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| ntr oduction

|. TheOracle

*Th e Book of Yi
The name of the book

Thetitle of thisbook, | Ching, or Yi Jing, asit is written in contemporary pinyin
romanization, can betrandated as "Book of Changes' or "Classic of Changes." An
older form of thetitle is Zhou Vi, "Changes of the Zhou,' from the name of the Zhou
dynasty (1122256 BC), unde which it came into being. Jing simply means"classic":
Its canonization as a classic took place under the Han dynasty (206 BC 220 AD), in
the framework of the great unification of Chinese culture undetaken by the empire.
Since then, the Yi Jing has been regarded as the Classic of Classics: for two thousand
years it has been to the Chinese the ultimate map of "heaven and earth.”

The essential word in the books name is yi, which means, amongg other things
"change" Buttheyi thetitle of the bookpointsto is not primarily theregular change
involved in the cycle of day and night, in the succession of the seasonsor in the
organic growth of living things Yi refersin thefirst place to unpredictable change
We find an expressive description of it in another classic, the ShuJing, Book of
Documents:

Whenin yeas, monthsanddaysthe seasorhas noyi, thehundredcereals
ripen,the administrations enlightenedtalentel menof the peopleare
distinguishedthe houseis peacefulandat ease Whenin days monthsand
yearsthe seasorhasyi, the hundredcerealsdo notripen,the administrationis
darkandunenlightenedtalentedmenof the people arein petty positions,the
houseis notat peace’

We have yi when thingsare off track, when chaosirruptsinto our life and theusud
bearingsno longe suffice for orientation. We all know that such times can bevery
fertile Dand extremely panful, disconcerting and full of anxiety. Moden chaos
theory pays paticular attention to these murky trangtions, by which forms tranamute
into each other. Life itself arises at thebounday between order and chaos it requires
both, it is a daughter of both. On the side of pefect order there is only dead stability,
inertia, symmetry, thermodynamic equilibrium. Nothing very interesting can happen
there: everythingistoo predictable, it resembles death more than life. But the side of
total disorder is notvery interesting either: forms appear and disappear too quickly,
thereis atotal lack of symmetry, everything is too unpredictable. It isontheedge
between order and chaosthat the subtle dance of life takes place: here thereal
complexity arises, here forms bend and loop and tranamute and evolve.
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TheYi Jingistheandent Chinese map of this dance of order and chaos. It isbased on
two prindples, yin and yang tha are closely related to theideas of structure and
action, form and energy. Pure yin isinert structure, dead immobility; pure yangis
chaotic creation and destruction: it is like an arrow, which in its ceasel ess forward
movement condantly negaes the postion it had previoudy reached. But theinterplay
of yin and yanggives birth to the"myriad beings" the endless variety of life and the
world. In theYi Jing this dance is encoddd in sixty-four hexagrams, figures composed
of six opened or whole lines, diagrams of different combinaionsof theyin and yang
princples.

But thebookis notorigindly a philosophical text, althoughit has been used tha way,
and as such it has attracted a hugeamount of philosophical commentary. It was bom
in thefirst millennium BC as a divinaion manud, i.e. as apractical tool to hep
people ridethewaves of changeand harness thar energy: atool to deal with yi, with
critical times. In many andent cultures these times were seen as intrusonsof the
divine, of godsand spirits, into human life, and a prope interrogation of these highe
powers, engaging them in adialogue was congdered essential in order to overcome
thecrisis. An important form of this dialogue are the practices we call divinaion. The
Yi Jing was bom and kept beng used throughoutits long history as one such method
of divination, as an oracle.

Synchronicity

Like many other forms of divination, the oracular practice of the Yi Jing seeks to
discern the outlines of a situaion and its development throughwha in modern
scientific terms we call arandomprocedure. That is an approach rather foreignto the
contemporary scientific mind, which consders randomas essentially equivalent to
meaningless. But the assumption of orthodox Western science tha thereis no
meaning to be gleaned from random events was certainly not shared by the ancent
Chinese. Thar divinaory practices and their whole cosmology were based ona
qualitative notion of time, in which all things hgppening at a given moment in time
share some common features, are part of an organic patern. Nothing thereforeis
entirely meaningless, and the entry point to undestanding the overall patern can be
any detail of the moment, provided we are able to read it. This has been very well
described by C.G. Jungin his classic foreword to thetrandation of the Yi Jing by his
friend Richard Wilhdm. He writes:

The Chinesamind, asl seeit atwork in thel Ching, seemdo be exclusively
preoccupiedvith the chanceaspecbf events Whatwe call coincidenceseems
to bethe chief concernof this peculiarmind, and whatwe worshipascausaliy
passeslmostunnoticed..

The matterof interestseemso bethe configurationformedby chanceevents
in the momentof observationandnot at all the hypotheticakeasonghat
seeminglyaccountfor the coincidenceWhile the Westernmind carefully

sifts, weighs,selectsclassifiesjsolatesthe Chinesepictureof the moment



encompassesverythingdownto the minutestnonsensicatietail, becausall
theingredientanakeup the observednoment.

Thusit happenshatwhenonethrowsthethreecoins,or countsthroughthe
forty-nineyarrow stalks,thesechancedetailsenterinto the pictureof the
momentof observatiorandform a partof it - apartthatis insignificantto us
yet mostmeaningfulto the Chinesemind...

In otherwords,whoeverinventedthe | Chingwasconvincedthatthe
hexagranworkedoutin a certainmomentcoincidedwith thelatterin quality
no lessthanin time. To him the hexagranwasthe exponenf the momentin
which it wascast-evenmoresothanthe hoursof the clock or the divisionsof
the calendarcould be - inasmuchasthe hexagranwasunderstoodo bean
indicatorof the essentiatituationprevailingin the momentof its origin.

This assumptionnvolvesa certaincuriousprinciple that! havetermed
synchronicity,a conceptthatformulatesa point of view diametricallyopposed
to thatof causality.. Synchronicitytakesthe coincidenceof eventsin space
andtime asmeaningsomethingnorethanmere chancenamely,a peculiar
interdependencef objectiveeventsamongthemselvesaswell aswith the
subjective(psychic)stateof the observeror observers:

Theway in which the oracular use of the Yi Jing relates to the configuration of events
at any given moment is therefore more akin to the perception of awork of art than to
arationd andysis of cause and effect. It isarich tapestry of meaning, in which all
details are subtly connected and somehow necessary B not because of deterministic
laws, but because they are part of an organic whole. Of course the Chinese were
aware of the existence of causal connectionsbeween events; buttha aspect was
relatively flat and uninteresting to them. On the contrary they were fascinaed by and
focused ther attention on subter, more complex and less exactly definable
connections The Western notion that comes closest to ther approach is Jungs idea of
archetypes,® and it is no chance tha Jungwas deeply interested in the Yi Jing. He saw
theandent Chinese oracle as

aformidablepsychologicakystemthatendeavors$o organizethe play of
archetypesthe "wondrousoperationf nature"into a certainpattern sothata
"reading"becomegossible’

The i Jing can therefore be viewed as a catalog of sixty-four basic archetypd
configurations aroad map to therealm Jungcalled "collective unmn<ious' and
Henry Corbin, in alanguaye less susceptible to reification, "mundusimaginalis."®

A kaleidoscopeof images

Historically thetexts of the Yi Jing are theresult of an accretion process whose
beginning can betraced back to shamanic practices of the Shang dynasty (17651123
BC, see bdow, Modean views of the originsof the Yi). These texts have been
described as



akaleidoscop®f imagesresulting.. from conmbinationsandre-combinations
of factualoracularstatementsEachoneof theseimagesincorporates
fragmentsf ancientstatementsdn eachsentaceof the Yi Jingwefind one,
two, three,rarelymore,of thesecombinedmages simply juxtaposedand
oftenstrewnwith forgottentechnicaldivinatoryterms.Thewholeis without
anyconnectionput exactlylike with akaleidoscopepneis seizedjn spiteof
oneself by animpressiorof wonder®

Thelanguae of the Yi Jing istherefore closer to thelanguage of dreams than to that
of philosophical discourse. In spite of the many layers of philosophical interpretation
tha throughthe millennia have soughtto elucidae them, ther vitality lies rather in
thar proximity to the mundusimaginalis. Thar condituent images have emerged
from shamanic trance, while ther organization in terms of theinterplay of yin and
yangthroughthe geometric codeof the hexagrams is the result of alongprocess of
classification, systematization and philosophical reflection. Therefore the Yi Jing
straddles the divide between two radically different frames of mind, between theright
and left hemisphee of thebrain, metapharically speaking, or theintuitive and the
logical mind, and offers a bridgeto move back and forth between the two.

For the oracular use of the Yi Jing an undestanding of theimagind nature of its texts
Is of utmog importance. Because, like dream images, theimages of the Yi Jing do not
have a uniquea priori interpretation. Depending on the context, they can beread in
many different ways. And the context is given by the conaultant's situaion and
question.

A mirror of the present

It may be useful to state here the approach to the oracular use of the Yi Jingthat is
propo<ed in this book. TheYi Jing has been used andis still used in so many different
ways, that it is worthwhile to describe a bit more precisely what the reader can expect
fromthe EranosYi Jing. Thebasic philosophy of this approach is an exploration of
potential synchronicities. We assume that therandommanipulation of the yarrow
stalks, or thetossing of the coins, can offer, throughtherelated Yi Jing texts and the
assodative process carried out by the conaultant, valid ingghts aboutthe archetypd
energies active in the conaultant's situation and psyche and the devel opmental
tendendes contained therein. In this sense we use the Yi Jing asamirror of the
present.

On the other hand, we do not assume that the Yi Jing can foretell thefuture, because
we do not assume that thefuture is univocally determined. A latent tendency in the
present situation may actudly develop into an actud consquence: buttha isin no
way a necessary conduson, and, wha is mos important from our human standpont,
the outcome can often be affected by our choices and our actions

Nor we assume that the Yi Jing offers any imperatives, moral or otherwise. Quite
undestandably, when we are in aquanday we would very much like to betold what



to do, which oneis theright choice, and sometimes we approach the Yi Jing hoping
for tha kind of answer. Here agan the andogy with dreams may proveavaluable
guiddine A Yi Jing conaultation produces a series of images, which is like a dream
connected with a given situation and a given question. Dream images may give usa
clear sense of wha we want or have to do in a situaion, butthey never tell uswha to
do. Thesame applies to theimages of the Yi Jing. It is crudal to realize tha the
respongsbility for all choices always rests with the conaultant herself or himself.

Interrogaing the orade

From theimagind naure of the Yi Jing texts and from the approach to divinaion
outined abovewe can derive afew indicationsabouthow best to formulate a
question to the oracle.

1. Ask only questionstha are emotiondly significant for you. Theemotiond charge
in your questionis the energy tha activates the archetypd images in theanswer. Only
then they can speak to you and cause arearrangement of your view of the situaion. A
question asked out of simple curiogty rarely gets a meaningful answer: the psychic
energy required for significantly processing the matter is simply notavailable.

2. Divinaionis not meant to replace critical reflection and introgpection.
Interrogaing the oracle is useful only after you have deeply examined the situaion
and yourself and out of this examination you have distilled an appropriate question.

3. Avoid asking the Yi Jing what to do, and avoid asking questionstha expect yes or
no as an answer (e.g., isit rightto do this? will this succeed?). The answer will
congst of images, and it will say neither yes nor no: it will beupto you to decidefor
ayes or ano, based on theresonances tha those images call upin you.

4. Avoid aternaives (e.g., should | dothisor tha?). If thequestionis formulated as
an alternaive, it is difficult to decide whether theimages contained in your answer
refer to "this' or to "tha." When you are faced with an alternative, try to make a
tentative choice (maybethe choice tha is closer to your heart or the onethat awakens
more energy in you) and "test" it with the Yi Jing ("what aboutdoing this?'). The
answer will usudly indirectly illuminate also the other option. A typical formulawe
often use at Eranosis "give me an image of... (this situaion, this choice, etc.)"

5. Be as specific as possible. Do not be afraid to narrow your question down. The
answer to avast or genera question is often difficult to interpret, because theimages
can beread in too many different ways. On the contrary, starting from a conaete and
emotiondly significant question, the answer of the oracle frequently expandsto
indudelarger issues in the conalltant's life (see bdow, An exanmple). In this respect
the process of Yi Jing divination can be symbolized by an "houmglass shep€'. In the
top hdf of thehoumlass all the complexity and confuson of our existential situaion



gets narowed down to a very pointed, specific question. In thelower haf, starting
fromtha narrow focus, the oracle's answer opens up to embrace a much larger
dimengon.

[Figure 1] Thestone slab dedicated to the 'unknown spirit of the place' at Eranos

Lines, trigrams, hexagrams

The hexagrams of the Yi Jing are based on a binary codewhose elementary units are
theopened lin€’ (--- ---) andthewhole line (--------- ). Theopened lineis supple and
Is assodated with yin; thewhole lineis solid and is assodated with yang Yin and
yangare thefundamental categories of Chinese coamology, the primary dudity
arising from theorigind One

DaobegetOne.

Onebegetgwo.

Two begetghree.

And threebegetshe myriad beings®

Yangis assodated with action, initiating, expanding, heaven, fire, sun, bright, dry,
hard, male, etc. Yin is assodated with form, receptive, contracting, earth, water,
moon, dark, moist, soft, female, etc. (see bdow, Theyin-yangcycle, for afuller
description of this primary dudity). All phenomena, the"myriad beings' are
generated by theinteraction of yin and yang

Jug as fundamental as this basic dudity in Chinese thoughtis theidea of changeand
trandormation. The Chinese world view is essentially dynamic and cyclical: all
thingscondantly change the only pemanent reality is change Thusyin and yangare
not static categories. They are animated by a cyclical movement which transorms
them into each other, jug as day turnsinto nightand then into day again, and the
seasonsfollow each other in ther yearly round.

Thekey symbol of this cyclical movement is thetai ji:

[Figure2] Thetai ji

When thelight qudity (yang) reachesits culmination, it gives birth to the seed of the
dark qudity (yin), which at tha moment beginsto grow. When thedark qudity
reaches its apex, it developsingdeitself the seed of thelight qudity, which at that
moment beginsto grow. Noonis when the sun starts setting, midnightis when it
starts climbing back towardsthehorizon. Thusall culminaionis necessarily
followed by a decrease and all descent by an ascent:

Beingandnon-beinggive birth to eachother.
Difficult andeasycomplementachother.



