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TheYijing 54% (Scripture of Change) is one of the foundational documents of Chinese
culture: one of the "Five Scripturesfi4% of the earliest Chinese religious canon, and the

subject of innumerable commentaries over the past two thousand years throughout East Asia.
Since its first Latin translation in 1738 it has become an object of fascination by Western culture,
especially since James Legge's 1899 English translation and Richard Wilhelm's 1924 German
version (translated into English in 1950, with a famous foreword by C. G. Jung). Amidst the
current revival of religion in the People's Republic of China there is considerable renewed

interest in theYijing. The text and the divination system at its core are based on the premise that
human beings and the natural world share a common nature that makes possible the meaningful
correspondence of human interests and natural patterns, human creativity and the natural creative
process of change. Such commonality or consanguinity is also the premise underlying the
contemporary theory of "deep ecology." This paper presents a close readiny ighththat

brings to light these correspondences, focusing primarily on the "Ten Wih@&" or

appendices as interpreted by the Cheng-Zhu school of Song-dynasty Confucianism.

The term "deep ecology" was coined in 1973 by the Norwegian philosopher, Arne Naess
(1912-2009): Deep ecology is both an environmental philosophy and a political movement. By
"deep"” Naess meant to distinguish it from "shallow ecology," or ecology understood simply as

1 Arne Neess, "The Shallow and the Deep, Long-Range Ecology Movement: A Summary,"
Inquiry (Oslo) 16 (1973), 95-100; reprinted in George Sessiondedp Ecology for the Twenty-first
Century(Boston: Shambhala, 1995), 151-155.
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environmental science and the conservation movement. Deep ecology, according to most of its
proponents, is fundamentalbyocentricor ecocentric it claims that all living things have equal

rights to live and flourisR. The fundamental ethical value is the "Self-realization" of every

species, where "Self" (capitalized) is understood in the broadest sense, transcending the discrete
boundaries of the individual "self." It is thus opposed, both philosophically and politically, to
anthropocentrigperspectives, which measure the worth of a species or a portion of the natural
environment according to its value for human beings. The goal of the “"conservation of resources”
movement, strictly speaking, is therefore to be classified as anthropocentric and "shallow"”
because it aims to protect "resources" for human purposes. Similarly, one could argue that the
Jewish and Christian "stewardship” model of environmental ethics is neither ecocentric nor
biocentric but rathetheocentrig since it conceives human responsibility to the environment as a
function of our responsibility to its creator; we are to "till and keep" (preserve) the natural
environment as stewards or caretakers for its true "owner" or master, God. On the other hand,
under the stewardship model humans and nature are equally God's creatures, so from this
perspective it could be said to have deep ecological significance.

There is a huge body of literature on deep ecology, including critiques from various
perspectived. Perhaps the most common critique is that biocentrism and ecocentrism take
insufficient account of the role of human beings. What | want to do here, in part, is to "fedeem
deep ecology by expanding its moral compass. | will do this by characterizing deep ecology as a
philosophical orientation in which "depth" refers to the effort to identify the common nature
underlying all things, including both human beings and the rest of the naturat*wlosil.
demonstrate that théjing also embodies this orientation on several levels. However, the

2 See, for example, David Landis Barnhill and Roger S. Gottlieb, “Introduction,” in Landis and
Gottlieb, eds.Deep Ecology and World Religions New Essays on Sacred Gribasy: SUNY Press,
2001), 6.

3 A good bibliography through 1997 can be found on the website of the International Society for
Environmental Ethics (ISEE):
http://iseethics.files.wordpress.com/2011/03/deep-ecology-johanned-dingler.pdf

