six, Heaven is seven, Earth is eight, Heavenis nine, Earth
is ten.

Heaven has five numbers.

Earth has five numbers.

Five positions are determined mutually.

Each has its vibration.

Heaven numbers twenty-five.

Earth numbers thirty.

The total of heaven and earth numbers is fifty-five.

It is this which completes the changes and transformations and
activates ghosts and spirits.

The numbers of the great overflow are fifty. Of these, forty-nine
are used. They are divided into two xiang groups.

One is taken up and suspended between the fingers, to symbolize
the three. Count by four to sort out the divining stalks, symbolizing the
four seasons. The remainder is put aside to represent the intercalary
month. In five years there are two intercalary months, so the putting
aside is repeated. Afterwards there is another suspension, and the
process is repeated.

Qian'’s sticks equal 216, Kun's sticks equal 144, totalling 360. They
correspond to the days of the year.

The counters in the two parts of the Yiare 11,520, corresponding to
the number of 10,000 things. Therefore, four operations are needed to
complete the Yi and eighteen changes to complete a hexagram.

The eight trigrams constitute a small completion. If they areled on
and extended, if they are added to and elongated, then all events possible
under heaven are represented. It manifests the Dao and the actions of
spirit and virtue. Thus, it can assist in the ritual of wine pledges. It can
assist in the protection of the spirits.
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The Master said, “Who understands the changes and transforma-
tions of the Dao, he knows what is done by the spirits.”

Chapter 10

The Yi has four ways of the sages. In speaking, have the highest
regard for the explanations. In movement, have the greatest regard for
the changes. In making, implement the highest regard for theimages. In
divination, the highest regard for the omens.

Therefore, the superior man, when heis abouttodo orabouttoact,
should question the Yiin words. It receives this command and, like an
echo, neither far nor near, dark nor deep exists. So is learned the things
of the future. If this is not the quintessence of all under heaven, how
could it do this?

Three and five are used to determine a change. To lay aside, to
arrange, and to count by numbers will proceed through the changes.
Thereupon it completes thelines of heavenand earth. If thenumbersare
carried to their limits, they will then determine all of the images. If this
is not the quintessence of change under heaven, how could it do this?

The Yihas no thought, no action. Itis still and without movement,
but when affected it proceeds to penetrate all under heaven. If this is not
the quintessence of spirit under heaven, how could it do this?

The Yi was how the sages searched out the deepest and the most
subtle. Only through the deep can one penetrate all the purposes under
heaven. Only through the subtle can one complete all the affairs under
heaven. Only through the spirit can one speed without haste and reach
a goal without walking.

When the Master said, “The Yi has four ways of the sages,” this is
what he meant !

Cha pter 11

The Master said, “The Yi, what does it do?” It opens up things,
completes affairs. It encompasses the Dao of all under heaven. This and
nothing else. Therefore, the sages use it to penetrate all the purposes
underheaven, and useit to determine allbusiness under heaven, and use
it to settle all doubts under heaven. Therefore, the virtue of the stalks is
round and spiritual; the virtue of the diagrams (hexagrams) is square
and wise. The six lines are to inform.

In tribute, the sages cleansed their hearts and retired into the
storehouse of mysteries in their concern with good fortune or misfortune
and the populace. The spirits gave knowledge of the future. Their
knowledge was the storehouse of the past. Who could doall of this? The
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ancients who were astute and bright with intuitive wisdom, with the
warlike spirit which does not kill.

Therefore, they revealed the Dao of heaven and understood peoples’
experience. They raised these myriad spirits as a provision for the
people’s use.

The sages fasted to discipline and to use the spirits to enlighten
their virtue.

Thus, to close a door is spoken of as Kun. To open adooris spoken
of asQian. (Oneclosing, one opening, isspoken of as change.) To goand
to come without ceasing is spoken of as communication. What may be
seen is spoken of as an image (xiang). What has physical form is spoken
of as a vessel. Regulations of use are spoken of as laws. Advantage,
when used in going out or entering, when all people can use it, is spoken
of as spirit.

Therefore, the Yi incorporates the Great Axis (Tai Ji) which pro-
duces the two primal forces. The two primal forces produce four images
(xiang). The four images produce the eight trigrams. The eight trigrams
determine good fortune or misfortune. Good fortune or misfortune
produce the great trades.

Therefore, of laws and images, none are greater than heaven and
earth. Of changes and communications, none are greater than the four
seasons. Of images suspended in the sky, none arebrighter than the sun
and moon. Of the honored and those in high position, none are greater
than wealth and nobility. In preparing things for use and the inventing
and making of instruments for use and profit under heaven, thereis none
greater than the sages.

To comprehend, to ruminate, to explore the hidden, to look for
what s deep, toreach whatis distant, in order to determine good fortune
or misfortune under heaven, for willingness and resoluteness, none are
as great as the yarrow and the tortoise.

Thus, heaven produced the spirit things, and the sages took ad-
vantage. Heaven and earth change and transform. The sage imitates
them. Heaven suspends images which make visible good fortune or
misfortune. The sage reproduces these. The He (Yellow) River gave
forth a map. The Luo River gave forth a writing. The sages took
advantage of these.

The Yi has four images which are omens. The appended expla-
nations are to inform. The determination of good fortune or misfortune
in order to decide.

271



Chapier 12

The Yi says, “He is protected by heaven. Good fortune. Great
rofit.”
P The Master said, “Protection means to assist. Heaven is that which
assists in the smooth flowing. Men assist one who is sincere. Walking
in sincerity and consideration is smooth flowing. Moreover, he esteems
theworthy. Thusheis protected by heaven. Good fortune. Great profit.”

The Master said, “Writing is not all there is to speech. Speech is not
all there is to thought. So, to discover the thoughts of the sages, is this
impossible?”

The Master said, “The sages established the ‘images’ to set forth
fully their thoughts. They established the diagrams to show fully true
and false. They appended the explanations to express fully their speech.
They made the changes and communications for complete advantage.
They drummed and danced to complete the spirit.”

Qian and Kun are the Yi’s silken threads. Qian and Kun are com-
pletely arranged so that the Yi can establish the center. If Qian and Kun
were destroyed, then one could not see the Yi. If the Yi were not visible,
then Qian and Kun would gradually wind down and cease.

Thus, that whichis antecedent to physical form s called “The Dao.”
What is subsequent physical form is called a “vessel.” Transformation
and shaping are called “changes.” To push into action is called “to
communicate.” Taking up and setting forth for all the people under
heaven is called the “business of trade.”

Thus, as regards the images, the sages could see all the mysteries
under heaven. They determined all their forms and appearances, and
theimages are appropriate to all things; consequently, these were called
“images.”