Long andshortappearin contrastto eachother.
High andlow incline towardeachother?

Diminishing augmenting
Increasingthe beginningbelongingto decreasingndeed™

In the Yi Jing, yin and yang are represented by the opened and thewhole line. The
opened lineisyin, supple, flexible, pliant, tende, adaptable. Thewhole lineis yang,
solid, firm, strong, unyielding, persisting. Andjug like thetwo fundamental qudities
they represent, the opened and the whole line are animated by a movement tha
trandorms them into each other. For each type of [inewe are thusled to consder two
possibilities: theline can be"young;' i.e. still fully expressing its own naure, or
"old," i.e. past its culminaion and ready to trandorm into its opposte. Altogdaher we
have therefore four types of lines:

laoyin, old yin ce X -
shaoyang youngyang =~ -----------
shaoyin, youngyin
laoyang oldyang = ----- 0-----

Theyounglines are stable lines, while theold lines are trandorming: they are
animated by a movement into ther opposte and are therefore dealt with in a special
way.

Leaving asidefor the moment theissue of transformation and focusng merely onthe
yin or yangqudity of thelines, we see tha they can be combined to form a three-line
figure, atrigram, in eight possible ways:

[Figure 3. The eight trigrams]

Theeighttrigrams, bagua have a special significance in Chinese cosmology (see
beow, Theeighttrigrams andther attributes), and they are the building blocks of
the sixty-four hexagrams (also called gua) of the Yi Jing. Each hexagram congsts of
alower (or inng) trigram and an uppe (or outer) trigram:

[Figure 4. Hexagram table]

The hexagrams are triggas for theinna process tha will lead you to your answer.
Each correspondsto a basic configuration of archetypd energies. The Chinese saw
the sixty-four hexagrams as an exhaudtive catalog of all possible processes between
heaven and earth:

TheBook of Changess vastandgreat Whenonespeakof whatis far, it
knowsno limits. Whenonespeak®f whatis near, it is still andright. When
onespeakof the spacebetweerheaverandearth,it embracegverything™
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Youwill use the specific hexagram texts identified by casting the yarrow stalks or
tossing the coins as entry points to a deeper intuitive undestanding of your situdion,
as seeds of an assodative process to clarify the dynamic forces at work in your

psyche
*Th e consultation procedure

Energy moves in the hexagrams from the bottom up, like sap risingin atree. The
lines in ahexagram are numbered accordingly: the bottom lineis thefirst and thetop
linethe sixth. When you find thelines of your hexagram by counting the yarrow
stalks or by tossing the coins, you start from the bottom and sequentially work your
way up to thetop line Each toss of the coins or each couning theyarrow stalks gives
you oneof thefourtypes of line old yin, youngyang youngyin, old yang

Before you begin the procedure it is advisable to have your question written down in
frontof you. Sometimes the exact formulation of the question really makes a
difference in theinterpretation of the answer.

The coins method

Tossing three coinssix timesis the simplest and quickest way to form a hexagram.
This procedure became popukr during the Southern Sungdynasty, in the 12" 13"
century of our era.

Take three coinsand decide which sideis yin and which isyang Theyin sidetakes
thevalue 2, theyangsidethevalue 3. Each toss of the three coinsthen gives you,
uponsumming ther values, 6, 7, 8 or 9. Write this number down and next to it draw
the approprate type of line according to the following table:

6 oldyin ce X -
7 youngyang = =memmemeee-
8 youngyin
9 odyang - 0-----

Six tosses of the coinsidentify the six lines of a hexagram (from the bottom up),
induding thar stable or trandforming qudity.

The yarrow stalk method

Thisisthetraditiond way to form ahexagram. It is quite a bit more involved and
slower: it is aform of active meditation, and each step of the procedure has a
symbolic significance. A further difference between thetwo procedures is the fact
tha the probability of obtaining atrangdorming yin or yanglineis symmetric in the
coins method and asymmetric in theyarrow stalk one in thelatter ayangline
trangorms three times more often than ayin ling i.e. a9 is cast three times more
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often than a 6. Thisis traditiondly seen as reflecting an intrindc difference between
thetwo types of ling, yangbeng more "ready to tranform" than yin.

Y ou need fifty shott sticks, traditiondly prepared from stalks of yarrow (Achillea
millefolium), a common plant in al temperate climates. Y arrow stalks are cut during
the summer, when the plant is fully developed, and are left to dry for afew months. If
you do not have yarrow stalks, any sticks of manageable size, say between three and
ten inches long, will do.

[Figure5] Yarrow (Achillea millefolium)

The procedure, which will be described explicitly in thefollowing paragraphs is thus
outlined in the Xi Ci, the Great Treatise, the fundanental commentary onthe
cosmological symbolism of the oracular texts:

Thenumberof thetotal is fifty . Of theseforty-nineareused.Theyaredivided
Into two portions,to representhetwo primal forces.Hereuporoneis set
apart,to representhethreepowers.Theyarecountedthroughby fours, to
representhefour seasonsTheremaindelis put aside to representhe
intercalarymonth.Therearetwo intercalarymonthsin five years therefore
the putting asideis repeatedandthis givesthewhole ™

Thewitness

Fromthe bund of fifty yarrow stalks take oneand putit aside It will beasilent
witness to your whole conaultation. It symbolizes the center of theworld, the axis of
heaven and earth, the ong the unmoving center of all change The Taoist philosophe
Wang Bi (226-249) wrote:

Fifty is the numberof the greatexpansior(the numberaccountingor the
transformation®f heaverandearth).Thefactthatonly forty-nine[yarrow
stalks]areusedmeanghatoneis not used.Sinceit is not used its useis fully
realized;sinceit is notanumberflike the othes], numberscanaccomplish
theirwork. It is thetai ji of change.™

Formingaline

First step

Dividethe remaining forty-nine stalks into two randomportions This opening
gesture (which will berepeated three times for each line of the hexagram) is the
cruda moment of divinaion: symbolically it correspondsto opening up to receiving
the answer to your question.

Take a stalk from theleft portion and putit between thelittle finge and thering
finge of your left hand. Countthe stalks of theright portion by dividing them in
groupsof four, until you have aremaindea of one two, three or four stalks (if there is
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an exact nunber of groupsof four stalks, thewhole last groupis theremainde). Put
this remainda between thering finge and the middle finge of your left hand.

Now countthe stalks of theleft portionin groupsof four in the same way, and putthe
remainde beween themiddle finge and theindex finge of your left hand.

Set aside the stalks you have between your finga's (if you have donethingsright,
thar number will beeither five or nine) and collect all groupsof four (right and | eft)
in asingle bund agan.

Seondstep

Agan dividethe bund into two random portions agan take a stalk from the | eft
portion; and again countthe stalks in theright and left portionsin groupsof four,
exactly as before, puting the remaindes between thefingeas of your left hand. Set
asidethe stalks you have beween your fingers (this time ther nunmber will be either
four or eight). Keep them separate from those you have set aside before (a convenient
way of doing thisis laying them across each other): this will remind you tha you
have jus peformed the second step of the procedure. Then collect all groupsof four
(right and left) in asingle bund agan.

Third step

Repeat the same sequence of operationsathird time: dividein two randam pottions,
take a stalk fromtheleft portion, countthe stalks in theright and left portionsin
groupsof four, set asidetheremaindeas (agan thar number mus be either four or
eight). Thistime leave the groupsof four spread outin front of you and countthem.
Thar number will be6, 7, 8 or 9.

Write this number down and next to it draw the appropriate type of line according to
thetable:

6 oldyin ce X -
7 youngyang = -m-mmeeeee-
8 youngyin
9 odyang = - O----

Thisisthefirst (i.e., bottom) line of your hexagram.
Forming a hexagram

Repeat the same three stepsfor each of thefollowing lines of your hexagram,
building the hexagram from the bottom up.

Primary and potential hexagram

Whether you have used the coins or the yarrow stalk method, after six tosses of the
coinsor after repeating six times the three steps outlined aboveyou will have a
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complete hexagram. For the sake of conaeteness, we will follow through a specific
example of conaultation.
Let usassume tha you have obtained the sequence of numbers:

8,8,97,8,7.

Youwill draw thefollowing picture:

0O 00 W~ 0N
1
1
1
1
1
o
T
1
1
1
1

Thisis your primary hexagram, the main key to answering the question you have
broughtto the oracle. If there are no trandorming lines (no sixes or nines), the
primary hexagram is the whole answer.

If there are trandorming lines (as in the above example), then you need to take thar
trandormation into accountalso. Beside your primary hexagram you will draw a
secondaly or potential hexagram by copying the stable lines (the sevensand eights)
unchangead and replacing the trangorming lines (the sixes and nines) with thear
opposte. Thusin the example above

0 0 © ~ 0~
1
1
1
1
1
o
1
1
1
1
1
1
1
1
1
1
1

primary hexagram potential hexagram

(Notice tha in your potential hexagram thelines are nolonge marked as "young"or
"old.")

Y ou are now ready to identify your primary and your potential hexagram and to read
your answer. Theeasiest way to identify ahexagram isto lookit upin a hexagram
table (inddefront cover of this book). Find the uppe trigram of the hexagram in the
top row and thelower trigram in theleft column of thetable. (Disregard the"young"
or "old" qudity of thelines: nowyou only consgder ther opened or whole qudity.)
The hexagram and its number are given at theintersection of the correspondng
column and row. Thusin the aboveexample the primary hexagram is number 56,
Sojourning, and the potential hexagram is number 35, Prospering:
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[Figure 6. Hexagram tablewith example column and rows highlighted]

Reading your answer

In the EranosYi Jing the oracular texts are printed in red, while all the added
explanatory material isin black. The oracular and the explanatory texts of each
hexagram are distributed in varioussections, which will beillugrated in detail bdow
(see Sectionsof a hexagram).

When in your conaultation you hawe no trandorming lines, your answer congsts of
all thetexts of your primary hexagram, except the Trandorming Lines section.

When in your conaultation you hawe trandorming lines, your answer congsts of:

- all thetexts of your primary hexagram, except the Trandorming Lines section;

- in the Trandorming Lines section only the texts referring to the specific
trandorming lines you have got;

- the Imageof the Situation section of your potential hexagram.

Thus in the example given above your answver would indude

- all thetexts of hexagram 56, except the Trandorming Lines section;

- thetext of Nineat third, in the Trandorming Lines section of hexagram 56;
- the Imageof the Situation of hexagram 35.

Thelanguaeof the Yi Jingis an imagind languaye (see bdow, Thelanguageof the
Yi Jing). Its words have multiple layers of meaning, which the EranosYi Jing makes
available to thereader through the Fields of meaning assodated with the oracular
texts. While reading your answer, try to hold all these meaningssimultaneoudy and
feel free to replace any word in the oracular texts with oneof its associated meanings
If that meaning has a particular resonance in you.

There are norules for interpreting these texts. They do not have an intringc meaning,
indgpendent from you and from your question. The Chinese commentary tradition
suggests that turning androlling thewordsin one® heart is the key to accessing the
"lightof thegods" Focus onthewords and images tha have the strongest impact on
you. Remember that the answer does notresidein thewords butarises in the process
those wordstrigge in you. Jug as theemotiond content of your questionis
important, so it isimportant tha you let yourself betouched by the answer.

The openness of the oracular texts can be unsettling at first. You may feel
ovawhdmed by aflood of potential meanings This wealth of possibilitiesis an
expression of thearchetypd naure of thedivinaory language The guiding prindple
Isto listen to the resonances the oracular images arouse in you.
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*Th elanguage of the Yi Jing
Chinese asan imaginal language

Thestructure of Chinese is very different from that of Western languages. Its
grammar is minimal. Its words are signs(ideograms) which evokeimages. A single
ideogram can fundion as averb, anounor an adjective. By itself aideogram does not
specify amode tense or person and it does not distinguish between singular and
plural. Furthermore it frequently embraces variousrelated clugers of meaningsthat
slideinto each other by a sort of free play of theimaginaion. In this respect Chinese
ideograms are a bit like those iridescent gems that appear of a different color
depending onthe angle you look at them. Ther fluidity of meaning is remarkably
similar to theinterconnectedness which characterizes archetypd images, as Junghas
pointed out

As an example of the"play of archetypd motifs' in Chinese ideograms let us
condder theword "open,” dui, which is the name of oneof thetrigrams of theYi
Jing.

Open, DUI: anopensurface promotinginteractionandinterpenetration;
pleasanteasy responsivefree unhinderedppening,passagethe mouth;
exchangebarter;straight,direct; meet,gather;placewherewater
accumulatesdeogrammouthandvapor,conmunicationthroughspeech.

Theideogram for dui is composed of the signsfor mouth and vapor, which suggest
speech and communication. Dui indudes the idea of openness, permeability, ease of
communication and exchange Therefore a cluger of meaningsextendsin the
direction of commercial transactions to barter, to buy, to sell, price, value,
equivalent. A market is a meeting place par excellence, so dui is also to meet,
meeting place, gahering; and by extenson also a place where water is collected, a
marsh, alake, a pond.Theimage of this body of water still containstheidea of vapor
and of permeability: it is conceived as awide, flat water surface from which vapors
rise, so tha there is a pameability, an opanness notonly horizontally, butvertically
aswell. Andstill from theidea of meeting place and gathering, or maybe fromthe
peaceful landscape of the pond,comes another cluger of meanings which hasto do
with joy, happiness, satisfaction.

Modern Chinese of course has a number of devices apt to contain this fluidity and
make the language more precise. Not so thearchac language of the Yi Jing, in which
theimagind fields of single ideograms stand next to each other asislandsin an
archipdago or as figures in adream. They are more akin to paternsof a
kaleidoscopic image than to building blocks of alogical structure. Tha istheelusve
character of the oracular texts Band the source of their potency as mirrors of psychic
reality.
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Bagc features of the Eranostrangation

TheEranosYi Jing attempts to preserve as much as possible of the mirroring potency
of the oracular language in English by adopting a trandation strategy whose main
criteriaare outlined bd ow.

Core-words

Each Chinese ideogram is trandated congstently by the same English word, which
becomes a sort of codeidentifying theideogram. This word correspondsas much as
possible to a"center” of thefield of meaningsassodated to theideogram, butis not
to betaken as a complete rendaing of theideogram. Rather it is a core-word, a key to
enter the semantic field of theideogram.