4 This aspect of deep ecology can be considered a return to the original problem addressed by
Western philosophy: the Pre-Socratic philosophers' search for the siplgys#s(nature) of all things.
See G.S. Kirk, J.E. Raven, and M. Schofidlde Presocratic Philosophers: A Critical History with a
Selection of Text2nd ed. (Cambridge: Cambridge University Press, 1983).
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worldview of theYijing, especially as it is has been interpreted by Confucian philosophers,
cannot be accurately characterized as either biocentric or ecocentric, if by those terms we mean
that human values have no special meaning or significance. Rather, the worldview we find in the
Yijing is best characterized by Tu Weiming's4HH term,anthropocosmicwhich impliesa

balance between the human and the "cosmic” (or natural). This term preserves the indisputable
human or humanistic thrust of Confucian thought and practice, but not to the extent of
anthropocentrism and not to the exclusion of human interests, as implied by "ecocentrism" or
"biocentrism.® | will argue that the common nature shared by humanity and the natural world,
according to the&ijing, is inherent creativity, and more specifically moral creativity, which can

be fully realized only by human beings. Thus what Naess calls "Self-realization” requires an
understanding of how nature works, and understanding the morality inherent in human nature
deepens our "ecological wisdofh."

| will focus on the philosophically richest part of thiging: the Xici zhuan %% {5
(Commentary on the Appended Phrases) appendix, also known as the "Great Treddise"
(Dazhuan, which dates from the late Zhof to early Han% dynasties. First, however, |
will discuss some general features of ¥ie%; and their ecological implications, beginning with

a brief summary of the structure and history of the text itself.

The core of the&fijing is a divination system based on sixty-four hexagrayua }) or

six-line diagrams, where each line may be either salid , symbolizimg [, or broken

® See Tu WeimingCentrality and Commonality: An Essay on Confucian Religiougidisany:
SUNY Press, 1989), 78, 102-107, addm, "The Continuity of Being: Chinese Visions of Nature," in J.
Baird Callicott and Roger T. AmeNature in Asian Traditions of Thoug@lbany: SUNY Press, 1989),
67-78. Mary Evelyn Tucker also notes this difference in "Deep Ecology and Confucianism," in Landis
and Barnhill,op. cit, 129.

6 "Ecological wisdom" is one of the guiding principles of the Green Politics movement. See, e.g.,
the "Ten Key Values of the Green Party" of the United Statgs//www.gp.org/tenkey.shtml

’ Richard J. SmithFathoming the Cosmos and Ordering the World: Yhimg (I-Ching, or
Classic of Changesind Its Evolution in ChingCharlottesville: University of Virginia Press, 2008), 8.
See also Bent NielseA, Companion ti Jing Numerology and Cosmologlyondon: RoutledgeCurzon,
2003), 258; Michael NylarThe Five "Confucian” Classi¢giew Haven: Yale University Press, 2001),
220; and Gerald William Swansofhe Great Treatise: Commentatory Tradition to tBeok of
Change% (Ph.D. diss., University of Washington, 1974), 10.
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—=, Symbolizingyin [&. Thus the hexagram representing praeg or the peak ofangin a
process of cyclical alternation, = , Which is given the name @ramand symbolizes
Heaven k.. The hexagram representing pyie or the peak ofin in a process of cyclical

alternation, isE § , Which is given the name Kii#1 and symbolizes Earthif,.. The other

sixty-two hexagrams are all the other possible combinatioparafandyin lines. Each one has
a name and is conceived to represent a particular configuratyam aidyangin terms of both
natural processes and human or social situations. The hexagrams are traditionally attributed to

the mythic sage Fuxitz&. Some examples of hexagram names are Juvenile Igno&i(ie4),

Closenesstl, (#8), Obstruction?; (#12), Returnf& (#24), Reciprocity i (#31), Release

fi (#40), and AbundancéZ (#55)8

The hexagrams are understood to be temporal configuratigmns arfidyangon two
levels. First, each hexagram itself is said to describe a temporal frame, starting from the bottom
of the hexagram and ending at the top. Thus each hexagram represents a process, not a static
condition. Second, thgn or yangnature of each line is part of a temporal process of cyclical
alternation.Yin andyangare not substances themselves; rather themadesof the constant
transformation ofji, the "psycho-physical stuff" of which all things are composed,; they are
modalities of changeXin describegji in its dark, cold, sinking, condensing phagng
describes the light, warm, rising, expanding phase. Therefore eachylin®@iyangonly
temporarily: when ityin or yangactivity reaches a maximum, it changes direction, so to speak,
and begins to act in the opposite mode. This can be represented by the following sine curve

representing the fluctuation gin andyangin a day:

8 | am using the hexagram names as translated by Richard JohriThgn@|assic of Changes: A
New Translation of the | Ching as Interpreted by Wang\Bi: Columbia University Press, 1994). The
hexagrams are also conceived as combinations of two component three-line “trigrams" (algmagalled

The elght trlgramst(a gua /\;tﬁ) and their symbolic meanlngs are Qigh (Heaven) = Duif?