The sages could see allmovements under heaven. They examined
their meetings and communications and how they acted according to
codes and principles. They appended the explanations to distinguish
good fortune and misfortune. Consequently, these are called the “yao”
lines.

The apex of mysteries under heaven exists in the diagrams. The
stimulation of all movements under heaven exists in the explanations.
Transformation and shaping exist in the changes. To push into action
exists in communication. Spirit and clarity exist in these men. Silence
and completion, confidence without words, exist upon virtuous action.
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Cireat Commentary

to the Vi Jing

Section Two

Cha pter 1

The eight trigrams, when complete, are arranged.

Images are contained inthem. Thenthey are doubled (to hexagrams).

The yao lines are contained in these.

The strong and the weak push into each other and so contain the
changes. The appended explanations and their commands contain the
movements. Good fortune and misfortune, regret and repentance are
produced by these movements. The strong and weak have established
positions. The changes and communications are biased by time.

Good fortune and misfortune fulfill the divination.

The Dao of heaven and earth can be investigated through divina-
tion. The Dao of the sun and moon can be clarified by divination. All
movements of heaven and earth are as one by divination.

Qian, which is solid as a rock, is on the one hand for men the omen
of ease. Kun, which is soft and yielding, is on the other hand for men
the omen of fullness. The yao lines imitate this. The images are
reproductions of this.

Theyaolinesand images movewithin. Good fortuneand misfortune
outwardly may be seen. Work and trade are visible in the changes. The
sage’s feelings may be seen in the explanations.

Heavenand earth’s greatest virtue is said tobestow life. The sage’s
greatest treasure is said to be position. How he can guard this position
is said tobe through men. How are men assembled? Itissaid, by wealth;
by administration of wealth, by correct instruction, by prohibitions
against wrongdoing. This is said to be righteousness.

Cha pter 2

In ancient times when Bao Xi (the Holder of Sacrifices) ruled all
under heaven, he looked up and contemplated the images in the sky, he
looked down and contemplated the patterns on earth, he contemplated
the markings of birdsand beasts and theappropriateness of the soil, from
near athand inhisbody and at a distance for things in general. From this
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he invented the eight diagrams in order to communicate with the
virtues of the bright spirits and in order to classify the nature of the
myriad things. He invented cords and knots and made nets and snares
which could be used for hunting or fishing. The idea for this probably
was taken from Li (the third trigram, Hexagram Thirty).

When the clan of Bao Xi died, there arose Shen Nong (The Divine
Husbandman) and his clan. He split a piece of wood to make the
plowshare and bent a piece of wood to make the plow handle. The
advantages of plowing and weeding were taught to all under heaven.
The idea for this probably was taken from Yi (Hexagram Forty-two).

With the sun at midday, he held a market and gathered togetherall
the people and their wares. Exchanges were easy and they went home,
each having acquired what he wanted. The idea for this probably was
taken from Shi He (Hexagram Twenty-one).

When the clan of Shen Nong died, there arose the clans of Huang
Di (the Yellow Emperor), Yao,and Shun. They made and communicated
" their changes. Employing these (changes) the people were not wearied.
Spirit-like were these transformations, causing the people to do right.

Change terminates to cause transformation. Transformation
causes communication. Communication causes long duration. Thus
they received heaven'’s protection: good fortune, great profit.

Huang Di, Yao, and Shun let their garments hang down, and there
wasorderunder heaven. Theidea for this probably was taken from Qian
and Kun (Hexagrams One and Two).

They hollowed out trees to makeboats. They fired hardened wood
to make oars. Boats and oars were advantageous in crossing streams
where there had been no communication. They could reach distant
places, and so profit all under heaven. The idea for this was taken from
Huan (Hexagram Fifty-nine).

They harnessed oxen and rode horses so they could conduct heavy
loads to distant places. Thus they benefitted all under heaven. Theidea
for this probably was taken from Sui (Hexagram Seventeen).

They made double gates and hand clappers to prepare for violent
visitors. The idea for this was probably taken from Yu (Hexagram
Sixteen).

They split wood to make pestles. The earth was dug to make a
mortar. Thus, mortars and pestles were used to benefit the myriads of
people. Theidea for this probably was taken from Xiao Guo (Hexagram
Sixty-two).

They bent wood with a string to make bows. They hardened wood
in fire to make arrows. This benefit of bows and arrows produced awe
in all under heaven. The idea for this probably was taken from Kui
(Hexagram Thirty-eight).

274



Inhighestantiquity men dweltincavesand lived in thewilderness.
In subsequent ages, sages changed this to houses where there was a
ridgepole on top and a sloping roof below to provide for wind and rain.
The idea for this was probably taken from the Da Zhuang (Hexagram
Thirty-four).

In ancient times, the dead were buried by covering them thickly
with pieces of wood in the center of the wilderness. No burial mound
was raised nor trees planted around. The period of mourning had no
fixed period. In subsequent ages, sages changed these practices with the
inner and outer coffins. The idea for this probably was taken from Da
Guo (Hexagram Twenty-eight).

Inhighest antiquity knotted cords were used in order to govern. In
subsequent ages, sages changed this to written documents and contracts
so that the various officials could be controlled and the multitudes of
people could be examined. The idea for this probably was taken from
Quai (Hexagram Forty-three).

Cha pter 3

Thus the Yi is omens and images. The images are resemblances.

The tuan are the material.

The yao lines are the interactions of all movements under heaven.

Thus do good fortune and misfortune arise, and repentance and
regret are made known.

Chapter 4

The yang trigrams have more yin (lines). The yin trigrams have
moreyang (lines). What causes this? The yang trigrams are odd; the yin
trigrams are even. What is their virtue and action? In the yang are one
ruler and two subjects, the way of the superior man. In the yin are two
rulers and one subject, the way of the inferior man.

Chapter 5

The Yi says, “Hesitating and irresolute in going and coming,
friends will follow your thoughts.”

The Master said, “Under heaven, what is thought? What is
anxiety? Under heaven all return to sameness, by death to mud. There
is one result, though there be a hundred anxieties. For under heaven,
what is thought? What is anxiety?

When the sun goes, the moon comes. When the moon goes, the sun
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comes. The sun and moon alternate in the birth of light. When the cold
goes, the heat comes. When theheat goes, the cold comes. Cold and heat
alternate, and the year completes. What has gone (the past) contracts.
What is to come (the future) expands. Contraction and expansion
influence each other and produce advantages.

The inchworm contracts into a ball when it wants to expand.
Dragons and serpents hibernate to preserve life. The essence of meaning
will penetrate the spirit. This will bring about practical use. The
advantage of this practical use is a tranquil life which allows for exalted
virtue.

Goingbeyond this, one goes toward a point that is scarcely known.
When one has plumbed the spirit and understands the transformations,
then his virtue is full.”