Fields of meaning

Thesemantic field of each ideogram appearing in a given oracular text is described in
the Fields of meaning immediately following that text. All the assodationslisted in it
resonae togeher in the Chinese idenogram, and they can beimagined as being
simultaneoudy present in the core-word. They alow the Western reader to access the
rangeof meaningstha a Chinese reader immediately perceivesin theideogram.
While reading the answer to your question you are free to replace a core-word with
any of thewordslisted in the corresponding Field of meaning which evoke a special
resonance in you.

Oracular and exegetic texts

Oracular texts are distinguished from appended explanaory texts by ther
typographical face: they are printed in red, while all elseisin black. Furthermore
within the oracular texts core-words are printed in boldface. Wherever articles,
prepostionsand conjundionshave been added to rende thetext at least minimally
legible, these are printed in lightface characters. Thelightface words are to be taken
only as suggestions the"naked" Chinese text congsts only of the boldface words.

An example
Let usreturn to the example given abovein Primary and potential hexagram The
answer obtained in tha conaultation was hexagram 56, Sojourning, with thethird line

trandorming. Let uslook at how you would read the oracular text of thethird line

Nine atthird

Sojourning: burning oneOsamp.
Losing oneOgouthful vassal
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Trial , adversity.
Comments

Sojourning: burning oneOsamp.
Truly usinginjury actually.

Using sojourning to associatebelow.
OneOsighteousnesdost indeed

Fieldsof meaning

Sojourn, LT : seelmageof the Situation Burn, FEN: setfire to, destroy die.
One/oneQI: seePrecedingSituation Camp, Cl: restingplace,inn, shed:;
halt, breathingspell. ldeogramtwo andbreath pausingto breathelose,
SANG bedeprivedof, forget; destructionyuin, death;corpsejament,mourn;
funeral.ldeogramweepanddead.Youthful, TONG youngperson(between
eightandfifteen); childish,immature;servantslave.Vassal PU: servant,
menial,retaner; helperin heavywork; palaceofficers,chamberlainstollow,
serve belongto. Trial , ZHEN seelmageof the Situation Adversity, LI:
danger hardship severethreator difficulty thatmustbe encounteredrather
thanavoided;grinding stone;polish, sharpena challengethatstrengthensand
perfectsthe characterstimulate excite;crueldemon.

Truly, YI: in fact; also;nevertheless.Jsg YI. seePatternsof Wisdom Injure ,
SHANG hurt, wound,damagegrief, distressmourning;sadat heart,
afflicted. Actually, YI: truly, really, atpresentldeogram:a dartanddone,
strongintentionfully expressedissociate YU: consortwith, combine;
companionsgroup,band,company;agreewith, comply, help;in favor of.
Ideogram:a pair of handsreachingdownwardmeetsa pair of handsreaching
upward,helpful associationBelow, XIA: anythingbelow,in all senseslower,
inner;lower trigram. Righteous YI: proper,just, virtuous,upright; the heart
thatrulesitself; benevolentloyal, devotedo public good.Indeed, YE see
Hexagramsn Pairs.

Theoracular text is printed in red, and in it each boldface word correspondto a
Chinese ideogram. (In thethird line of the Comments the particle "to," whichisin
lightface, does not correspondto a Chinese ideogram: it is only a suggestion, inserted
for smoother reading.) Each ideogram is described by its core-word plusthe
corresponding Field of meaning. E.g., for loang we find: "L ose, SANG: be deprived
of, forge; destruction, ruin, death; corpse; lament, moum; funeral. Ideogram: weep
and dead." All these nuances of meaning are present in theideogram rendaed in the
text by losng. When, like here, the graphic image of theideogram itself adds
significantly to its semantic field, thisis also described.

In order to avoid cumbersome repetitions when aword has occurred in oneof the
previoussectionsof the same hexagram you are simply referred back to that section
for the corresponding Field of meaning. E.g., for sojour ning you are invited to go
back to the Imageof the Situation section, where you find "Sojourn, Lt : travel, stay



18

in places other than your honme; itinerant troops temporary residents; visitor, guest,
lodge. Ideogram: bannea and people arourd it."

While reading your answer, for each word of the oracular texts read all the
assodationslisted in the corresponding Field of meaning and select those tha have
the strongest resonance in you. E.g., logng one's youthful vassal might mean
something like "logang someonewhois in the postion of a subodinae or a hd per to
you," butalso "mouming the death of an immature 'hdpe pat of yourself." Thelast
reading indeed struck a chord in the case we have taken as an example. That
conaultation was doneby a woman we will call Nora. Thisis her story:

At the ageof forty-five NorahasnQeft herparents®omeyet. Shehasbeena
languagestudentat universityfor fifteen years,andaftergraduatinghasbeena
teacheiin a privateschoolnearherparents@ome. Sinceherfathers deathshe
Is taking careof hermother,whois eightyyearsold. Shedoesrt like teaching
andshe didnOfeel acceptedn theschool,but shekeptthejob for five years
becausdt allowedherto live athomeandto assisther mother.Sincesheleft
herjob atthe school,heronly occupationsrecaringfor hermotherand
shopping.Sheis unhappywith herlife andfeels thata changes neededbut
doesnCknow whatto do andmoreoveifeelsthat her choicesarelimited by the
moralobligationto Oservet@rmother.

At first shesaysthatshedoesnQtavea precisequestion Sheis confused.
Maybesheshouldgo backto universityfor aPh.D.? Or sheshouldresume
teachingOr sheshouldmoveinto somethinghew?But thenwhatto do with
hermother?Shegoesin all directionsatonce,shefeelslost. Theonly clear
feelingis thatshehasto decideaboutherlife. The questionshewould like to
askis: 'Whatorientationshould! give to my life?'

ThatOanexampleof a questiontoo openfor the oracleto give a precise
answer After along discussionNoramentionsthatactuallythereis an
immediatedecison shehasto make,butthatdoesnot seemimportantenough
to her.Shehasbeenofferedajob in atradingcompanywhereherlanguage
skills would be used.But shefeelsreluctantto give up herambitionfor an
academicareerandacceptinghis job would meanputtinghermotherin an
old peopleOlsome.Shehasto answermwithin four days.

Thisis aconcrete presenmatter,which definitely hasanemotionalimpacton
Nora, althoughintellectuallysheconsiderst unimportant.Whatabouttaking
this job? Norafeelsa bit disappointedy suchalimited question but finally
agreedo askit. Her answeris hexagranb6, Sojourning,with atransforming
line, ninein thethird place.

Immediatelythe answerof the oraclegoesto the coreof NoraOsituation,her
beingboundto herparentahome.Theimageof SojourningsuggestshatitOs
time to let go of residencén hermotherOBouse.Moreoverit addresses
NoraOgreoccupatiomboutthis job notfulfilling herlife dreamsby describing
it asa'temporaryresicence! It doesnQteedto beafinal andirrevocable
choice.lt is atemporarymovein the procesof hermovingout of hernest.
Thetextsof thetransformingine areevenmoreexplicit. Theytalk about
"burning oneOsamp": sheshouldburnherbridgesbehindher. This move
implies"losing oneOgouthful vassal: giving up her Oservingéititude
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towardshermother.Thatin turninvolves"truly usinginjury actually":
painful asit maybe,it is necessaryo accepithe fact of puttinghermotherin
anold peopleOsome.Norahasto cutthe umbilical cord connectingherto the
motherin orderto startliving herown adultlif e. Theline textsendwith
"oneOsighteousnesdost indeed': Nora mustinjure not only her motherbut
alsoherown senseof righteousiess theimageof herselfshes identified with,
achallengeshehasneverfacedbefore.

The potentialhexagrams 35, ProsperingThecorrespondindrield of meaning
Is "Prosper, JIN: grow andflourish as youngplantsin the sun;increase,
progresspermeateimpregnateattachedo. Ideogram:sunandreaching the
daylightworld."

Thelmageof the Situationtalksabout"day-time sunthrice reflected.”" It is
oneof the brightestandsunnieshexagramsn thewhole book, suggestinghat
the proposedtourseof actioncanbreakthe deadlockof NoraO$fe andopen
up new possibilities.

Sections of a hexagram

The standad reference for all moden versionsof the Yi Jingis the Palace Edition,
published by the emperor Kang Xi in 1715.In it theYi Jing congsts of ten books
known as the Ten Wings and thereferences to each hexagram are spread throughout
the Ten Wings For ease of conaultation, in contemporary use all thetexts relating to
the same hexagram are collected unde tha hexagram's title. The EranosYi Jing aso
adopts this much more practical format.

Neverthdess the texts extracted from various places in the Ten Wingsdiffer widdy
in origing style and funaion. Therefore in each hexagram they are presented in
different sections which are briefly described be ow.

Unde thetitle of each hexagram you will also find a brief introdudory sentence,
supplied by the present authors. This sentence is meant only as a suggestion, to give
you afirst impression of the hexagram when you are not yet familiar with it.

Imageof the Situation

Thisisthefundamental oracular text of each hexagram and its first word is the name
of the hexagram itself. Traditiondly called Tuan(head), this text bdongsto the mos
andent layer of theYi Jing and together with the main text of the Trandorming Lines
conditutes the First and Second Wing (Tuan Zhuan.

If youimagineyouranswer as a system of conaentric circles expanding froma
center, the name of your primary hexagram is the center and the Imageof the
Sttuation of your primary hexagram is the next circle. These two togeher definethe
basic archetypd configuration you are dealing with. In a sense, everything else comes
on top of this as an amplification or a modification, addsor subtracts emphasis on
specific aspects, traces possible lines of development and so on; butthe overall frame
of reference is defined by the Imageof the Situation of your primary hexagram.
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Thenext two sectionsdo notindudeoracular texts, but contain explanaory material
related to the structure of the hexagram.

Outer andInneg Trigram

This section anadyzes the hexagram in terms of thetwo trigrams tha conditute it. The
uppe trigram is traditiondly assodated with the outer aspects of your situaion, while
thelower trigram reflects theinnea (psychic) aspects of your situaion. In this respect
thetrandtion fromthethird line (top of the lower trigram) to thefourth line (botom
of the uppe trigram) often correspondsto atrangtion fromtheinnea gestationto the
outer manifestation of a certain archetypd image

The attributes of thetwo trigrams outlined in this section are drawn from the Eighth
Wing, ShuoGua, Discussion of the Trigrams, and their placement in the Universal
Conpass (see bdow) is based on the correlative system outlined in the Bo Hu Tong,
Discussionsin the White Tiger Hall, ** the proceedingsof the scholarly gathering tha
conlidaed theinterpretation of the Confucian classicsunde theHan in 79 AD.

Countr Hexagram

Besidethe uppe and lower trigram, two inner or "nudear” trigrams have attracted the
scholars attention since Han times (206 BC - 220AD). They congst of the second,
third and fourth line and of the third, fourth and fifth line respectively. When these
two trigrams are placed oneon top of the other, we obtain ahu gua a "twisted
hexagram," aso called, in moden use, a"nudear hexagram." The naure of the
procedure is such tha in a nudear hexagram the two top lines of thelower trigram
are identical to thetwo botom lines of the uppe trigram: therefore there are only
sixteen nudear hexagrams for the sixty-four hexagrams. (Furthermore the nudear
hexagrams of nunmber 1 and nunber 2, composed of all yangand all yin lines
respectively, coinddewith the hexagrams themselves.)

Thereisnotraditiona conensusontheinterpretation of nudear hexagrams. In the
EranosYi Jing they are called "counier hexagrams." They correspondto a shiftin
emphasis D often a shift in the opposte direction compared to tha of the primary
hexagram, which generally isto beavoided. The"counter hexagram" therefore points
to something tha is notthe case or tha should not be donein the given situation.

Preceding Situation

Thetext of this sectionis drawn from the Ninth Wing, Xu Gua, Sequence of the
Hexagrams, which connects the sixty-four hexagrams in a series, deriving the action
of each as a natural consequence of some aspect of the action of the previousone
This section always containsthe sentence "To anterior acquiescence belongsthe
use of...," followed by the name of the hexagram. This rather awkward formula
meansthat fully availing yourself of the present hexagram requires undestanding and
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accepting its connection with the preceding one This connection may highlight some
aspect of wha precedes your situaion and your question.

Hexagransin Pairs

This section, drawn from Tenth Wing, Za Gua, Mixed Hexagrams, draws a
compaison between adjacent hexagrams which are structurally related to each other
(an odd numbered oneand thefollowing even nunmbered one by emphasizing a
specific characteristic of each, sometimes by contrast, sometimes by a more subte
differentiation.

Additional Texts

This sectionis present in ten hexagrams only. It comes from the Xi Ci, Additiond
Texts,™ also known as Da Zhuan Great Treatise, which conditutes the Fifth and
Sixth Wing and is the largest and most important commentary on the oracular texts.
This section relates the action of the hexagram to therealization of dao, theexercise
of virtue or fulfillment of onés true naure.

Patterns of Wisdom

Togeher with the Comments part of the Trandorming Lines, thetexts of this section
conditute the Third and Fourth Wing, Xiang Zhuan Treatise on the Images (or
Symbols). They congst of two parts.

Thefirst pat identifies the hexagram through the symbols of the two trigrams tha
compogit (e.g. "Clouds and thunder: sprouting,” or "Below the mountain

emer ges springwater. Enveloping"). See Theeighttrigrams andther attributes for
the symbols of thetrigrams.

The second part describes an exemplary behavior, offeringasamodd ajunz, a
"disciple of wisdom" onewho strives to manifest daoin her or his actions the
"crown-prince," or the"earlier kings" sovereignsof a mythical age when humans
were in tunewith heaven and earth.

Trandorming Lines

This section containsthe oracular texts connected with theindividud lines of the
hexagram. Each line has a main text and a commentary text. The main text comes
fromthe First and SecondWing, together with the Imageof the Situation. The
commentary text, together with the Patterns of Wisdom comes from the Third and
Fourth Wing.

Only thetexts correspondng to the transforming lines you have obtained while
casting your hexagram (the sixes and nines) bdongto your answer. They introduce
specific features that complete or alter more or less significantly the general picture
given by theImageof the Situation. Generally speaking, if the texts of the hexagram
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as awhole indicate the overal flow of eventsin thegiven situaion, thesingle lines
can betaken to describe currents and eddies within that "river."