(Lake) —,Li ¥ (Fire) ==, ZheniZ (Thunder) == , Sunse (Wind) ==, Kan X (Water)
==,Gen B (Mountaln) , and KuniEfﬂ (Earth)—— (these are not Lynn's translations). Each

trigram also has an almost |nf|n|te number of further correlations, similar to tledatiow cosmology of
the Five Phasesvlxing. Like Qian and Kun, the other six trigrams, when doubled, comprise hexagrams
with the same name as the trigram.
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The constantly changing nature of the andyanglines means that each hexagram too is
inherently changing. A hexagram yielded by the divination method represents an inherently
dynamic, changing situation as well as its direction of change, like a vector (a force with both
magnitude and direction). The particular configuration of that dynamism points to another
hexagram, which can be interpreted aspbentialfuture state that the present state is tending
towards. This is the aspect6ijing divination that is often considered "fortune-telling."
Accompanying each hexagram in tfiging is a short oracular text, composed of ancient

oracular formulas such as "auspicioys"#) and "inauspicious'xfong [X]), and phrases
resembling proverbs, such as "It is beneficial to cross the great Watex (la quanfi];* k

JI1)."® There is a similar short text for each of the 384 (6 x 64) lines. The hexagram texts are
attributed to the first king of the Zholf dynasty (1045-256 BCE), King Wery. F; and the

line texts are attributed to King Wen's son, the Duke of ZRdth. This much of thefijing is
usually called by the earlier nardbou Yi & %, or "Changes of Zhou," and is dated by modern

scholars to about thé"@entury BCE (except for the hexagrams themselves, which may be
considerably older}?
The rest of what we know as thging consists of a number of "appendices” traditionally

called the "Ten Wings"shiyi -{-Z), although there are actually only seven of them (three are

° This is found in nine hexagrams, plus one other in negative form. For an early analysis of the
hexagram texts in English see Arthur Waley, "The Book of ChanBe#étin of the Museum of Far
Eastern Antiquities5 (1933), 121-142.

10 see, for example, LyniThe Classic of Changgeg.
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each divided into two parts that are counted separately). Some are commentaries on the
hexagrams and their component trigrams, while others, includingi¢hevere originally
independent philosophical treatises on the theory of change underlying the hexagrams and the
divination system. The Ten Wings were attributed to Confugius- (551-479 BCE), although

this has been questioned since at least the Sgndynasty (960-1279 CE). Two of them are

dated by historians to roughly the time of Confucius, but the others were probably written as late
as the first century of the Han dynasty (206 BCE - 220'€E).

The word "change"%, in the title of theYijing has three levels of meanifg.The
simplest one refers to the process of constructing a hexagram by means of yarrow or milfoil
(achillea millefolium stalks and interpreting the oracle. The method involves three steps to
derive each line of a hexagram, each step consisting of four operations of counting off stalks.
Each of these steps is called a "change." ThuXittie®:g¥ appendix says, "Therefore four

operations completes a changg;(eighteen changebi@n) completes a hexagrang i Ve

5, A\ EmpkE" Secondly, as described above, each hexagram line is inherently

11 The two earlier ones are tli@an zhuanZzf# (Commentary on the hexagram texts) and
Xiang zhuanZ{# (Commentary on the trigram and line "images," i.e. their correlative symbolism). See
Lynn, op. cit, 3.

12 These are different from the three meaningg gfven in theYiwei Qian zuo d@Aprocryphal
treatise on th&’i: Penetrating the measure of Qian), which are gas{, changelgianyi 5% ), and
constancybuyi 4 %)) (Yiwei Qian zuo duz; 4257 82% [Yijing jicheng 54855 ed., vol. 157], 1a).
See also Hellmut Wilheln€Change: Eight Lectures on the | Chifgrinceton: Princeton University Press,
1960), 15-16. Nylan is mistaken in claiming that the three meaningsaf contained in th¥ici zhuan
(Nylan, op. cit, 230).