The Yi says, “Distressed amid rocks. Takes in hand thorns. Enters
into his palace, does not see his wife. Misfortune.” (see Kun, Hexagram
Forty-seven, line 6-3)

The Master said, “Not distressed, but distressing, then hisname is
sure tobe disgraced. If he takes inhand what should notbe touched, then
his life is sure to be endangered, to be in disgrace and danger. The hour
of death is near. How can he see his wife?”

The Yisays, “The Duke shoots a falcon on the top of a high fortified
city wall. This catch from the hunt is without doubt advantageous.” (see
Jie, Hexagram Forty, line 9-6)

The Master said, “The falcon is a bird; the bow and arrow are the
weapons; man is the hunter. The superior man conceals his weapons on
his person. He bides his time, then he moves. How can there not be
success? Nothing fetters his movement. Thus, when he goes forth, he
captures the quarry. The instruction is: Move when one’s weapons are
ready and complete.”

The Master said, “The small man is not ashamed of the not
benevolent and is not afraid of the not virtuous. Not seeing gain, he does
not move. Whennot threatened, thereis no correction. Small corrections
are the major rule of conduct.”

The Yi says, “His sandals in the stocks. Cut off the toes. No error.
(see Shi He, Hexagram Twenty-one, line 9-1)

The Master said, “If goodness is not accumulated, it is not enough
to make a reputation. If evil is not accumulated, it is not enough to
destroy a person. The small man thinks goodness in small things is of no
benefit, so does not do any. Thus, his evils accumulate until they cannot
be covered, and guilt is so great it cannot be released.”

The Yi says, “Who wears the cangue with cut off ears?
Misfortune.” (see Shi He, Hexagram Twenty-one, line 9-6)

The Master said, “Danger is when one is safe in his position. Loss

”
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is when one secures his interests. Disorder is when one will possess
control. Therefore, the superior man when safe does not forget danger,
when secure does not forget loss, and when in order does not forget
disorder. Thus his person is kept safe, and the state and clans are
protected.”

The Yi says, “He hides. He hides, bound, amidst dense mulberry
bushes.” (see Pi, Hexagram Twelve, line 9-5)

The Master said, “Virtue is shallow and office is high, plans are
great, strength is small, and responsibilities are heavy. It is seldom they
do not end (badly).”

The Yi says, “A ding with broken feet. Overturned the duke’s
cooked rice. His person soaked. Misfortune.”

This is said of someone unequal to his responsibilities. (see Ding,
Hexagram Fifty, line 9-4)

The Master said, “Knowledge of the secret changes is his divinity.
The superior man in intercourse with the high does not flatter, in
intercourse with the low is not gutterlike; for he knows the secret
changes. These secret changes’ motions are subtle and are thebeginning
appearances of good fortune. The superior man sees the secret changes,
and acts. He does not wait until the end of the day.”

The Yi says, “Firm as a rock, without end, the day. The divination:
good fortune.”

Firm as arock. Why use a whole day? Decisions canbe known, for
the superior man knows the subtleties and knows the obvious, knows
the weak and knows the strong. He is a model to ten thousand. (see Yu,
Hexagram Sixteen, line 6-2)

The Master said, “The son of the Yan family, knows the limit of the
secret changes. Having something not good, he could not fail to
recognize it. Knowing it, he would not repeat the act.”

TheYi says, “Not distant the return. Do not cultivate regret. Great
good fortune.” (see Fu, Hexagram Twenty-four, line 9-1)

Heaven and earth’s energies intermingle and generate. The ten
thousand creatures transform purely. Male and female mix their
seminal essence, and the ten thousand creatures transform and live.

The Yisays, “Three people traveling then willbe diminished by one
person. One person travehng thus obtains his companion. This speaks
of the consequences of unity.” (see Sun, Hexagram Forty-one, line 6-3)

The Master said, “The superior man is tranquil in his person, then
afterwards moves. Easy is his mind, then afterwards he speaks Estab-
lished are his relations, then afterwards he asks. The superior man cul-
tivates these three, and thus is complete.. If his movements are perilous,
then people will not join. If he speaks apprehensively, then people will
not respond. When there is no intercommunication and prayer, then
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people will not share. Without sharing will cause injuries to result.”

The Yi says, “No increase to it. Someone attacks! To establish the
heart without constraints. Misfortune.” (see Yi, Hexagram Forty-two,
line 9-6)

Cha pter 6-

The Master said, “Qian and Kun are the gates of the Yi. Qian
represents the nature of yang. Kun represents the nature of yin. Yinand
yang join their virtues and so the strong and weak (lines) have form. So
the forms of heaven and earth are shaped, and so one can penetrate to
the virtues of the spiritual intelligence.

The style and names are varied but are not superfluous. When the
style is examined, they are as thoughts of a declining era.

The Yi exhibits that which has gone, and interprets that which will
come. It manifests the subtle, and opens the obscure. It opens and
distinguishes things by proper names. When the words are correct and
the explanations decisive, then there is completion.

Thestyle and names are smallitems, but the classes are large. Their
scope is far, their explanations elegant. Their words are indirect but hit
the center. Their business is openly set forth but also secret. So in
doubtful cases it is used to help people’s actions and thus illumine the
declaration of loss or gain.”

Chapter 7

The Yi flourished in the period of middle antiquity. The maker of
the Yi had anxiety and sorrow, therefore:

Lu (Hexagram Ten) is the foundation of virtue,

Qian (Hexagram Fifteen) the handle of virtue,

Fu (Hexagram Twenty-four) the root of virtue,

Heng (Hexagram Thirty-two) the solidity of virtue,

Sun (Hexagram Forty-one) the cultivation of virtue,

Yi (Hexagram Forty-Two) the abundance of virtue,

Kun (Hexagram Forty-seven) the test of virtue,

Jing (Hexagram Forty-eight) the field of virtue, and

Sun (Hexagram Fifty-seven) the regulation of virtue.

Lu is harmonious and attains its goal.

Qian gives honor and shines.

Fu is small and discriminates among things.
Heng is diverse without weariness.

Sun is difficulty at first, but easy afterwards.
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Yi is abundance of growth without artifice.
Kun is exhaustion and penetration.

Jing abides yet it also shifts.

Sun weighs but is hidden.

Lu is in accord with harmonious actions.

Qian is in accord with the regulation of ceremonies.
Fu is in accord with self-knowledge.

Heng is in accord with the unity of virtue.

Sun is in accord with keeping injury distant.

Yi is in accord with prosperity and profit.

Kun is in accord with the lessening of resentment.
Jing is in accord with discriminating what is right.
Sun is in accord with action and influence.

Chapter 8

The Yiis a book that cannot be distant. Its Dao is frequent change.
Change and movement without rest; flowing through the six spaces;
rising and falling, ever inconstant; strong and weak mutually changing.
It cannot be defined by rules, only change presides.