We do not know how oracular respongses containing more than onetransormingline
were traditiondly interpreted. Integrating the messages of a number of tranforming
lines when these are at variance with each other is oneof the chdlenging aspects of
Yi Jing divinaion. Sometimes these messages refer to aspects of the situaion which
develop sequentially in time, and sometimes they describe complementary aspects
coexisting in the present.

ImageTradition

Thisis acommentary text onthe Imageof the Situation, also induded in the Tuan
Zhuan theFirst and SecondWing. It amplifies and paraphrases words and sentences
of thelmageand offers a technical andysis of the structure of the hexagram in terms
of:

- solid and supple, i.e. relationships between whole and opened lines in the
hexagram,

- appropriate or nonappropriate postion of individud lines (awhole lineisin
an appropriate postionin an odd numbered place, an opened lineisin an
appropriate postionin an even nunmbered place);

- correspondence or non correspondence between lines occupying the same
postionin theuppe and thelower trigram, i.e. between thefirst and fourth,
secondand fifth, third and sixth line of the hexagram (these are said to bein
correspondence if oneis whole and the other is opened).

These technical aspects are thefounddion of a complex geometry and numerology of

theYi Jing. The EranosYi Jing, focusang ontheimagind content of the oracular

texts, does not particularly pursuethis line of thought For this reason the Image

Tradition has been placed at the end of each hexagram: althoudh adding useful

ingghts, it doesn't fundamentally changethe picture defined by the other sections
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EranosYi Jing Wilhelm trangdlation Palace Edition

Image of the Situation  The Judgnent TuanZhuan (Wings1 and 2)

Book I - Discussion of the

Outer and Inna Trigram Trigrams ShuoGua (Wing 8)
Bookll - The Eight
Trigrams and Ther

Counter Hexagram Application

Preceding Situation The Sequence Xu Gua (Wing 9)

Hexagrams in Pairs MiscellaneousNotes Za Gua (Wing 10)

Additiond Texts Appendea Judgnents Xi Ci (Wings5 and6)
Patterns of Wisdom Thelmage XiangZhuan (Wings3 and 4)
Trandorminglines -

main text ThelLinesa) TuanZhuan (Wings1 and 2)

Trandorminglines -
comments ThelLinesb) XiangZhuan (Wings3 and 4)

Commentary onthe
Image Tradition Decision TuanZhuan (Wings1 and 2)

[Figure 7] Sections of a hexagram in the Eranos, Wilhelm and Palace Edition of the Yi Jing

Note to the reade

If you are notyet familiar with the Yi Jing, theindructionsgiven so far should be
amply sufficient to start practicing. Conaulting the orade is the best and easest way
to get acquainted with the book With practice you will become familiar with the
languageof the oracular texts andwith the uniqueway in which they speak to you.
Therest of thisintrodudion, while not strictly necessary for a divinatory use of the
book is geared to a more in-depth appreciation of the oracular texts and offers useful
badkgroundinformation on the history of the bookandon the correlative thinking
undelyingits divinatory use andits philosophy.
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Additional remarks abou the Eranostranslation

TheEranosYi Jing'saim is to open up as much as possible of theimagind richness
and flexibility of the oracular texts to a Western user who does notread Chinese. The
following remarks are meant to allow thereader to form a clearer picture of the
origind Chinese texts through the Eranostrandation.

Romanization of Chinese ideograms

Theromanization of Chinese ideograms in this bookfollows the pinyin system,
officially adopted by China In the past a variety of systems have been used in the
West, originaing consderable confuson. The mog widespread of these, and
formerly the standad in English-speaking counties, is the Wade Giles system.
Wade-Giles in mog cases offers a more trangparent key to the actud pronungation of
Chinese words, and some terms are much more familiar to the Western reader in thar
Wade-Giles transcription than in the pinyin one(two examples are theword tao - dao
in pinyin - and thetitle itself of this book, | Ching- Yi Jingin pinyin). But pinyinis
now fast becoming theinternaiond standad, andit is definitely worthwhile having a
single universal system.

Sources of the Fields of meaning

Theassodationslisted in the Fields of meaning are drawn from the classic Chinese
dictionayy published by the emperor Kang Xi in 1716and from a number of valuable
Western sources, paticularly Wells Williams,*™ Couvreur™” and the excellent recent
dictionay of theRicci Inditute™.

Thedescription of theideograms is based on the ShuoWen, the fundamental Han
dictionay published in 121 AD. This traditiond way of undestanding ideograms
does not necessarily fit with moden philological theories aboutther origins, butit
has been kept here because it describes the"aura" surrounding these termsin Chinese
literature and podry.

Conpodte entries

A basic concept of the EranosYi Jingis to preserve a oneto-onecorrespondence
between Chinese ideograms and English core-words, so tha a core-word unaringly
identifies a certain Chinese ideogram. This device allows a Western reader to form as
precise an idea as possible of the origind Chinese text and makes a conardance to
theYi Jingin the English language possible for thefirst time.

A rigorousapplication of the abovecriterion, though,is avery stringent condraint: in
some cases asingle English word effectively representing the core-meaning of a
given ideogram simply does not exist. Two further devices have been introducd in
order to obviate this.
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Hyphen: when two or more English words are needed to rende the core-meaning of a
single Chinese ideogram, they have been joined by a hyphen. Hyphenated words
therefore mug beread as a single word. Examples. actualize-dao, before-zenith,
big-toe, break-up, bushy-tailed, etc.

Slash: when the core-meaning of a Chinese ideogram has two equdly important and
intimately connected faces which are rendaed in English by two distinct words, a
slash has been used. Examples: almosgt/hint, big-toe'thumb, day/sun, etc. In these
cases in thetext only oneaspect of theword will appear, e.g. sun, buttheentry in the
following Fields of meaning will list both aspects, e.g. "Day/sun, RI: thesunandthe
time of asun-cycle, aday," reminding ustha thewords"day" and "sun" are
interchangeable and correspond to the same Chinese ideogram.

Speial cases

A special case of composte entry istheword belong/it, zhi, which hastwo distinct
usesin theYi Jing:

Belong/it, ZHI: establishebetweerntwo termsa connectiorsimilar to the
Saxongenitive,in which the secondermbelongsto thefirst one;atthe endof
asentencet refersto somethingpreviouslymentionedor implied.

Thefirst use of zhi is a somewhat emphasized Saxon genitive, in tha the Chinese
languaye also has a plain Saxon genitive expressed by simply juxtapodng two terms
(this has been rendaed by alightface "apodrophes’ in the oracular texts). Therefore
in the body of a sentence zhi has been rendered with belong togeher with areversal
of the order of thetwo terms it connects. E.g., in

Humbling : thehandle belongingto actualizing-dao indeed.
the structure of the Chinese sentenceis:
humble actualize-dao zhi handle indeed

The meaning of course is tha "hunbling is the handle of actudizing-deo ."
At theend of a sentence zhi has been rendaed with it. In

Using envelopingthe great. heaviness
ThePattern King usesit.

it refers to the previoudy mentioned "heaviness of envdoping thegreat." (Theking
mentioned, by theway, is King Wen, the mythical author of the Yi Jing, aboutwhom
see bdow, ThePattern King.)
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Another special case is thegeneral third person pronounone/oneG, gi, which also
meansit/its, he/his, she/her, they/their. A prope entry for thisword in the Fields of
meaning would berather cumbersome, as it would list al of the aboveseparated by
slashes. In this case we have made an exception to the genera rule, adopingin the
Fields of meaning different listingsfor the same ideogram, butinduding a reference
to al theother forms. E.g.:

Dragonsstruggle tending-towards the countryside.
Their blood indigo andyellow.

They/their, QI: generathird personpronounand possessivedjective;also:
one/oneO4/its, he/his,she/her.

A tiger observing glaring, glaring.
Its appetites pursuing, pursuing.

It/its , QI: generathird personpronounandpossessivedjective;also:
one/oneOkg/his,she/herthey/their.

Thelr inthefirst example andits in the second are the same word, gi. Notice aso
tha theit of belong/it is notthe same asthe it of it/its.

Idiomatic phrases

Frequently two or more ideograms are used as a unit, they make a short idiomatic
phrase which hasin theYi Jing a specific sense. Onesuch expression, e.g., is below
heaven, which indicates "theworld." In such cases the Fields of meaning describe the
whole phrase, rather than the single terms. E.g.:

Below heaven TIAN XIA: humanworld, betweenheaverandearth.

These idiomatic phrases have thar own specific listing in the concordance. E.g., al
the occurrences of below heaven are listed separately from the occurrences of below
and those of heaven in other contexts (and a reference "see also: below heaven " is
added to thelast two).

Great and small

Some terms are used in the EranosYi Jing in a special way. The mog significant of
these are probably thewords great and small. The corresponding Fields of meaning
are:

Great, DA: big, noble,important,very; orientthewill towarda selfimposed
goal,imposedirection;ability to leador guideoneOBfe; contrastsvith smal,
XIAQ, flexible adaptatiorto whatcrosse®ne®path.
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Small, XIAC: little, common,unimportantadaptingto whatcrossesour
path;ability to movein harmonywith the vicissitudesof life; contrastswith
great,DA, sel-imposedthemeor goal.

In the context of the oracular use of the Yi Jing these terms more often refer to a way
of dealing with situaionsthan to something literally (or even metaphoiically) great or
small. Accordingly, in the EranosYi Jing they are generally used in the subdantive
form thegreat and thesmall. E.g., the expressionsusudly trandated as "great
people” (or "thegreat man") and "small people" are here rendered asthe great in the
person andthesmall in the person, referring to attitudes the conaultant can identify
in herself/himself, rather than to "great" or "small" people outside.

The Conoordane

Thereader who wishes to acquire an in-depth undestanding of the language of the Yi
Jingis warmly encouraged to make use of the concordance. Comparing all the
contexts in which a given term occurs addssignificantly to the undestanding of how
tha termisused in theYi Jing. Noticing in which sectionsof the hexagrams specific
wordsrecur more frequently (or exclugvely) offersinteresting indgghts into the
language of the variouslayers of the book. And the possibility of searching for a
sentence by simply remembering oneor two wordsis a precioustool for
recongructing past conaultationsor comparing answvers obtained in different
occasions

II. Myth and History

*Thetradition
Thefirst emperor

Thetradition concerning the birth of theYi isintertwined with the myths of origin of
Chinese civilization. According to thetraditiond narative, the book came into being
throughtheingghts of three legenday Sages, figures bdongingto aliminad space
between myth and history. Thefirst author is afully mythical being, Fu Xi, thefirst
emperor, sometimes represented with a serpent body and a human head. The third
one whois suppod to have carried the work to completion, is afully historical
person, athoughsurrounded by alegenday aura: Confudius, the "master of ten
thousnd generations” Between them standsthe man whois conddered the princpd
author of the book, afigure straddling history and legend: King Wen, thefounde of
the Zhoudynasty, who ruled Chinaduring mogs of thefirst millennium BC, thetime
when theYi actudly came into use.
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Thisillugriousgenealogy had congderable cultural and political relevance. When the
Han dynasty (206 BC BD220AD) engaged in conlidaing the empire by culturally
unifying the diverse peoples they were ruling, milestones of theimperial policy were
the standadization of writing and theideological unification of the administration by
elevating Confudanism to therank of official dodrine of the empire. An important
step of this program was the canonization of five andent texts, first and foremost
amongthem the i, asjing, classics, i.e. basic reference works for thewhole culture.
These booksthereby acquired a status comparable to that of religiousscriptures. they
were commented uponand elaborated by scholars of later generations, butthar
authorty and ther sacred originswere never doubed for the next two thousand
years.

Contrary to the views of moden scholarship, in thetraditiond accountof theorigins
of theYi thebookdeveloped in alogical progression from trigrams to hexagrams to
oracular texts and hermeneutic commentaries. Theinvention of trigramsiis attributed
to Fu Xi. The Great Treatise describes this discovery in thefollowing way:

Whenin earlyantiquity Bao Xi ruledtheworld, helookedupwardand
contemplatedheimagesin heavenhelookeddownwardandcontemplated
theformson earth.He contemplatedhe patternson the fur of animalsandon
thefeathersof birds,aswell astheir adaptatiorto their habitats He took asa
model,closeby, his body,andfartheraway,things Thusheinventedthe eight
trigramsin orderto enterinto connectiorwith thedivine light's actualizing
daoandto classifythe natureof the myriad beings™

Fu Xi is nothere amythical being with a serpent body, butthefirst civilizing hero,
theonewho introduced culture in the natural world. He is called by his appdlative of
Bao Xi, varioudy interpreted as Hunter, Tamer of animals and Cook, and a bit later
in the same text we are told that

he madeknottedcordsandusedthemfor netsandbasketsn huntingand
fishing.

Significantly theinvention of thetrigrams is connected here with "classifying the
nature of themyriad beings" Theword "classify," lei, has both the connottion of
distinguishing and subdiiding in rationd categories (the beginning of thework of
reason) and that of establishing connectionsand correlationsbetween thingson
different planes. The eighttrigrams are therefore fundanental cosmological
categories embracing thetotality of "heaven and earth": as we shdl see, they define
radii in a Universal Compass, a map embracing concepts bdonging to entirely
different realms, yet mirroring each other throughaweb of subtle interconnections
(see bdow, Correlative Thinking).
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The Pattern King

Thetraditionis somewha ambiguousaboutwhether Fu Xi discovered jus theeight
trigrams or the sixty-four hexagrams (the old texts often speak interchangeably of the
ones and the others, and the same word, gua, refers to both). But generally the
invention of the hexagrams, as well as the authorship of the basic oracular texts, is
attributed to King Wen, thefounde of the Zhou dynasty. We find only two brief
allusonsto the circumstances of such inventionin the Great Treatise:

TheYi camein usein the periodof middle aniquity. Thosewho composed
theYihadgreatcareandsorrow.

Thetime atwhich the Yi cameto the fore wasthatin which the houseof Yin
cameto anendandthe houseof Zhouwasrising, thatis, thetime whenKing
WenandthetyrantDi Xin werepitted againsteachother?