13 Yijing, Xici A.9.6, in Zhu Xi 4% (1130-1200)Zhouyi benyifE 543 (Original meaning
of theZhou Y) (Taibei: Hualian&1L: #ER#, 1978), 3:11a. All translations are mine unless specified
otherwise. My citations follow Zhu Xi's ordering of the text, with subsections accordingdivisiens
of his commentary. Zhu Xi followed Cheng Yif§Fg (1033-1107) slight rearrangement of Xiei text,
so some of the numbering differs from the standard versions based on WarAgBi'sommentary,
such as th&houyi zhengyi ) IF5% (Correct meaning of thehouy) compiled, with subcommentary,
by Kong Yingda f[.#8%£in the Tang/# dynasty, and the Harvard-Yenchi@gncordance to Yi Ching
N R 25 115

Note thatbian andyi are used synonymously heBianyiis the colloquial word for change. The
method preserved in théci is fragmentary and was "reconstructed" by Zhu Xi inviiesie gimengZ,£2
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dynamic, and thus each hexagram is a picture of a changing situation. When a single line
transforms into its oppositgi(-broken toyangsolid or vice versa), or a hexagram changes into
any other (depending on which of its lines are changing lines), that is also called a "change”
(usuallybian). And finally, "change" (usuallyi) refers to the cosmic processes of change and
transformation, as in "the Way of Changg'dao 5i).1* Another important instance of this
usage is a line from théici that will be further discussed below: "In change there is the Supreme
Polarity” (i you taiji 554 Kfix) -- i.e., theyin-yangprinciple®

| prefer to translateY'ijing" as "Scripture of Change," emphasizing this last meaniyg of
The more common translations, "Classic of Changes" or "Book of Changes," emphasize the first
two meanings. However, "classic" and "book" also obscure the fact théi titdeast sine
Confucius' time, has been considered a sacred text, so "scripture" is really the appropriate
word 16

What ecological insights can we infer from these general features 6ijithg? First is

the obvious point that changaign or yi) and transformatiorh(ia L) are primary

characteristics of the natural world. Change is inherent in things and does not require external

causation, like the Newtonian billiard-ball model in physics. Chend2¥i said, "Once there
is i there is natural generativitgitan sheny & HIE 284"t Each line and each trigram and

hexagram is a snapshot of a continuous process of change and transformation, based on the

yin-yangprinciple of bipolarity. There is no need for a transcendent god or principle to wind up

FZZ% (Introduction to the Study of théi). See Joseph A. Adler, tranktroduction to the Study of the
Classic of Changeby Chu Hsi (Provo: Global Scholarly Publications, 2002).

14 Zhu Xi, Introduction to the Study of the Classic of Char2fe "Change"y{) in this and the
previous phrase could also be interpreted as "Scripture of Change," e.g. "the wagladrbes'

15 Yijing, Xici A.11.5.

16 Referring to the anciemtu jing 7i4% as "Five Classics" preserves the bias dfdéntury
Protestant missionaries and translators who were unwilling to consider anything other than iBhastian
a real religion. The "Five Classics" were therefore put in the same category as the ®eaassiceliof
ancient Greece and Rome. Note also jihgtwas the word chosen to translaf&ra from Sanskrit.

17 Henan Chengshi YishiiEgf2 (2, juan 15, inEr Cheng ji —f2% (Beijing: Zhonghua
shuju, 1981), 148.
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the cosmic clock- or to create it, for that matter. The ultimate ordering principle, which emerges

from things and does not exist apart from them, is change/transformation/creétivhis is
why scholars have long analyzed traditional Chinese thought in terms of "process phild8ophy."
Second, that inherent change/transformation/creativity is "powered," so to speak, by the

inherentbipolarity of all things and the inherent bipolarity of the very "stuffi’ ) that

constitutes all things. Thgn-yangprinciple of bipolarity is the ultimate ordering principlecpf
Change is ordered, not chaotic; it therefore is potentially intelligible by the rational human mind,
although in many cases we may need "spiritual” assistance in ascertaining that order. This is

where theYi as a divination system comes into play. But even "spiritual thisggh(wutH
#1?° like the hexagrams, yarrow stalks, and gods are part of the natural/moral order, at least

from the perspective of Song Confucians like Zhu Xi. In this way of thinking there is no such
thing as "supernatural,” strictly speakifigThus we can find spiritual meaning in the natural
world and its cosmological history, as contemporary thinkers such as Thomas Berry have
suggested?