Its exits and entrances are rhythmic. Externally and internally they
cause awareness and awe. Moreover, they make clear: anxieties,
calamities, and their causes.

There is no master nor guardian, but it is like approaching one’s
parents.

Begin by taking note of its explanations and considering its prin-
ciples. Then there will be constant rules. But if not done by the proper
person, the path will have only hollow action.

Ckapfer 9

The Yiis abook which originates with abeginning and necessitates
anend. Itis inaccord with causes and essentials. The six lines are mixed
together according to their time and substance.

The beginning line is difficult to know.

The top line is easily understood.

They are the root and the branch.

The explanation of the first is tentative,

By the end it is complete.

As for exploring things with their diverse virtues and for discriminat-
ing to be or not to be, it is not possible if the middle lines are not provided.

Yes, even the most important —survival or death, good fortune or
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misfortune—canbeknowninduecourse. The knowledgeable wholook
at the masque (tuan) and the explanations (of the hexagrams) can think
through more than half.

The second and fourth lines are similar in efficacy but different in
position. Their value is not the same. The second is much praised; the
fourth has much apprehension, for it is near (to the fifth line). Weak, in
manner, it is not advantageous to be far (from the fifth line). It is
important to be without error. It is useful for the weak to be in the
central position (the second line).

The third and fifth lines are of similar efficacy but different in
position. The third has much misfortune, the fifth has much merit,
because they are ranked as noble and mean. Being weak is perilous,
being strong is victorious.

Ckapfer 10

The Yi is a book, wide and great, containing everything.
It has the Dao of heaven.
1t has the Dao of man.
1t has the Dao of earth.
It takes these three powers and doubles them, causing six. The six
are nothing other than the Dao of the three powers.
The Dao has changes and movements,
thus it is said there are yao lines.
The lines have gradations,
thus it is said there are things.
Things are mixed together,
thus it is said there is a language.
Language is inconstant,
thus good fortune and misfortune are produced.

Chapter 11

The Yi flourished at the time of the last era of the Yin Dynasty and
when the Zhou Dynasty was in full virtue, during the troubles between
King Wen and Zhou the Tyrant. Thus there are explanations of danger:
How peril may be used for peace, how carelessness will cause over-
throw. Its Dao is extremely large and omits none of the numerous
things. Cautious apprehension as regards the end at the beginning is a
must for no error. This is called the Dao of the Yi.
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Chapter 12

Qian is the strongest of all under heaven. Its virtuous action is
constant ease, for it understands danger.

Kun is the most smooth flowing of all under heaven. Its virtuous
action is constancy in choice, for it understands obstruction.

To be able to rejoice in heart, to be able to weigh all matters of
anxiety, to determine good fortune and misfortune under heaven, to
complete under heaven by being resolute and unwearied.

Therefore, changes and transformations speak and do, fortunate
affairs have omens, images of affairs are knowledge of capacity,
prophecy of affairs is knowledge of the future.

Heaven and earth have determined positions. The sages complete
the ability. Human counsel and ghostly counsel can be shared by the
hundred families.

The eight trigrams communicate through images. The yao lines
and accompanying words speak of the circumstances. The strong and
weak are interspersed so that fortune and misfortune can be seen.

The changes and movements speak of the advantageous. Fortune
and misfortune shift according to circumstances. Therefore, love and
hate attack each other with fortune or misfortune the result. Distance
and nearness grasp each other, and repentance or regret result. Truth or
lies influence each other, and advantage or injury result. All these
relations are in the Yi. If those which are near do not harmonize, the
result is misfortune, or injury, or repentance and regret.

When about to revolt, one’s explanations feel shameful; for the
inner heart doubts, and one’s explanations branch out. Men of good
fortune have few words. Coarse men have many words. Slanderers of
good men use unfounded statements. He who has lost his hold, his
statements are crooked.
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Discussion of the Trigrams

Chapter 1

In ancient times when the sages made the Yi, they invented the
yarrow plant oracle to mysteriously assist the bright spirits.

Three, the number was heaven.

Two, the number was earth, and from these computed the other
numbers. They contemplated the changes of yin and yang and estab-
lished the diagrams. From the movements that took place in the strong
and weak they invented the yaolines. Theyharmonized with thesmooth
flowing Dao’s virtues and the principles of righteousness, by plumbing
principles to their utmost nature in order to reach heaven’s mandates.

Chapter 2

Inancient times when the sages made the Y7, they took the principle
of flowing with the current to nature and to heaven’s mandates. They
used this to determine the Dao of heaven and called it yin and yang; to
determine the Dao of the earth and called it weak and hard; to determine
the Dao of men and called it benevolence and righteousness. They
combined to three powers and doubled them. Thus in the Y7, six lines
completes a hexagram. A division of yin, a division of yang, which by
turns used weak or strong. Thus in the Yi are the six positions which
complete an essay.

Ckapfer 3

Heaven and earth determine their positions.
Mountain and lake interchange their qi energy.
Thunder and wind excite each other.

Water and fire do not fight each other.

The eight trigrams grind together.

The numbering of the past is flowing with the current.
The knowledge of the future is countercurrent.

This causes the Yi to count backwards.
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Cha pter &

Thunder is regarded as moving.

Wind is regarded as scattering.

Rain is regarded as moistening.

The sun is regarded as warming.

Gen (mountain) is regarded as stopping.
Dui (lake) is regarded as pleasuring.
Qian (heaven) is regarded as ruling.
Kun (earth) is regarded as strong,.

Chapter 5

God comes forth in Zhen, thunder.
Perfected in Sun, wind.

Mutually seen in Lj, fire.

Reaches and serves in Kun, earth.
Joyously speaks in Dui, lake.

Battles in Qian, heaven.

Labors in Kan, water.

Completes the meaning in Gen, mountain.

All creatures come forth in Zhen. Zhen is the east quadrant.
Perfected inSun. Sunissoutheast. Perfected meansall creaturesare pure
and perfected. Liisbrightnesssothatcreatures and all can see each other.
It is the trigram of the south quadrant.

The sages faced south while listening to all under heaven and so
governed while turned to the light. The above was taken from this
(trigram).

Kunis earth. All creatures reach out and are nourished. Thusitis
said all are reached and served in Kun. Dui is mid-autumn in which all
creatures rejoice. Thusitis said alljoyously speak in Dui. Battlesin Qian.
Qian is the trigram of the northwest. The words mean yin and yang
struggle against each other. Kan is water, the trigram of due north, the
trigram of labor. Thusiit is said all labor in Kan. Gen is the trigram of the
northeastin which all creatures complete ends and completebeginnings.
Thus it is said all completions are in Gen.