"Those who composed the Yi" are King Wen and his son, the Duke of Zhou Usudly
thetexts of the Tuan Zhuan(lmageof the Situation and main text of the
Trandorming Linesin the EranosYi Jing) are attributed to thefirst and thetexts of
the Xiang Zhuan (Patterns of Wisdomand Comments onthe Trandorming Linesin
the EranosYi Jing) to thesecond. The"hous of Yin" is the Shang dynasty, who
ruled over mog of Chinafrom 1765BC to 1123BC.

S MaQian (14586 BC), thefirst historiographe of the empire, attempts a more
detailed accountof the genealogy of the Yi in his ShiJi, Records of the Historian:

Theancientssaidthat Fu Xi, who was simpleand sincere puilt the eight
trigramsof the Yi.

Whenthe Countof the Westwasimprisonedat Youli, he probablydeveloped
the eighttrigramsinto sixty-four hexagrams.

King Wen, imprisonedat Youli, developedhe ZhouY:i.

At theendof hislife, Confucius wholovedthe Yi Jing, setin orderthe Tuan
the Xiang the Xi Ci, the ShuoGuaandthe Wen Yen([the first eight Wings]*

King Wen's legend s as follows. The Zhouwere origindly oneof the nomedic tribes
roaming the Western border areas of the Shang empire, paticularly the Shan Xi, the
passes located onthe Bronze Road, connecting Chinawith the steppes of Central
Asia (the same which became many centuries later the Silk Road). Recruited as
military alies, they became vassals of the empire and settled in the plains at thefoot
of MountQi, the"Twin-peaked Mountin." They became sedentary, and ther wealth
and power gradudly increased thanksto the culture of millet, husbandry and
commerce with theneghbaing empire.
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Aroundthe middle of thetwelfth century BC thefortunes of Shang dynasty were
declining, while the star of the Zhouwas steadily ascending. The emperor Di Yi,
worried about the growing power of his Western naghbors, tried to bind them to his
hous by giving in marriage his three daughters to the crown-prince of the Zhou,
Chang, the Shining. Shottly after tha, Chang ascended to the throneof the Zhou, and
Di Yi was succeeded by his son Di Xin.

Chang's rule was a modd of wisdom while Di Xin "disobeyed heaven and tortured
the beings"* Theluminousexample of his Western neighborwas odiousto the
tyrant, who had Chang arrested and thrown into a walled cave. In the darkness of this
confinement Chang spent seven years meditating on the "great care and sorrow" of
the current state of human affairs and on how to bring them back into alignment with
"divineactudizing-deo."

He isthe onepoderity remembers as King Wen: a meaningful name, which defines
him as another fundamental civilizing hero. Indeed wen means both patern of wood,
stoneor animal fur and language, civilization, culture, literature, the written symbol
as revelation of theintringc naure of things. It isafitting description of the
"classification of the naure of the myriad bangs' initiated by Fu Xi through the eight
trigrams and perfected by the "Pattern King" in his dungen. In his meditationshe
started with Fu Xi's eight trigrams and developad the system further by paring them
into hexagrams and appending a text to each hexagram as well as to the each
individud line These texts, condituting the Tuan, thefirst two Wings were later
expandad by King Wen's second son, the Duke of Zhou, who added his own
commentary (the Xiang, Third and Fourth Wing) to eluddate his father's words.
Findly to Confudus (551-479BC) thetradition attributes the authorship of all the
remaining commentaries, paticularly of the Great Treatise. Thusthe authority of the
Classic of Classics is solidly foundel and firmly meshed with theideology of the
empire; and the Confudan interpretation, occasiondly incorporating indgghts of other
schools, becomes the canonical reading of the Yi.

*M odern views of the origins of the Yi
Bones and tortoise shells

Moden scholarship tells a very different story aboutthe originsof the Yi. In this
recondruction the bookdoes not emerge from the philosophical reflectionsof afew
individud Sages, butfrom the divinaory practices of many generationsof shamans.
Thetexts did notcome at alater date as eluadation of the paternsof lines, butthe
other way around:divinatory statements came first, and they were later compiled and
classified througha symbolic system (or a nunber of symbolic systems), which
eventudly evolved into the paternsof lines of the Yi.

Thefirst discovery of jia guwen, divinatory inscriptionson tortoise shdls and cattle
bones, dates fromalittle over a century ago (1899) It has been described as the most
important finding in moden Chinese historiography. These inscriptionsare an almost
daly record of all kindsof natural and socal events of the Shang (17651123 BC)
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and early Zhoudynasty. They conditute avast reservoir of information, which is il
far from being completely interpreted and classified. In 1995Wang Dongliang cited
160000 pieces identified, from which a repertory of 4500 words had been compiled,
not even haf of them deciphaed

The practice which generated these inscriptionswas a form of pyromancy, divindion
by fire. The Shang shamans applied heat throughglowing hard woodrodsto specific
points of animal bones (particularly scapulae of bovines) or tortoise shdls, andin a
state of trance read the paterns of cracks thusproduced as messages from theworld
of godsand spirits. Theresulting oracular statements were often recorded in
abbreviated form onthe bones or shdls themselves, and these physcal suppots were
kept for future reference, eventudly condituting real divinaory archives.

Asfar astheYi isconaerned, the essential problem historians are confronted with is
how this vast collection of disparate statements having to do with specific times and
circumstances evolved into a well-organized book, with a universal system of signs
and corresponding oracular texts applicable to all situaions A find answer will have
to wait for a more thoroughundestanding of the available material to emerge and
maybe also for future discoveries. But the existing evidence is sufficient for tracing at
least some hypotetical lines of development.

L Zon Vandemeersch has proposed an evolution marked by three stages: cattle bone
divination, tortoise divination and yarrow stalk divination.

Origindly divinaion may have been an occasiond practice accompanying the
offering of sacrifices. Cracks spontaneoudy produced by fire in the bones of
sacrificia victims were read as indicationsof the acceptance or rejection of the
offering by godsand spirits, and therefore of success or failure of specific enterprises.
Human concern aboutthefuture eventuadly broughtabouta reversal of theroles of
the sacrifice and the ensuing divination: from an accessory quest, the pyromantic
interrogation of thevictim's bones became the main god of the process and the
sacrifice only ameansto tha end.

That shift in emphasis brought aboutthetrandtion from the so-called proto-
scapulomancy to scapulomancy prope. It was a shift in meaning and in technique
Pyromantic cracks started beng undestood as images of trandormation processesin
alarger context of universal movements; and shamansno longe confined themselves
to smply reading what the sacrificial fire had left for them to read, but started
preparing the bones in specific ways in order to obtain clearer pyromantic paterns
With the emergence of the divinaory purpose as primary, a significant attitude
changetook place, a shift from an origind transcendent religious orientation to an
immanent "divinaory rationdism":

Thework of fire happeninghroughthediviner's embermratherthanon the
priests altar favorsthe represetation of animmanentdynamismoverthe
representatioof atranscenderdivine will. Literally aswell as
metaphoricallydivination movesawayfrom the altar®
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This shift was further emphasized by thetortoise shdl replacing the bovine scapula as
the medium par excellence of pyromantic divinaion. This "great progress in
divinaory though," writes Vande'meersch, went hand in hand with "the
development of symbolic though." Indeed in Chinathetortoise is a powerful
cosmological symbol, with its round back representing the heavenly vault, its flat
squae ventral shdl the earth and the soft flesh of the animal the human world
between heaven and earth. The adoption of thetortoise shel as suppot for divinaion
therefore mirrored the intent of viewing the single incdents of individud
conaultationsin the context of alarger cosmological frame: divinaion nolonge
revealed thewill of thegods butthe subtie laws of transformation of the cosmic
dynamism.

It was at this stagethat divinaory records started being collected in archives of
inscribed tortoise shdls. And with this development the oracular formulas started
taking on alife of ther own, increasingly independent from the circumstances of the
origind conaultation. They gradudly assumed a more stereotyped form and were
eventudly collected in divinaion manuds, the ultimate example of which is the Yi.

Theyarrow stalk orade

Classic texts talk aboutyarrow divination and tortoise divinaion as two parallel
techniques, and occasiondly discuss how ther responses are to beintegrated when
both are applied to the same queay. The archeological evidence isinaufficient to
definitely decide whether there was filiation of the yarrow techniquefrom thetortoise
one But Vandameersch claims tha there is goodreason to think so. One of the
arguments in favor of thisview is an etymological one theradical of theideogram
gua "hexagram" or "trigram," isthe"reclining T" which is thoughtto depict a
tortoise shdl crack. Andthe same istruefor the words zhanand zhen, both meaning
"to diviné' and referring to yarrow divinaion and to tortoise divinaion without
distinction.

According to tradition, the yarrow stalk consultation procedure was invented by a
diviner of the early Zhoudynasty, a historical person aboutwhomwe know very
little, called Wu Xian, the Conjoining Shaman. His hame, once again, is meaningful,
since his techniquecreated a bridge between the wild oracular statements of the
andent shamansand therationd philosophy of yin and yang Aboutthisinvention
Vandameersch writes:

AncientChinesehistoriansdid not know thattrigramsandhexagramsaswe
know them,did not existunderthe ShangYin; thustheythoughtthatWu Xian
inventeda randomprocedureo selecta gua Now we know thatguaaremuch
morerecent,andwe understandhatwhatWu Xian inventedwasarandom
procedureor the seledion of a [standardized$etof tortoiseshell cracks?

In fact, acommon péatern in theboneand tortoise shdl inscriptions are columns of
strangesigns vagudy reminiscent of hexagrams (althoughthe number of linesis not
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necessarily six). The"ling' signsbdongto only afew types, which have been
identified as nunmbers written in paeographic form. Some nunbes, e.g.1,5,6,7 and
8, recur with particular frequency. We do not know what these numbers refer to, buta
plaugble guessis tha they are codes for specific types of cracks. Indeed actud cracks
were also often vertically aligned (we mus remember tha in mature scapulomancy
shdls and bones were prepared so tha they would crack at specific points). And these
codel crack configurationsmay well have been assodated with standard oracular
responses.

Once thetortoise oracle had developdl this abgract symbolic form, it was no longe
necessary to engagein the cumbersome ritud of pyromancy. Any randam procedure
to select oneof the codead configurations(and the associated divinatory formulas)
would do. Very naurally then at this stage the yarrow stalk procedure came into play
as asimplified method to achieve the same results as standardized scapulomancy.

[Figure 8] Evolution of divinatory techniquesin ancient China26

Neolithic proto-scapulomancy
- crude burning of unprepared omoplates (1 ft)
- irregular star-shaped cracks on the other side (right)

Yin epoch scapulomancy (14th-11th century BC)
- use of tortoise ventral plates
- preparation by incision before burning

- standardized 'reclining T' cracks on the other side (right)

Proto-achilleomancy (end of Yin Bbeginning of Zhou epoch, 11th B10th century BC)

- fragment of tortoise shell with numerical hexagrams; the numbers represent canonical types of cracks, selected by a
random procedure

Numerical achilleomancy (middle of the 1st millennium BC)

- rationalization of the number system used in the numerical hexagrams

Canonical achilleomancy (end of the 1st millennium BC)

- algorithmic hexagrams made of odd-valued yang monograms and even-valued yin monograms

To obtain the Yi Jing divinaion system as we know it, only two more stepswere

needed:

- thetypes of lines/cracks are reduced to four, coded by thenumbers 6, 7. 8 and
9, and the even or odd character of the nunber gets connected with the
philosophical notionsof yin and yang

- the number of lines/cracks is standadized at six.

Quoting Vandameersch once agan:
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We canfollow the greatdevelopmentgbhase®f Chinesedivinatory
techniquegrom Neolithic proto-scapulomancybasedon the crudeburningof
residualbonesof bovineholocauststo the sysemof the Yi Jing. Thesephases
are:first, theremarkablestandardizatiof scgpulomanticdiagramsthen,the
typologicalclassificationof thesestandardizedorms; finally, the algorithmic
codingof the systemin termsof evenandodd numbersThroughouthis
processhe samelogic operatesit is alogic of rationalizationof the formal
structuref the diagrammaticnumericalor algorithmic configurations
producedby divinatorytechniquestakenascodedrepresentationsf the
hiddencosmicconnectiongxistentbetweerall phenomenan theuniverse.
As Granetnotedsowell, Chineseghoughtworksaccordingto alogic of
correspondence3he history of divinationis an admirableillustration of how
this logic works..”’

*Th e evolution of the book
The Book of Encompassing Versatility

TheYi did nottherefore arise as a complete book, but evolved throughmany
centuries. From oneof a number of divinaory manuds, it eventudly became not only
the oracular book par excellence, butthe Classic of Change the ultimate reference of
Chinese wisdom, revered by all philosophical schools.

Initially, there were archives of inscribed bones and tortoise shdls, kept in order to
record key events and to evaluate the accuracy of the corresponding predictions
Eventudly these pieces were groupel and classified, and thar inscriptionsformed the
material of thefirst divinaory manuds.

Thesimpler yarrow conaultation method gradudly replaced the pyromantic practices,
and therecourse to thetortoise shdl was reserved for special occasionsand very
important people. In the ZhoulLi, Rites of the Zhou,theword yi denotes the science
of yarrow divinaion, and three yi manuds are mentioned, all based on eighttrigrams
and sixty-four hexagrams, assodated with the three mythical/historical dynasties
(Xia, 2207176 BC; Shang, 17651123BC; Zhou,1122256 BC). Thelast of these
iIstheZhou i, who< title can betrandated as "Changes of the Zhou,' butalso as
"Encompassing Changes,", or "Encompassing Versatility," since the name of the
Zhoudynasty means, amongother things, "a complete circle, from all sides,
universal, encompassing;’ andyi means, beside"change" "easy, simple, versatile."
We have noidea of wha that ZhouYi was like, butit is highly probable that it is the
ancestor of the ZhouYi tha has come down to us

In 771BC, the Zhou capital moved East to Luoyang. Tha date marks the end of the
Western Zhou and the beginning of the Eastern Zhoudynasty (771-256 BC), which
saw a progressive weakening of the central power and a general destabilization of the
sodal system. The emperor remained nomndly master of thewhole county, butin
practice rebdliousfeudaories exerted their power indgoendently of the central
govanment and set up autononousstates warring with each other everywhere. It was
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atime of great yi, of great uphevals and insecurity, in which individuds were often
at the mercy of unpredictable changes. The Huai Nan Zi, an early Han philosophical
treatise, gives an impressive description of thefind chaotic phase of the Eastern
Zhou,the Warring States period (403-256 BC):

In the latergenerationsthe SevenStatessetup clandifferencesThefeudal
lords codified their own laws,andeachdifferedin his practicesandcustoms.
TheVerticalandHorizontal Alliancesdividedthem,raisingarmiesand
attackingoneanother.Whentheylaid siegeto cities, theyslaughtered
mercilesslyE Theydugup burial moundsandscatteredhe bonesof thedead.
Theybuilt morepowerfulwar chariotsandhigherdefenseaampartsThey
dispenseavith the principlesof war andwereconwersantwith the roadof
death clashedwith mighty foesandravagedwithout measureOut of a
hundredsoldierswho advancedpnly onewould returng 2

We can imaginetha in these circumstances, in which traditiond values were overrun
by violence and choice could be a matter of life or death, recourse to the oracle may
have often been the only resource. The Huai Nan Zi says tha at that time "thetortoise
had holes bored in its shdl untl it had no undeshdl left, and the divining stalks were
cast day after day."