Chapter 6

Spirit is the wondrous in all creatures which makes action and
expression. For moving all things none is quicker than thunder. For
bendingall things, noneis quicker than wind. For drying all things, none
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is more parching than fire. For pleasuring all things, none is more
pleasurable than a lake. For moistening all things, none is more moist-
ening than water. For the ending of all things or the beginning of all
things, none is more excellent than Gen (mountain).

Thuswater and fire complement each other. Thunderand wind do
not interfere with each other. Mountain and lake interchange qi
energies. Thus, the ability to change and to transform, to finish and to
complete all things.

Chapter 7

Qian is strength. Kun is smooth flowing. Zhen is movement. Sun
is penetration. Kan is peril. Li is brilliance. Gen is stopping. Dui is
pleasure.

Cha pter 8

Qian acts likea horse. Kunacts likea cow. Zhenacts like adragon.
Sun acts like a fowl. Kanactslike a pig. Liacts like a pheasant. Gen acts
like a dog. Dui acts like a sheep.

Cha pter Q

Qian affects the head. Kun affects the belly. Zhen affects the feet.
Sun affects thighs. Kan affects the ears. Li affects the eyes. Gen affects
the hands. Dui affects the mouth.

Chapter 10

Qian is heaven and therefore is called father.

Kun is earth and therefore is called mother.

Zhen s the first bonding which results in a male and thus is called
the eldest son.

Sun is the first bonding which results in a female and thus is called
the eldest daughter.

Kan s a second bonding which results in a male, and thus is called
the middle son.

Liis a second bonding which results in a female and thus is called
the middle daughter.

Genisa third bonding which resultsinamale and thusis called the
youngest son.
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Duii is a third bonding which results in a female and thus is called
the youngest daughter.

Chapfev- 11

Qian acts as heaven, a circle, a prince, a father, as jade, as metal, as
cold, asice, as deep red, as a good horse, as an old horse, as alean horse,
as a piebald horse.

Kun acts as earth, as a mother, as cloth, as a pot, as frugality, as a
potter’s wheel, as a young heifer, as a large wagon, as multitude, as
handle, and among soils it is the black.

Zhen acts as thunder, as a dragon, as purple and yellow, as
development, asagreatroad,astheeldestson,asdecisionand vehemence,
as bright young bamboo, as sedges and rushes. Itis among horses those
who neigh well, who have white hind legs, who prance, who have a
white star on the forehead. It is in agriculture the perennial. What is
strong at the ends and luxuriant when fresh.

Sunacts as wood, the wind, the eldest daughter, as a plumb line, as
acarpenter’s square, being white, being long, being high' ofadvanceand
retreat, of indecision, of odors.

In humans it is a deficiency of hair, a broad forehead and those
withmuch white in the eyes. It means closeness to gain of three hundred
percentin the market. Atitsendingitbecomes the trigram of vehemence.

Kan acts as water, as channels and ditches, as lying hidden and
concealed, of bending and straightening, of a bow and a wheel.

In humans it is those who have increases in anxiety, who are sick
at heart, who have ear pain. It is the trigram of blood, and of red.

Among horses it is those with elegant spine, with high spirit, with
drooping head, with thin hooves, with a shambling step.

Of carriages it is those with many defects.

It is penetration, the moon, thieves. Among trees it is those which
are stable and firm hearted.

Li acts as fire, the sun, lightning, the middle daughter, of coats and
armor and helmets, of spears and weapons.

Among humans it is those who have large bellies.

It is the trigram of dryness, of a turtle, a crab, a snail, a mussel, and
a tortoise.

Among trees it is those hollow in the upper trunk.

Gen acts as mountain, asa bypath, asmall rock, as doors and gates,
as fruits of trees and other plants, as watchmen and eunuchs, of fingers,
a dog, a rat and birds with black bills.

Among trees it is those which are strong with many joints.

Dui acts as a lake, the youngest daughter, a sorceress, the mouth
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and tongue, of smashing and breaking, of dropping and opening.
Among soils it is those strong and salty. It is a concubine, a sheep.

)Z\ppenclix
An Orderly Sequence of the Hexagrams

Section One

There was heaven and earth. Then afterwards all things were
brought forth. Filling the space between heaven and earth are all these
things. Hence what follows is Tun. Tun s filling up (of this space). Tun,
Sprouting, describes things at the beginning of life. Things when born
must be undeveloped. Hence what follows isMeng. Meng is the Callow
Youth, the young of creatures and things. These young creatures and
things must be nourished. Hence what follows is Xu. Xu, Waiting,
describes the path of drink and food. Over drink and food there must be
contention. Hence what follows is Sung. Sung, Dispute, is sure to have
a rising up of the multitudes. Hence what follows is Shi. Shi means
Multitudes. The multitudes must have some cooperation. Hence what
followsis Bi. Bi means Union. Union must have some domestic animals.
Hence what follows is Xiao Chu, A Small Offering of creatures and
domestic animals, then afterwards there are rites of ceremony. Hence
what follows is Lu. Lu, Walking, and Tai, Extensive. Then afterwards
peace. Hence what follows is Tai. Tai describes circulation. Things
cannot circulate forever. Hence what follows is Pi, Stop. Things cannot
be stopped forever. Hence what follows is Tong Ren. Accompanying
Union of Men must be the belonging of things. Hence what followsis Da
You, Great Possessions. With greatness one should not be too full of it.
Hence what follows is Qian, Modesty. With greatness, talent and
modesty there must be pleasure. Hence what follows is Yu. Pleasure is
sure to have a following. Hence what follows is Sui. Those happy To
Follow another personaresure tohave duties. Hence what follows is Gu.
Gudescribes Business. With thisbusinessafterwards one could be great.
Hence what follows is Lin, To Approach. Lin describes being great.
Things are great then afterwards there are observations. Hence what
follows is Guan. In doing Observations, afterwards there will be a
coming together. Hence what follows is Shi He. To Bite describes a
coming together. But things should not be brought together recklessly
and abruptly. Hence what follows is Bi. Bi describes Decorations. When
decoration reaches its end, success exhausts itself. Hence what follows
is Bo. Bo is To Strip. Things cannot be exhausted forever. When the top
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is poor and stripped there is a return to the bottom. Hence what follows
is Fu, To Return. The rule of return is to be without error. Hence what
follows is Wu Wang, Without Error. When there is no error, then
afterwards there can be Nourishment. Hence what follows is Da Chu.
Then things and creatures can be nourished. Hence what follows is Yi.
Yi is to nourish. Without nourishment there cannot be movement.
Hence what follows is Da Guo, Greatly Beyond The Ordinary. Things
cannot forever be beyond the ordinary. Hence what follows is Kan. Kan
describesaPit. A pitmusthavesomething tocling to,hence what follows
is Li. Li means Attached To — or Light.

Section Two

There was heaven and earth. Then afterwards were a myriad of
things. From a myriad of things afterwards were male and female. From
male and female afterwards were husband and wife. Fromhusband and
wife afterwards were father and son. From father and son afterwards
were ruler and minister. From ruler and minister afterwards were high
and low. From high and low afterwards were the rules of worship and
righteousness.

The Dao of husband and wife should notbe other than long lasting.
Hence what follows is Heng. Heng means Long Lasting. Things cannot
abide forever in their place. Hence what follows is Dun. Dun means To
Withdraw. Things cannot be withdrawn forever, hence what follows is
Da Zhuang. Things cannotbe forever Strong. Hence what follows is Jin.
Jinis To Advance. Advance is sure to have injury. Hence what follows
is Ming Yi. Yi is injured. One who is injured abroad surely will return
home. Hence what follows is Jia Ren. When the way of The Family is at
anend, there will be misunderstanding. Hence what follows is Kui. Kui
is Misunderstanding. Misunderstanding surely will have difficulties.
Hence what follows is Jian. Jian means Difficulties. Things cannot be
forever in difficulty. Hence what follows is Jie. Jie means To Relax. In
relaxation surely there will be losses. Hence what follows is Sun.
Decrease which is without stop surely is increasing. Hence what follows
is Yi. Increase which is without stop surely willbreak open. Hence what
follows is Quai. Quaiis to Break Open. Breaking open surely will have
encounters. Hence what follows is Gou. Gou is this Pairing. When
things meet together it results in assembling. Hence what follows is Cui.
Cui is to Gather Together. This assembly moving up is said to ascend.
Hence what follows is Sheng. Ascending without stop surely will be
distressed. Hence what follows is.Kun. Distressed from above will
surely turn to below. Hence what follows is Jing. The way of a Well
cannot be but not changeable. Hence what follows is Ge. To Change
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things nothing is equal to a cauldron. Hence what follows is Ding. In
managing the Sacrificial Vessels, none is equal to the eldest son. Hence
what follows is Zhen. Zhen means Movement. Things cannot move
forever but stop. Hence what follows is Gen. Gen means Stop. Things
cannot be forever stopped. Hence what follows is Jian. Jian is To
Advance. Toadvance will surely have a returning. Hence what follows
is Gui Mei. Obtaining one’s Returnsurely means greatness. Hence what
follows is Feng. Feng means Greatness. When greatness is exhausted
surely there will be loss of one’s house. Hence what follows is Lu, A
Traveller who is not a guest. Hence what follows is Sun. Sun means To
Enter. Enterand afterwards is pleasure. Hence what follows is Dui. Dui
means Pleasure. Pleasure’s future is to dissipate. Hence what follows is
Huan. Huan is Separation. Things cannot be separated forever. Hence
what follows is Jie. Regulations and faith. Hence what follows is Zhong
Fu. With Faith one surely will act. Hence what follows is Xiao Guo.
Those Beyond Ordinary things surely are Complete. Hence what
follows isJiJi. But things are not finished. Hence what follows is Wei Ji,
at the Close.

The Hexagrams in Mixed Order

Qian is strong, Kun weak. Bi (8) is joy. Shi (7) anxious.

Lin and Guan means one gives, one seeks.

Tun is visible but does not love its place. Meng is confusion, then
clarity. Zhenstarts. Gen stops. InSun (41) and Yi fullness and lessening
begin. Da Chu is timeliness. Wu Wang calamity. Cui assembles but
Sheng does not come. Qian (15) is gentle but Yu lazy. Shi He is eats, Bi
(22) plain. Dui is seen but Sun (47) hidden.

Sui is without causes but Gu makes ready rules.

Bo decays. Fureturns. Jin is daylight but Ming Yi darkness.

Jing communicates but Kun (47) is a mutual encounter.

Xian is quick. Heng is long lasting.

Huan separates. Jie (60) stops. Jie (40) relaxes. Jian is difficulties.
Kui is outside. Jia Ren is inside. Pi and Tai turn in their differences.

Da Zhuang's ruleis stop. Dun’sruleis withdraw. Da Youisamass.
Tong Ren is affection. Ge removes the old. Ding groups the new.

Xiao Guo is to pass through. Zhong Fu is faith. Feng is many
causes. Affection is rare in Lu (56).

Li ascends which Kan descends.

Xiao Chu is solitary. Lu (10) does not stay.

Xu is no advance. Sung is no affection.

Da Guo overturns. Gou is an encounter, where weak meet strong.
Jian (53) a bride awaits action by male. Yi (27) is proper nourishment.
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JiJi is established. Gui Mei ends maidenhood. Wei Jiis exhaustion of
the male. Quai is breaking open. The strong breaks open the weak.
The superior man’s way is long life.
The little man’s way is grief.
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The Twelve Earthly Branches

Lunar Month Seasons Hours
Calendar
zi 11 mid-winter 23:00-01:00
chou 12 last winter 01:00-03:00
yin 1 first spring 03:00-05:00
mao 2 mid-spring 05:00-07:00
chen 3 last spring 07:00-09:00
si 4 first summer 09:00-11:00
wu 5 mid-summer 11:00-13:00
wei 6 last summer 13:00-15:00
shen 7 first autumn 15:00-17:00
you 8 mid-autumn 17:00-19:00
xXu 9 last autumn 19:00-21:00
hai 10 first winter 21:00-23:00
The Ten Heavenly Stems
1. jia
2. yi
3. bing
4. ding
5. wu
6. ji
7. geng
8. xia
9. ren
10. guei
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Index of Hexag rams