Already during thefirst part of the Eastern Zhouepod, the Spring and Autumn
period (771-476 BC), theuse of the Yi had moved outside the environment of the
courts of high-ranking nobility and had reached a much larger class of conaultants,
princdpdly congsting of the scholars-officials who were the backboneof the Chinese
sodal system. This shift in users changed the scopeof yarrow divination, expanding
it beyondthelimits of state affairs to indude private and existential matters. And
with this, a'so a changein emphasis and interpretation took place, in which ethical
concaerns acquired a much greater weight. The notion of an ideal user of the book
started developing: thejun z, the noble, became the "disciple of wisdom" the person
whoin a conaultation does notonly seek a persond advantage, but therealization of
an intringc good,the actudization of daoin action.

Thefollowing conaultation, related in the Zuo Zhuan a history of the Spring and
Autumn Period, is an interesting testimony of this new ethical concern:

In 530BC [the feudatory]Nan-kuai plotsa rekellion againsthis ruler.
Consultingthel Ching he obtainsthefifth line statemenobf hexagran®,
K'un, which reads'Yellow skirt, primally auspicious!*® Greatlyencouraged,
he showsthisto a friend, without mentionng his intentions.Thefriend replies:
"I havestudiedthis. If it is amatterof loyalty andfidelity, thenit is possible.
If not, it will certainlybe defeated. If thereis somedeficiency[regarding
thesevirtues], althoughthe stalkcastingsaysOaspiciousOi is not"*° Thus
Nan-kuai's improperpurposeaendershis whole prognosticationnvalid. His
friend's fundamentabhssumptions thatanacts moral qualitiesdeterminets
consequencesOnly somethinghatis alreadymoralcaneverbe
"auspicias." Herewe seehow developmentsn sixth-centurymorat
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cosmologicathinking changenot only theinterpretatiorof a particularline
statemenof thel, butalsothe very tasksto which thetext could be directed.
(Nankuai, by theway, disregardshis analysis,andwithin ayearheis
dead)®

This ethical approach to the Yi was paticularly emphasized in the Confudan school.
As we have mentioned, the tradition attributes to Confudus (551-479 BC) all the
essential commentaries to the Yi. This claim is almog certainly afabrication of later
Confudan scholars. But Confudus may very well have been deeply interested in the
Yi Bsince hewas very interested in theandent culture in general and his county of
Lu was an important repostory of thetraditionsof the Zhou Many anecdotes are told
abouthis devotionto theYi. S MaQian, e.g., says tha Confucius so much perused
his copy of the Yi tha he had to replace the bindingsof the bamboo stripsthree times
(booksat tha time congsted of thin bamboo stripstied togeher).

Theonly explicit reference to the Yi in theworks of Confudusis a quottion of the
third line of hexagram 32, Persevering:

The Mastersaid:"The peopleof the Southhawe a saying:hewho doesnot
persevereannotbe a diviner nor a physician.How well said! He who does
not perseveren virtue receivesembarrassmermndshame’ * The Master
said:"Nevertheless, do not practicedivination."*

These words possibly hint at wha may have been Confudus real contributionto Vi
scholarship: areading of thetexts valuing ther ethical and eductiond fundion over
the oracular aspect. Thisis well in accord with a note contained in the so-called yi
shu, "log texts," of the Mawangduisilk manucript (aboutthis manucript see

be ow):

ConfuciuslovedtheYiin his old age At home hehadit on his bedsideable;
while traveling,he hadit in his bag.Zi Gongaskedhim: "Master,do you also
believein yarrowdivination?" Confuciusanswered:lt is theword of the
ancients! amnotinterestedn its use,l enjoyits texts.. | observetheethical
meaning.. Betweenthedivining scribesandme, it is the samepath,but
traveledto differentdestinations*

If such isindead the case, then Confucdus must have contributed to shagpethe new
approach to the Yi which fully emerged afew centuries later, unde the Han, when the
Yi became abookto beread and pondeed, rather than conaulted; from a manud of
divinaion it tumed into a summa of the wisdom of the andients and a general map of
the cosmos.

The canonization of the Yi

Thefeudd strife of the Eastern Zhou period came to an end in thelast decades of the
third century BC, when the Qin dynasty (221-207 BC) rose to power and broughtthe
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whole county unde a single unified administration, building "a centralized state
wielding unprecedented power, controlling vast resources and displaying a
magnificence which inspired both awe and dread amongits subjects."*®

Therule of the Qin was shott lived, but marked a great tuming point in Chinese
history. When it collapsed, it |eft to the Han (206 BC D220 AD) an important legecy:
theidea of empire and the govanmental structure to embodyit. "For aimog four
centuries unde the Han theimplications of this great fact were to work ther way out
in all aspects of Chinese life... [aprocess that] in severa fundamental respects
shgped theintellectud tradition of Chinauntil moden times, and not of Chinaonly
but of Korea and Japan as well."*

The Han worked gradudly to rebuild the great web of central govanment tha had
disintegrated with thefall of the Qin, unifying, organizing and standadizing the vast
area and thediverse peoples unde ther control. A central aspect of this unification
was the establishment of a common Chinese cultural identity, which in its general
outlines was to last for the next two thousand years.

An important step was the standadization of the written language. Even today in
Chinaavariety of local dialects are spoken, in which words have widdy different
sounds(besidethat, the same soundin Chinese correspondsto many different words).
People bdonging to far away regionsdo not necessarily undestand each other when
they speak. But they do undestand each other when they write. Theideographic
languaye creates a bridgebeween them and allows them to recognize each other as
beonging to a common cultural mold.

Confudan thoudht played a leading part in the Han unification of culture. Parallel
with the expanding fundion of government, there was a broadening of intellectud
interest and a growing conaern with questions of coamology and the naural order. It
was the conviction of Han philosophes that when the government was in tunewith
thelaws of Heaven prosperity resulted, while strife and famine prevailed if that was
notthe case. Equdly important, in an agricultural sodety, was the attunement to the
concaernsof the Earth (irrigation, land usage, flood control and so on); and so the
notion of a necessary harmony between Heaven, Earth and Man became a pivotal
ideain Chinese thought

Thegreat Han design of organizing all knowledgeinto a cohaent whole induding
the natural world and human sod ety was therefore, beside an intellectud pursuit, an
important political task. Confucianism, with its emphasis on traditiond wisdomand
its focus on perfecting human naure through rites, musc and literature, was idedlly
suited to this task. Thefind produd of the Confudian education was the scholar/sage,
thelearned man endowed with a refined moral sense, whose natural field of action
was in govenment service. During the Han this class of scholarly officials grew to a
postion of dominance over theentire sodal system, replacing thefeudd aristocracy
of former times. Public service was based on a system of competitive examinaions
which, in times of peace at least, assured the domnant postion of the scholarsin the
bureaucracy.

A central endeavor in this process of cultural unification was the canonization of the
bookswhich were to conditute the base of al learning and particularly of the public
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examinaion system. To this effect two great gatheringsof Confudan scholars were
hed at the presence of the emperor himself, thelast onein 79 AD in ahdl of the
imperial pdacein Luoyang called "the White Tiger Hall." Theresults were compiled
and published in abookcalled Bo Hu Tong, Discussionsin the White Tiger Hall,
establishing the orthodax interpretation of thefive jing, the classics, and setting the
base of avast system of correlative thinking (see bdow, Correlative Thinking).
TheYi Jing, or Book of Changes, complete with its Ten Wings was thefirst of the
classics, and was taken as a description of the metaphydcal structure of the whole of
"heaven and earth."” The other four classics were: the ShuJing, Book of Documents,
recording the experience and wisdomof the "earlier kings" modd for al later rulers;
the ShiJing, Book of Songs repodtory of a tradition of folk songsand ceremonial
hymns, theLi Ji, Book of Rites, the ultimate authonty in matters of procedure and
etiquete;. and the LY ShiChun Qiu, the Spring and Autumn Annds, a collection of
moral and political lessonsin the guise of historical narative.

From this time onward the influence of the Yi Jing on Chinese culture kept growing.
Asthefirst of theclassics, it was nolonge just a bookof divinaion: it was atool for
structuring thoughtin all fields a standad reference for any theory claiming
authornty. Itsinfluence extended into philosophy, ethics, politics, medicine, esthetics.
And, since the openness of its texts allowed many different interpretations the
condse and cryptic oracular core of thebodk became envdopead in a body of
scholarly commentaries.

Philosophical and oracular tradition

The philosophical reflection onthe Book of Yi culminaed in the vast and elaborate
exegetic work of the Neo-Confucdian school, during the Sungdynasty (960-1279. But
meanwhile the divinaory use of the bookwas never los. And with it survived an
oracular tradition much closer to the shamanic origins of the Yi. This approach
surfaced in a paticularly clear form with the sixteenth century philosophe Lai Zhi
De.

Lai claimed that the Neo-Confudan school, by focusng exclusvely onthediscursive
meaning of the texts and on ther implicationsfor "moral principle,” had log sight of
theimages, which were thetrue soul of thebook. The Bookof Yi, said Lai, congsts
essentially of pre-verbd symbols, its texts are verbdizationsof intuitively perceived
images. And it can reproduce the natural order of thingsbecause it has been
generated spontaneoudy, jud like natural phenomena "Thesages,” Lai wrote, "did
not apply ther mindsto set it forth."
Therefore these texts, unlike those of the other classics, have no conaete referents.
They do not point to any fact or princple, and they cannotbetaken as a"definitive
outing' of moral action. They acquire a specific meaning only when they answer a
specific question, in a conaete life situaion.

Lai saw this openness of the Yi Jing texts as closely connected with theall-
encompassing naure of the oracle. The Xi Ci claims that the Yi embraces thetotality
of heaven and earth. But, if each linein thebook correspondel to a single occurrence,
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384lines would accountfor only 384 occurrences. How could then the Vi, Lai
argued, "betheoneand all of heaven and earth"?*’

The Palace Edition

The oracular and the commentary texts of the Ten Wingswere findly collected in a

canonical form in the Palace Edition of the Yi Jing by the emperor Kang Xi in 1715.
That edition became the standad reference for all later Chinese publications andis

thetext on which the present trandationis based.

The Mawangdui manuscript

In 1973silk manuripts, induding a version of the Yi and oneof the Lao Zi were
foundin a Han tomb dated 168BC. It was a crudia discovery, affordingingghtsinto
the evolution of those great works at a dae far antecedent anything available up to
tha point.

The Mawangduitext of the Yi differs from the canonical one(the Palace Edition) in a
number of interesting ways.

First of al, the graphic representation of the hexagrams is different, having

[pdeo7 jpg] and [pdeo8jpg] in place of the whole and the opened line. These are
variationson the paeographic form of the numbers seven and eight BDand at the same
time they are remarkably similar to thefind form (--------- and--- ---) of thewhole
and the opened line. Therefore we can regard the Mawangduihexagrams as a bridge
akind of "missinglink," between the numeric "proto-hexagrams' recorded on
tortoise shdls and oracle bones and the canonical hexagrams.

Second, the names of thirty-five out of sixty-four hexagrams are different, in spite of
thefact that overall the oracular texts are remarkably similar to the canonical version.
Third, the order of the hexagrams is different. The Mawangduiorder is a systematic
sequence obtained by keeping the uppe trigram fixed and varying the lower trigram
according to aregular rotation. In this way it resembles much more the order of a
hexagram table than that of the canonical book. Wang Dongliang™ interprets this fact
as an indication tha, at the time of the Mawangduimanuscript, divination was still
theprevailing use of the Yi and philosophical speculation was notyet the domnant
mode The canonical sequence is "philosophical” in the sense of reflecting a
developmental process in which the prindples of the cosmos and of the hurman world
are derived from each other according to an internd logic notdirectly connested with
the structure of thesigns The Mawangduisequence, onthe other hand, with its
logical arrangement based on the structure of the signs seemsto have the eminently
pragmatic purpose of facilitating the search for a given hexagram, i.e. it seemsto be
tailored to the needs of yarrow stalk conaultation.

Findly, the Mawangduitext congsts basically of only two sections corresponding to
theTuan (i.e. thelmageof the Situation and the main text of the Trandorming Lines)
andto the Xi Ci, the Additiond Texts. Therefore the classic organization of thebook
in Ten Wingsmug not have been yet in existence at that time. Ingead of the
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remaining eight Wings the Mawangdui manucript indudes an assortment of
commentaries in theform of dialogues between Confudus and his disciples
(conventiondly called yi shu, "log texts.").

The Yi Jing comes to the West

Thefirst glimpses of the Yi Jing reached the West by way of Jesuit missionaiesin
the sixteenth and seventeenth centuries. Some of these missionaies had a keen
interest in the spirit of the Chinese people they had come to convet, deeply studied
thar culture andtried to approach them on their philosophical terms, frequently
incurring thewrath of the Vatican. One of them, Matteo Ricci, is still remembered in
the name of an outstanding contemporary sinological inditute.

Theearly Jesuit missionaies broughtto Europefragments of the Classic of Classics;
complete trandations came only in the nineteenth century. And it was still a
missionay, the German Richard Wilhdm, who findly introduced the Yi Jingto the
West in away tha won themindsand souls of intellectuds, and eventudly aso those
of alarge public of readers and users.