Hexagram Yl Jing Great
Number  Name Appendix
page page
1 Qian Heaven, Male, The Creative 50 219
2 Kun Earth, Female, The Receptive 54 222
3 Tun Sprouting 58 224
4 Meng Covering, A Callow Youth 61 224
5 Xu Stopped by Rain, Waiting 65 225
6 Song Dispute 68 226
7 Shi The Multitude, The Army, The Host 71 226
8 Bi Union, To Follow, To Associate With 74 227
9 XiaoChu A Small Offering 77 228
10 Lu, Li To Walk, Action 79 228
11 Tai Great, Prosperous, Extensive 81 229
12 Pi To Close, To Stop 85 230
13 TongRen  Union of Men 87 230
14 DaYou Great Possessions %0 231
15 Qian Modesty 92 232
16 Yu Easy Movement, Pleasure 94 232
17 Sui Following 97 233
18 Gu Poison, Destruction 99 234
19 Lin To Arrive, To Approach 102 234
20 Guan ToObserve 104 235
21 Shi He To Bite and Chew 106 235
2 Bi Decorate 109 236
23 Bo To Strip 11 237
24 Fu Return 113 237
25 WuWang  Without Blame, Without Error 115 238
26 Da Chu Great Restraint, A Great Offering 118 238
27 Yi Jaws, Nourishment 120 239
28 Da Guo Greatly Beyond the Ordinary 123 240
29 Kan Water, The Pit 125 240
30 Li Fire, Brightness 127 241
31 Xian To Influence, To Move 130 241
32 Heng Constancy 132 242
KX ] Dun To Hide 134 243
34 Da Zhuang GreatStrength 136 243
35 Jin To Advance, To Flourish 138 244
36 Ming Yi Bright Bird, Brightness Obscured 141 244
37 JiaRen The Family 144 245
38 Kui Strange 146 245
39 Jian Difficulty 149 246
40 Jie To Loosen 151 247
41 Sun Decrease 153 247
2 Yi Increase 157 248
43 Quai Decision 160 249
4 Gou To Pair 163 249
45 Cui To Gather Together 165 250
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Hexagram
Number Name
46 Sheng
47 Kun
48 Jing
49 Ge
50 Ding
51 Zhen
52 Gen
53 Jian
54 Gui Mei
55 Feng
56 Lu
57 Sun
58 Dui
59 Huan
60 Jie
61 Zhong Fu
62 Xiao Guo
63 JiJi
64 Wei Ji

To Ascend

Distress

The Well

Change, Skin

A Sacrificial Vessel

Thunder, Shaking

Mountain, Still

To Glide, To Advance
Marriage of A Younger Sister
Abundance

The Traveler

Wind

Lake, Pleasure

To Dispense

Regulations

Inner Sincerity

Small and Beyond the Ordinary
Already Completed

Not Yet Completed
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Index

A
ablution 46, 105. See also ritual
acupuncture points  27-29, 143.
See also gaps
animals 25, 34, 35,53
bull 128
as sacrificial offering 119-120,
166
shaman using skin of 135
cow 128
donkey, pin on the tail of 117
domestic, as food 78-79, 119
cleplqamf 95
foxes, as supernodural 152
horse, mare 55
horses 55-56, 60-61, 110
horses as giff 140
leopard 177
pig 135,208
ram 138
sheep as sacrifice 86
as spiriiua' agents 25

tiger 80, 176-177, 208
tortoise:
gnff of 158

syml-:ol of |on9eviiy and good
forlur\e 156
plastron of in divination 18, 156

venomous 100

B
balance, numbertwo 156
bamboo:
cylinder used in divination 206
used in measurement 206
114, 187, 195-196
binary fovccs 15, 17, 50, 55, 217
birds 128, 139, 142-144, 153, 198,
208, 211-212
crane 209
geese 189
128, 212
swans 189

BigDippcr

oriole

“erack, in space/iime

bocly:

iv\fluence of emotions on 131
26, 131
parts of as oracular signs

143, 186-187

movement of as omen

posture as language 93, 131

spine 132

symbolized in clay vessel 76-77,
179

bones, dragon. See oracle bones

Book of Rites 22, 25, 119

C
celestial stem 101, 177, 201, 290
34, 71,87, 91,176
12, 84

far—reaclr\ing 102
Chief Diviner 13, 52
clepsydra 18, 43
CoinOracle 45
colors:

black/purple 57,78

red 110, 171-172

white 110

)_le"ow 57, 128, 152
Confucius 8, 146
cowrie shells 37, 39-40, 45, 56,

184

change
constant

19, 1176, 83

18-19, 37.

See also scapulimancy

53, 65, 216,218

cycles, universal, of increase and
decrease 139

CVQC'(S

cycles

D

Dao 15-17, 43, 65, 162, 166,

175, 184, 209

circular movement
115, 214

grow’il\ 56-57, 60, 159

78-79, 114—
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symbol of in water 56, 63, 105
way of is to follow 99, 206
Daoist philosophy 38
84-85
84, 138, 148
power in non—doing 136, 148,
152, 201
dicﬁonary, ancient 34, 41, 42, 53,
72, 134, 154, 181
dingl

basic tenets

central themes

bronze vessel 179

geometric patterns 181

39-40, 179

symbol of fransformaﬁon and
change 179

directions. See also sundial

as sacrificial vessel

gcograpkical 218
represented by horses 61
southwest as |uc|<)_f 152

as time 150

in trigrams of FuXi 20

35, 37, 45-49, 51
105, 139

divination
by observing birds
by oracle 13, 51
Coin Oracle 45
outline of 13, 51
power of 35, 75-77

45-46, 155, 211
reading of animal bones 107-108
scapulimancy 10, 18, 48, 156
tortoise as instrument 156, 158
Yarrow Stalk Orvacle  46-48, 269

dodder planf 62-63, 196. See also

magic: meng planf
Doug 2uo-bin 1, 2, 39
51, 53, 56-58,183

preparation for

dragons

=
EavlierHeaven 20, 27
earth 46, 53, 55, 152. See also
heave.n, man, earth
as Great Mother 175
evil, avoidance of 148

F
feathers as weather gauges 190
6, b5, 212
principles of inyin 15-16
fish 112, 164, 174, 208

fema'e

Five Dynamic Forces 6, 12, 152
friends 56, 150
FuXi 5
future 17-20, 29, 51, 63,181, 196
art of foreknowing  13-14
images of 97
aQ
SQPSI
as acupressure points 27

in space/ﬁme 19, 67-68
Grcai}\ppendix 8, 13
Great Axis 16, 24
Great Man 52, 65, 150, 166

assisting others 70, 86
great stream 67-68, 89, 217

symbol of great ckange 71
gua 4, 5, 12, 19,30
guaci 8, 35, 37, 38, 40
+
harmony 7, 8, 27, 186

inner 23,57
of self and universe 105, 208
time for 169

heaven 46. See heaven, man, earth

heaven, man and earth 5, 12, 15,
24, 29, 35, 43-44, 46, 51, 119,
166, 176, 216

interaction of 18, 30-31, 165

worlds of 31
heng 10-11, 36, 38, 40, 51
hexagrams 4,7, 30, 45

Iegend of 7-8

J

ideogram 3, 4, 33

See xiang

36-38, 75-77, 101
34-39

images.
incantation

inscriptions, bronze
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J

jing 35-36

Jing Luo, channels of energy in
body 27,122, 131

L
language:
based on ritual 13
of the line 5
older version on oracle bones
of'lke Yi 3in9 10
LaterHeaven 20, 27
lows 14
li 11, 37, 40, 51
LiJi See Book of Rites
libation 46, 105, 155, See ritual
light. Sece also sun, moon, stars
142