Wilhedm's trandation was published in Jenain 1923.1t standsoutfromall previous
ones for aradically different attitude toward the Yi Jing. Wilhdm regarded it asa
bookof spiritud guidance of universal value. He wrote in his preface:

After the Chineserevolution[of 1911],whenTsingtaobecameaheresidence
of anumberof the mosteminentscholarsof the old school,l metamongthem
my honoredteachei_ao Nai-hsYanl amindebtedto him... alsobecausdie
first openedmy mind to thewondersof the Book of Changes?

Wilhdm not only steeped himself in Neo-Confudan philosophy,buttookit onasa
persond spiritud pah; and, havingfirst traveled to the East as a missionay of
Western religion, eventudly he came back to the West as a missionay of Eastern
wisdom His trandation moves from this committed and participatory stance. He
endeavored to make the andent book accessible to the Western mind by trandating it
as adiscursive text in a Neo-Confudan philosophical perspective. Histrandationis a
remarkably readable, podic and profound text.

Carl Gugav Jungwas deeply struck by the"formidable psychological system" the
bookembodied, and he wrote a foreword for it, which no doubtcontributed
congderably to its popukrity. He also asked Cary F. Baynes, an American student of
andytical psychologyin Zurich, to undetake an English rendaing of Wilhdm's
German trandation. The English trandation took quite some time to complete
(meanwhile Richard Wilhdm had died in 1930) When the Wilhdm-Baynes
trandation was published in the Bollingen Seriesin 1950, it rapidly caughtthe
attention of alarge audience.

Since then the Yi Jing has become popubr in the West, and numeroustrandations
and commentaries have been published, at all levels of qudity and depth (see
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Bibliography). Many of theworks by Westerners are trandationsof previous
trandations quite a few of them of Wilhdm's classic trandation.

The Yi Jing at Eranos

The present trandation originaes from thelifelongwork of Rudolf Ritsema and from
the experiences of the Eranoscircle.

Eranosis an East-West research center founded in 1933in Ascong Switzerland, by
an extraordinarily energetic and intuitive Dutch woman, Olga Froebe-Kapteyn (1881-
1962)

An important influence on her development was the theologian Rudolf Otto, who saw
thereligiousphenomenon as a universal aspect of the human soul, centered onthe
sense of an invisible order undelying the appaent randamness of life events. In the
early 19205, at the School of Wisdomof CountHermann Keyserling in Darmstadt,
Germany, Olgamet variouspeople who were to have a decisive influence on her life.
One of them was Carl Gugav Jung in his conaept of archetypes Olgafounda
psychological languaye articulating her religiousintuitions. Another crudal
encouner was tha with Richard Wilhem, whoin 1923 presented his new trandation
of the Yi Jing, shortly before publication, at the School of Wisdom In theYi Jing
Olgasaw a naural bridgeconnecting thetrangpersond archetypd dimensonwith
daly life.

Around1930she concaived theidea of tuming the Asconahouse she has received
from her father into a center for the spiritua meeting of East and West. The house
was wondefully situated on the shore of Lago Maggiore, combining the mild

M editerranean climate of the lake with the augere beauty of the surrounding Alps
and Asconahad been, since the beginning of the century, a cauldron of innovdive
cultural, artistic and political movements. In 19320lgasoughtOtto's suppot for her
project. He was tooill at thetime to get persondly involved, but he suggested the
name "Eranos" a Greek word denoting a feast in which each participants bringsa
contribution, each onegives and receives.

Carl Gugav Jung ontheother hand, was involved in Olgds project from thevery
beginning and was a cruda formative influence throughout for the next twenty years
he gave a great persond and intellectud contributionto Eranos He regularly
sojoumed there every year, and he presented there many of his ideas at the"work in
progress’ stage.

Thefirst EranosSession, or "EranosTagung” (German was the main language
spoken at Eranosthrougloutthefirst decades), was hed in 1933with thetitle Yoga
andMeditation in Eag and West. From then on the sessionsconvened every summer
in Augug, and they hoged outstanding intellectud exchanges, involving many of the
leading cultural figures of thetime.*

Initially OlgaFroebewould have liked the sessionsto have a conaete and
experiential character, to bealaboratory for persond and spiritud growth. In this
spirit in 1934sheasked Jungto introduce the psychological use of theYi Jingin the
EranosSessions But Jungfelt tha thetime was notripefor such an "unsavory"
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persond expoaure, even within theintimate circle of Eranos It was much better, he
suggested, to focus on the scientific study of archetypd images and of thereligious
phenomenonin the sense of Rudolf Otto. His view prevailed, and thefield of
archetypd research provided a vital thread for the Eranos Sessionsfor over hdf a
century.

Neverthdess Olga Froebe kept nurturing the hopetha oneday the persond and
expeiential dimensonwould beinduded in thework of Eranos When she met
Rudolf Ritsemain 1948 ther common interest in the Yi Jing and its use as atool for
self-knowedgecreated a lasting bondbetween them.

Rudolf Ritsema (1918 first encountered the Yi Jingin 1944throughhis andyst,
AlwinavonKeller. Immediately herealized that the book had a central meaningin
his life. He borrowed it for aweek (the Wilhdm trandation was then arare book,
difficult to find in Switzerland durning thewar years), and, working relentlessly, typed
a copy of thewhole first volume.

In thefollowing years he devoted himself to the study of the Yi Jing. He became
interested in the origind Chinese text and studied classical Chinese specifically for
this purpose. He tried to recover thefull range of meaning of each oracular term and,
onthebasis of hisresearch, started writing commentaries on variouspassages of the
bookfor the paients of Alwinavon Keller and for others.

When in 1948Rudolf Ritsema came to Eranos OlgaFroebefelt tha his way of usng
the oracle matched the experiential approach she had wished to introdue in the
EranosSessions As thefriendship between Olga Froebe and the Ritsemas devel oped,
Rudolf and his wife Catherine became progressively more involved in the work of
Eranos From 19560n, Rudolf and the Basel biologist Adolf Portmann worked
togehe with Olgain the organization of the annud Sessions In 1961,a year before
her death, Olgaasked the Ritsemas and Portmann to be her successors and carry on
thework of Eranos In tha shewas partly motivated by the hopetha someday the
psychological work with thel Ching would happen at Eranos

Rudolf Ritsema and Adolf Portmann continued thetradition of the Eranos Sessions
devoted to fundamental archetypd research. At the same time Rudolf Ritsema
privately carried on his Yi Jing research. Around1970hegrew dissatisfied with
writing critical commentaries on the Wilhem trandation, and conceived the idea of
an entirely new trandation of the Yi Jing, atrandationin the spirit of the oracular,
rather than the philosophical, tradition, avoiding as much as possible any a priori
Interpretation, so as to allow the questionea a direct persond contact with the
archetypd images.

In 1988Rudolf Ritsema carried out the transformation of the Eranos SessionsOlga
Froebe had wished fifty-four years before: he broughtthe Yi Jing to the center of the
Eranosactivities and started the EranosYi Jing Project. The new sessions called
EranosRoundTable Sessions were hdd twice or thrice ayear arounda large round
table. In them all participants asked persond questionsof the oracle and the
alchemical circle of the people sitting around the table created a resonant bodyfor
working on the archetypa images received.
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With the collaboration of the American poda Stephen Karcher, Rudolf Ritsema first
completed a provisiond English trandation of the Yi Jing, entitled Chou i, The
Orade of Enconpassing Versatility, which was putto thetest in the EranosRound
Table Sessionsfrom 1990 to 1992.The work donein these sessionsled to in an
improved version of the English trandation, published for the general book market in
1994 by Element Booksunde thetitle | Ching, The Classic Chinese Orade of
Change

In 1990the Italian publisher Maurizio Rosenbeag paticipated in thefirst Eranos
RoundTable Session and immediately conceived the project of an Italian version of
the EranosYi Jing. In 1991 Shantena Sabbadini started working with Rudolf Ritsema
on this project, again trandating fromthe origind Chinese, and ther trandation was
published by Red Edizioni, Como, in 1996with thetitle Eranosl Ching, Il libro ddla
versatilit™. Italian RoundTable Sessionsugng the new trandation started happening
at Eranosbesidethe English sessions In 1997 the Swiss linguist Hangakob
Schnader joined Rudolf Ritsemato produce a German trandation, which was
published in 2000by O.W. Barth, Munich, unde thetitle EranosYi Jing, DasBuch
de Wandlungen. Findly, Imeldaand Pierre Gaudissart, working unde the direction
of Rudolf Ritsema, produed a French trandation, published in 2003by Encre, Paris,
unde thetitle Le Yi Jing Eranos

By theyear 2000the work doneon the Italian and the German trandations together
with the experience of the Eranos RoundTable Sessions had suggested a nunber of
significant improvements on thefirst English trandation published in 1994.That
congderation moved the present authors to embark ona new trandation,
incorporating all theinsghts developed in a decade of research. That isthebookyou,
reader, have in front of you, a compendium of the EranosYi Jing Project experience.
Thelast EranosRoundTable Sessionwas hdd in November 2002with thetitle
Beyond Consolidated Forms: Emergence of Change

II1. Correlative Thinking
The Universal Compass

Theworld view embodied in the Yi Jingis essentially different from thelinear, causal
perspective prevalent in our Western thinking. It is based on a system of correlations
whose essential features took shgpein the Han epodh and were codified by the
Discussionsin the White Tiger Hall in 79 AD. * Everything unde heaven can be
assigned to a specific phase of a system of interlocked, correlated cycles. The
intringc dynamics of all phenomenais therefore represented in this system, which is
thefounddion of all Chinese traditiond science. Its logic has been well described by
Joseph Needham:

Thekey-word in Chinesehoughtis Order ard aboveall Pattern(and,if |
may whisperit for thefirst time, Organisn). Thesymboliccorrelationsor
correspondencedl formedpartof onecolossalpattern.Thingsbehavedn
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particularwaysnot necessarilypecaus®f prior actionsor impulsionsof other
things,but becauseheir positionin theevermoving cyclical universewas
suchthattheywereendowedwith intrinsic naureswhich madethatbehavior
inevitablefor themE Theywerethuspartsin existentialdependencaponthe
wholeworld-organism And they reactedupononeanothemot somuchby
mechanicalmpulsionor causatiorasby a kind of mysteriougesonancé?

Thewordsof theYi Jing acquire ther full rangeof meaningswhen they are
undestoodin this context. Thefundamental cycles and ther interrelationsare
displayed in the following diagram, called the Universal Compass, which is also
reproduced, for ease of conaultation, ingdethe back cover of this book.

[Figure 9] Universal Compass

Thecycles represented in the diagram are:

- thecycle of yin and yang

- theyearly and daly solar cycles and the quadrant of the four directions
- thecycle of theeighttrigrams

- the cycle of thefive Trandormative Moments

Thefive Trandormative Moments (Woody, Fiery, Earthy, Metallic and Streaming)
became prominent among variousother correlative systems at the beginning of the
Han era. While in earlier thoughtthey still retained some characteristics of material
subgances, in Han cosmology they came to represent moments of all processes in
general, phases of thecyclical changeof all thingson varioustime scales. (Tha is
why we avoid the misleading term "elements," which is sometimes used in this
context, and we use the adjectival form ingead of the nouns"Wood, Fire, Earth,
Metal, Water"). The Discussionsin theWhite Tiger Hall developead a vast system of
correspondances based on the five Trandormative Moments, embracing all kindsof
natural and sodal processes.

An outstanding problem of this system was how to harmonize the base five cycle of
the Trandormative Moments with the base two cycles of yin and yang, four seasons
four directionsand eight trigrams. The solution adopted by Han cosmologists
congsted in giving the Earthy Moment, as suppot of all the others, a special location.
There are variousversionsof this special placement: the oneadopted in this bookis
thearrangement described in the Huai Nan Zi, which makes the Earthy Moment
coincide with the Pivot of Equalization, i.e. with the bounday between the yangand
theyin hemicycles.

The center of the diagram symbolically correspondsto the axis of heaven and earth: it
Isthe axis aroundwhich al cycles rotate, the unmoving center of all motions All
processes, actions qudities and symbols lined up on the same radius are correlated
with each other. This correlation is a sort of resonance, similar to tha which exists
between stringsor bdls vibrating with the same frequency: even thoughthey may not
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bein direct contact with each other, when oneof them is activated, the others enter
into vibration.

Pacing the eighttrigrams of the Yi Jing in the context of this coamological system
vastly expandsthar meaning. Thelocations of the uppe (or outer) and of the lower
(or inna) trigram of your hexagram in the Universal Compass are especially
meaningful. Some of ther correlations are summarized in the Outer andInng
Trigram section of each hexagram. All theresonances that are relevant for your
specific question or situaion, or tha call up a particular emotiond response in you,
can beinduded in your answer.

Theyin-yang cycle

Yin and yangare thefundamental polarity of this system. As soonastheorigind

unity moves into differentiation the interlocked movement of yin and yang arises. the
symbol of the onein this differentiating aspect is thetai ji, which we have already
encounered (p. 00).

These two basic categories of Chinese thinking cannotbe adequaely trandated in
Western terms. In order to undestand them correctly, we mug keep in mind tha they
represent aspects of processes and not qudities of things Nothingisintringcally yin
or yang

As afirst approximation, we can say that yangrefers to action, andyin to conaete
form in space. For example, when we look at writing as the action of tracing signson
paoe, it can bedescribed as yang while the signsthemselves, the written document
produced by this action, can be described as yin.

Yangis sometimes characterized as "creative," while yin is characterized as
"receptive." But tha is not quite correct, because no creation is possible throughpure
action withoutever reaching a consolidated form (and likewise no creationis possible
throughform withoutaction). All creationis theresult of the interpenetration of these
two complementary aspects and of their dynamic interplay.

Thefollowing list of qudities assodated with yin and yang can be hdpful to get a
feeling of how these two basic categories are perceived in Chinese thought



Yin refers to: Yangrefers to:
- the shadysoutherrbankof ariver - the bright northernbankof ariver

- the shadynorthernslopeof a mountain- the bright southerrslopeof a mountair

- water - fire

- moon - sun

- dark - bright

- moist - dry

- soft - hard

- hidden - manifest

- static - dynamic

- lower - upper

- inner - outer

- incoming - outgoing

- contracting - expanding
- inertia - activity

- completion - beginning

- form - energy

- structure - movement
- being - doing

- waiting - initiating

- response - stimulus

Theideogramyin suggest&loudsand Theideogramyangsuggestsunriseand
shadowsof hills. asunlitflag.
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[Figure 10] Yin and yang

These two complementary aspects of al processes form a cycle, symbolically
represented by thetai ji. Ther alternationis paterned onthe cycle of day and night
during the morning hours the light of yang expandsinto the darkness of yin, reaching
apeak at noon;then it starts declining, as the darkness of yin cregpsin, andin the
evening takes over, envdoping everything in its nightly veil; midnightis at the same
time the culminaion of yin and the beginning of the rebirth of yang In thetai ji, at
the point where thedark prindple of yin reaches its maximum expanson we find a
lightdot, the seed of therebirth of yang and at the point where thelight principle of
yangreaches its peak we find adak dot, the seed of theretumn of yin.

Like thedally cycle, theyin-yangcycleis articulated in two hemicycles, separated by
an axis called Pivot of Equalization, where the two prindples baance each other.
Each hemicycle starts with a Pivoting Phase, the first movement towardsthe
predominance of yin or yang it developsinto a Phase of Wholeness, in which each
princple fully expressesits qudities; and it culminatesin a Discloang Phase, in
which yin or yang reaches an extreme and breaks out of boundaies, thus starting its
own decline and restoring the baance of the Pivot of Equalization.

The yearly cycle and the four directions

In the Universal Conpass supeaposed on the yin-yang cycle we find theyearly cycle
and the quadrant of thefour directions Four basic divinaory termsin the Yi Jing
correspondto the seasonsof theyear. We find them already in the Imageof the
Situation of thefirst hexagram:

Spring, Growing, Harvesting, Trial.

"Spring" refers to the vernd season, and is assodated with East and with sunrise. It
represents the beginning, the source, the primal originating power which causes
thingsto emerge from the ground.

"Growing" refers to summer, and is assodated with South and with noon. It
represents vigorouslife, completion, success, the power which bringsto maturity
wha has sprouted in Spring.

"Harvesting" refers to autumn, and is assodated with West and with sunset. It
represents bendfit, nourishment, the power which harvests thefruit tha has ripened in
Growing, both reaping and gahering.

"Trial" refers to winter, and is assodated with North and with midnight It represents
atest, an ordedl, the power which separates what survives thewinter fromwhat
decays and dies, thelasting from the perishable; it denotes the act of divinaion itself,
which separates valid from worthless, right fromwrong.
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The five Transformative Moments

Theyin-yangcycle, thedaly and yearly cycle and the quadrant of the four directions
interlock with the cycle of the Five Trandormative Moments. As we have previoudy
remarked, these categories are not material subgances, but moments or phases of all
processes, aspects of the dynamic changeof thingsin general.

TheWoody Moment, assodated with spring, East and sunrise, beginsthecycle. It
describes organic growth, typically a youngsprout breaking throughthe crug of the
earth: its actionsare buting, bending and straightening.

Woodisfud for fire. Therefore the Fiery Moment follows, assodated with summer,
South and noon.It describes combudion, glowing and upward motion. The flame
remainsjoined to the wood out of which it arises and gradudly changes it into ashes:
its actionsare committed following, flamng abowe and changng.

Ashes, or soil, correspondto the Earthy Moment, assodated with the Pivot of
Equalization, with thetrandtion from yangto yin and vice versa. It isthe suppot of
all the other Moments. Its actionsare bringng-forth, sowing and hoarding.

The extraction of minerals from the earth bringsaboutthe Metallic Moment,
assodated with autumn, West and sunset. It describes crystallization, concentration,
the hard forms of cast metal, the conlidaed structures of yin. Its actionsare thos of
themetallurgic art: restraining, adheing and skinning.

Melting liquefies solid metallic forms, giving rise to the Streaming Moment,
assodated with winter, North and midnight. It describes all moving fluidsand
paticularly water. Its actionsare leveling, flooding bdow and irrigating. By seeping
into the soil of the Pivot of Equalization this water causes woodto grow, starting a
new cycle.
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Each trigram of the Yi Jing has a name, a symbol, a specific action and a postionin a

family structure:

TRIGRAM

111

000

100

010

001

011

101

110

NAME SYMBOL
Energy Heaven

Space Earth

Shake Thunder

Gorge Stream

Bound Mountain

Root Wood, Wind
Radiance Fire, Brightness
Open Pond

[Figure 11] The eight trigrams and their attributes

ACTION
Persisting
Yielding
Stirring-up
Venturing, Falling
Stopping
Entering
Congregating

Stimulating

FAMILY ORDER
Father

Mother

Eldest son
Middle son
Youngest son
Eldest daughter
Middle daughter

Youngest daughter

Furthermore the eight trigrams can be arranged in a cyclical order in two main ways.
Theolder oneis called the Sequence of Earlier Heaven or the Primal Arrangement. It
Is traditiondly attributed to Fu Xi and it reflects a coamic order prior to the human
world. In it thetrigrams form simple pairs of oppostes at the endsof each diameter:

[Figure 12] Sequence of Earlier Heaven (Fu Xi'sarrangement)

Theothe cyclical order is called the Sequence of Later Heaven or the Inne World
Arrangement. This oneis attributed to King Wen and it applies to the human world
we inhabit and to its natural cycles:

[Figure 12] Sequence of Later Heaven (King Wen's arrangement)

This rather more intricate arrangement is spdled outin the ShuoGua, the Eighth
Wing of theYi Jing, Discussion of the Trigrams, and it is the onetha is incorporated
in the system of the Universal Compass. The ShuoGua says:

The Supremdmanifests]in the Shakeby emeging, in the Rootby matching,
in the Radiancéby reciprocally viewing, in Spaceby involving service,in the
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Openby stimulatingwords,in Energyby struggling, in the Gorgeby toiling,
in the Boundby accomplishingvords:>

The Shale correspondsto thefirst emergence of yang ayangline enters from bdow,
arougng the energies of the seed sleeping in the earth. It is thetime of emerging,
assodated with spring, East, suntise and the beginning of the Woody Moment.

The Root correspondsto the wholeness of yangand to thefull development of the
Woody Moment, which bringsmatching, coupling and multiplying.

The Radiance correspondsto extreme yang, associated with summer, South, noon
and the Fiery Moment. It isthebrightlight which allows beingsto view each other.
Spae correspondsto the southwestern pole of the Pivot of Equdization and to the
Earthy Moment. It is thetime of agricultural works and involving service.

The Open correspondsto the beginning of theyin hemicycle, to autumn, West, sunset
andto thefirst phase of the Metallic Moment. It is thetime of harvest, bringing
joyousand stimulating words.

Energy correspondsto the wholeness of yin, where structures have reached ther most
conlidaed form, and a dissolving tendency beginsto befelt. Itisatime
characterized by the struggle between these two opposng tendendes.

The Gorge correspondsto extreme yin, to winter, North, midnight and the Streaming
Moment. Thetendency to dissolution now prevails. The darkness of winter brings
trial andtoiling to alife cycle nearingits end.

The Bound correspondsto the northeastern pole of the Pivot of Equalization and
marks the end of the cycle. At theend of winter life comes to a still point, suspended
between death and rebirth. This time is characterized by accomplishing words, which
articulate what is ending and prepare the beginning of a new cycle.

Chronological table

29532838 BC (traditiond dates) Fu Xi (legenday first emperor)

Oracular inscriptionson bones and tortoise
Shang dynasty (17651123 BC) shdls

King Wen and Duke of Zhou (mythical
authors of the Yi Jing)
Western Zhoudynasty (1122-771 BC) Y arrow stalk oracle



Eastern Zhou dynasty
Spring and Autumn period (771-476 BC)

Eastern Zhou dynasty
Warring States period (403-256 BC)

Han dyneasty (206 BC BD220AD)

Songdynasty (960-1279)

Ming dynasty (13681644

Qing dyneasty (16441911

Republic (19121949

Popular Republic (1949)

[Figure 13] A brief chronology of the Yi Jing
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ZhouVi
Diffuson of the Yi amongtheliterati
Confudus (551-479BC)

Confudan commentaries onthe Zhou Vi

Mawangduimanuript (168BC)
Canonization of the Zhou Vi

Bo Hu Tong Discussionsin the White Tiger
Hall (79 AD)

Neo-Confucian commentaries

Lai Zhi De's (15251604 defense of the
oracular tradition

Jesuit missionsin China
Kang Xi's (16551723 Palace Edition
First Western trandations of the Yi Jing

Wilhdm's German trandation (1923
TheYi Jing comes to the West as a book of
wisdom

Wilhem-Baynes English trandation
TheYi Jing becomes popukr in the West
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A

Achillea millefolium a10

Additional Texts a20; 22; 39

AlwinavonKeller a41

appropriate or nonappropriate postion
of individud lines 421

archetypd images a6; 14;41;42

archatypes a4, 40;53

axis of heaven and earth 410; 44
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B

Baynes, Cary F. a40

bdongit a24

Bo Hu Tongal9; 37;49

boldface and lightfaced15; 17

Book of Documents 42; 37; 53
Book of Enconpassing Versatility 433
Bookof Yi a2

D

Da Zhuan see Xi Ci

description of theideograms a23

Di Xin 428; 29

Di Yi 429

disciple of wisdom&21; 34

Discussionsin the White Tiger Hall a
19;37;43;49

divinatory manuds a33

divinaory rationdism a30

Duke of Zhoua28; 29; 49

C

canonization of theYiaz; 27; 36; 37

Chang, the Shining 429

Chinese ideograms al14

classicsa2; 3; 19;23;27;37;38;39

coinsmethod a9

Comments to the Trandorming Linesa
16;17;20;28

conoordance 426

Confudanism al19; 29; 35; 36; 37; 39;
49

Confudusa?7;28; 29; 35;39;49

congaultation procedure a9

Corbin, Henry 44; 53

core-wordsals; 17; 23

correlative thinking a23; 37

correspondence or non correspondence
between lines 421

Counter Hexagramal9; 22

E

earlier kingsaz1; 37

Eastern Zhou 434; 36; 49

eighttrigrams &8; 20; 27; 28; 29; 33;
43;44;47;48

Eranosé40;41; 42

ethical approach to theYia34; 35

evolution of divinaory techniques 432

F

Fieldsof meaningal3; 15;16;17; 18;
23,24, 25;26

Froebe Kapteyn, Olgaa40;41;42

Fu Xi 427, 28;29;48; 49

G

great and small 426
Great Treatise, see Xi Ci
guaas; 19;28;31; 32

H

Han dynastya2; 19; 23; 27; 34; 35; 36;
38;42;43;49
hexagram table a13; 38



Hexagramsin Pairs 416; 20; 22; 53

how to formulate a question to the Vi
Jinga6

Huai Nan Zi 434,44

hyphen 424
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nudear hexagram 419

Imageof the Situation 413; 16; 19; 21;
22;28;39;46

ImageTradition 421; 22

introdudory sentence of hexagramsal8

J

Jesuits in Chinaa39

jlaguwen &30

junz a21; 34

Jung,Carl Gudav a3; 4; 14;40;41;53

O

oldyina8; 9; 11

ondoned 425

opened linea7; 8; 21; 38

oracular tradition a37; 50

order and chansaz2; 3

order of the hexagrams a38

Otto, Rudolf 440;41

Outer andInne Trigramal9;22; 44

K

Kang Xi 418; 23; 38; 50
King Wen a25; 27, 28; 29; 48; 49

L

La Zhi De &37;50
Lao Nai-hsYa 439
Lao Zi 438;53

Li Ji 437

log texts 435; 39

LY ShiChun Qiu 437

P

Palace Edition of theYi Jingal8; 22;
38;50

Pattern King, vedi KingWen

Patterns of Wisdomale; 20; 21; 22; 28

pinyin a2; 23

Pivot of Equdization 444;46;47;48;
49

Portmann, Adolf 441

potential hexagram 412;13; 16; 18

Preceding Situation 416; 20; 22

primary hexagram 412; 13; 19; 20

pyromancy a30; 32

Q

Qin dynasty 436
quditative notion of time a3

M

Mawangduimanuscript a35; 38; 39; 49
mirror of the present 45

MountQi 429

mundusimaginalis 44; 5; 53

R

Ritsema, Rudolf a40;41;42
romanization of Chinese ideograms a
23

N
Needham, Joseph 443

S

School of Wisdom &40
sectionsof ahexagram al13; 18; 22
Sequence of Earlier Heaven a48



Sequence of Later Heaven a48
shamans a29; 30; 31

Shang dynasty 45; 28; 29; 49
ShiJi a28

ShiJing a37

Shuldinga2; 37

ShuoGua al9;22;28;48
ShuoWen 423

S MaQian 428; 35

slash 424

Spring and Autumn 434; 37; 49
Spring, Growing, Harvesting, Trial a46
stable lines 48; 12
Sungdynasty 49; 37
synchronicity a3; 4
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wW

Wade-Giles 423

WangBi al10

Wang Dongliang 430

Warring States a34; 49

wen a29

Western Zhou a34; 49

wholeline&7; 8; 21

Wilhdm, Richard a3; 22; 39;40;41;
50;53

Wilhdm-Baynes trandationa40

Wingal9; 20;21;22;29;48

Wu Xian a31

T

tai ji 47;10;44; 46

Ten Wingsals; 37; 38; 39

tortoise divination 429; 30; 31; 32; 33;
38;49

Trandormative Moments a43; 47

trandorming lines 48; 12;13; 19; 20;
21;28;39

Tuanal9; 21;22;28;29; 39

turning and rolling wordsin one® heart
ala

X

Xi Ci 410; 20;22;27;28;29;38;39
XiangZhuané20; 22; 28
Xu Gua 420; 22

U

Universal Compass a19; 28;42;43;
44, 46,48

Y

yarrow divinationa31; 32; 33; 34; 35

yarrow stalks 410;12; 30; 31; 32; 33;
34,35;39

yarrow stalk methodal0

yi &2

yinandyangag3; 5; 7; 8; 10; 31; 33;43;
44; 46

yin-yangcycle a7; 44; 46; 47

V
Vandemeersch, LZon 430: 31; 33; 53

Z

Za Gua a20; 22

Zhoudynasty a2; 27, 28; 30; 31; 33;
34;35;49

Zhouli 433

ZhouYi az2; 28; 33

Zuo Zhuana34
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