10

as guicling force

120
symbol in sun and moon

lines 12, 18, 32
ckanging 45-48

spirifual
128, 129

|anguage of 5
unckav\ging 45-48

Luo Rwver Wriﬁng 33, 271

M
magic 45. See also shaman
bu plani 196
concealed 63,135, 159
energy within )_fouflr\ 65
meng plcmf 63-65, 196. See also
dodder plav\f
208
6, 51, 212
prim:ip'c of in yang 15-16
15, 24, 29. Sece keaven, man,

earth

hger
male
man
mao grass 83, 86, 124
marriagc:

ceremony  60-61
191-193
169, 206
196, 202.

cusiomns
measuring devices
medicine, Chinese Sece
also Jing Luo
theory 26-29, 187

meditation 29, 45-46, 105, 184,
186-87

meridians 27-28. See Jing Luo

money 78. See also cowrie shells

wealth 91-92

month, seventh lunar 55

38, 79, 114, 127, 128

79, 133-134, 192,

moon
almost fu"
209
natural omen of darkening 91
120
81

as spiriiual |igki
time for caution
55

80, 83, 186
184

place of sacrifice 83, 99, 169
music 56, 155, 167, 169, 206

mother
mountain
as meiapkor

N
numbers 33, 42-45,155-156
vmmerology 43, 181, 269

O
omens 26, 35
ofcomp'eﬁon 127

in facial structure 162

in movement of body 121, 131
unheeded 112

184, 200

107

omens, natural
in animal bones
birds 141, 189

sounds of 93

elephant 95
foxes 152
moon 91
meng planf 64
pigs 135

oracle 13, 35, 51,63-65, 218
as go-between 63-65
method ofconsuhing 124
questions asked of 67
responses from 46
responsibilifyfo 65

10, 34, 39

oracle bones
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P
past 14, 18
14, 31, 49

13, 14

paHerns
phenomena
p'qoenix 56
physical form 14
pictograph 5

Q

qi energy 22, 25-29, 51, 73, 131
dragons as 51
refrain from loss of 46

R

radicals 3, 131

veality 5,23

rhythm 15

13, 21-23, 35, 46, 51,143,
See also divination

46, 105

ancient 68, 124

for divination 211

46, 105, 155, 209

ritual

ablution

libation

S
sacrifice 22-24, 36, 83
by king 99, 159, 166, 204
of large animals 119, 166
in summer 167, 169, 214-215
sacrificial offering 46, 51, 65, 86,
101, 119 See also ritual
ancient, of flesh 91, 107
to celestial spirvits 120
for Qood forfune 80
for guidance 89, 172
rice 127, 155, 169
46, 127

sacrificial vessels

wine

34, Seealso ding

75-77, 179

sage 31, 80, 186

scapulimancy 34, 37, 40, 48,-49,
122, See also divination

21, 196

seasons 6, 17, 40, 43-44, 51,
65, 269. See also yarrow stalk

bronze

screens

in trigrams of King Wen 20
yYin as autumn, winter 57
200, 208

concealed 135

skaman

disclaimer as protection
63, 159, 180

draped in animal skin 135, 176
instruction fvom 21
mask of 35
as mature person
rituals of 53
tools of 177
use of poison as magic ritual 100
women 79, 105, 133

Shang Dynas*y 7, 9, 34,143,179,

214, 252

Shi Ji (Annuals of History) 83

Shi Jing (Classic of Poetry) 52

Shu Jing (Book oinsfor)_/) 24, 159

86, 91, 105, 136, 153,

66-68

small man
177
24-96
spirits of ancestors
212
stars 194
as spirifual |i9k’ 120
sun 20, 52, 80, 114, 128, 141,
143, 194, 195, 196
as bird of light 142
cycle of 150

spirits
23, 110, 119,

as spiritual light 120
at sunset 142
symbol for heart 196
sundial, directions of as past, present,

fuiure 150
superior man 52, 105, 153, 162,
177, 221
as leader in experience 86, 89
knowing when to seck help 143
man of action 93-94
using Daoist themes 136, 138

versatile and cl\anging 177

T
Tai Ji. See Great Axis
14, 17-20, 32, 42-45,195

time
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celestial 44

dayliskf, yang as time fo» action
51-52

divisions of 206

to fo"ow 98-99

linear, as limiting 67-68

98, 218

101, 114,201

szmbol of passage in sun and
moon 129

timing, appropriate 51, 75, 96

18. See clepsydra

linear perception

seven-day period

timing device
yin as time for subtle action 56
4,5, 16, 30
representing primal force 7
tuan 35, 219
Twelve Earthly Branches
289

trigrams

178, 183,

A\
vessels 14,34, 75
bronze 155

earthenware 75, 127

w
water 51, 56,75, 105, 127, See
also ablution
great stream 67
movement of 95, 126, 204
water clock. See clepsydra
well, natural water source 173-175
Wen, King 7-8, 12, 142-144, 192,
194

willow tree, symbol of constant
renewal 124

wine 127, 218. See also libation

Wu Xing. See Five Dynamic Forces

X
xiang 16, 219
33-41

muliiple meanings

as images

13, 95-97

Y

yang 6, 12, 15-17, 33, 43, 50-55

13, 32

yarrow stalks  43-44,75

Yarrow Stalk Oracle 43, 46-48,

269. See also divination

VYellow River Map 33, 271

yi 34-35

Vi 14

yin 6, 12, 15-17, 33, 43, 55-58
as modesty 93-94

yoo ci

yuon 11, 36, 38, 40, 51
4
zhen 10-11, 31, 37, 40, 51

importance of 39
Zhou, Duke of 8, 12, 155
Zhou Dynasty 7, 12, 34, 179, 212,

252
capital 169
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Jing-Nuan’s landmark translation of the

Yi Jing is the first of its kind. Based on

“libraries” of oracle bones discovered in

China at the turn of the century, this translation examines

the Chinese characters as they were written approxi-

mately three thousand years ago, and opens the door to

important themes which have not been explored in pre-
vious translations.

The Yi Jing is an oracle in book form. This Daoist text
reveals the important elements of divinatory practice
including ritual and sacrifice. Wu’s commentary includes
an exploration of the idea of “gaps”in time. These“gaps”
are auspicious times for ritual, divination, and communi-
cation with the spirit world.

Chinese ideograms are placed directly over the English
words so the Western reader can easily see what each
character represents. This visual pairing of ideograms
and the English translation illuminates the subtle mean-
ings of this ancient text.

When Wu began his study of Chinese medicine, he was
told by his teacher that n order to be a good doctor he
must understand the Yi of the Yi Jing. His experiences
with this oracle, and the practice of medicine, have
allowed him great insight into the “Book of Changes.”

Wau is a painter and sculptor as well as being a practition-
er of Traditional Chinese Medicine. The illustration on the
cover is a reproduction of his painting. The Origin of Yin
and Yang.