Finally, the fact that th¥ijing is considered both a reflection of the fundamental
principle underlying the natural world and a guide to human behavior implies that human moral
values are implicit in the natural world. This is why Wies more closely associated with

18 This is an example of what David L. Hall and Roger T. Ames call "aesthetic order," in
Thinking Through Confuciu@lbany: SUNY Press, 1987), 11-25, 131-138.

19 see, for example, the special issue oflitiernal of Chinese Philosopltevoted to Alfred
North Whitehead (the founder of process philosophy) and Chinese thought: vol. 6 (1979), no. 3.

20 Yijing, Xici A.11.3, A.11.8Zhouyi benyB:14a, 15a.

21 See Kidder Smith, Jr., Peter K. Bol, Joseph A. Adler, and Don J. V@yaitty Dynasty Uses of
the | Ching(Princeton: Princeton University Press, 1990), chs. 6-7; my portions of this book are also
available in Chinese & &, "Zhu Xi yu bushi" 2= 5 % (Zhu Xi and Divination), in Tian HadH
% (Hoyt Tillman), ed.Songdai Sixiang ShiluaR{tEfE 51 (Essays on Song Intellectual History)
(Beijing: Chinese Academy of Social Sciences, 2003), 304-348. See also Joseph A. Adler, "Divination
and Sacrifice in Song Neo-Confucianism," in Jeffrey L. Richey,Tesh¢ching ConfucianisiNY: Oxford
University Press, 2008), 55-82.

22 See, e.g. Thomas Berifhe Great Work: Our Way into the Futuitéew York: Bell Tower,
1999). Berry did not consider himself a deep ecologist (he called himself a "geololgiaras,| have
defined the category | believe it fits him.
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Confucianism than with Daoism or Buddhism, although scholars identified with all those
traditions have used it and have written commentaries on it. The non-duality of natural principle
and moral principle has been a fundamental assumption in Confucian thought since before
Confucius himself. It is implicit in the doctrine of the "Mandate of Heaveat (ning K1),
insofar as this doctrine implies that heaven, which is at least partly equivalent to the natural
world, has a moral wiff® Thus the same natural patterns and principlegat the
Neo-Confucians later calldd # (principle or order}- operate in both the natural sphere and
the human sphere. Or, to put it another way, human beings are natural beings, and human moral
values are reflections of patterns seen in eaturontrary to the early Daoist argument that
Confucian moral categories are artificial and unnatural (@ogzi %1 18 and 19).

We are now ready to examine tkiei appendix of theijing. | will structure the
discussion under four topics: (1) the non-duality of natural and moral principle, (2) the

relationship of humans with the natural world, (3) the concefatijof &fi#: (supreme polarity)

as the ultimate principle of creativity, and (4) the spirituality of nature.

Natural and moral principle
The non-duality or parallel of natural principteqli “X:#) and moral principledaoli

JETHE)?4 is expressed throughout theci zhuan but especially in its earlier sections. The very

first lines are as follows:
Heaven is high and honorable, earth is low and base; thus the positions of Qian

and Kun are determined. The high and low being set out, the honored and lowly

are positioned (A.1.1)KBiHh G, v dfE 22, B DABE, &A1 2.2

23 The philosopher Xunzi&j 7 (Xun Qing #jlll, 3¢ century BCE) went further than any other
Confucian in identifying heaven with the natural world, and in fact denying that it had a mo(ad wil
effect denying the Mandate of Heaven). But my view is that heaven for most Confucians was partly
personalistic and partly or mostly impersonal and natural.

24 These are my interpretations of these terms; they are not used consistently in these senses by
the Song Confucians. Often, in their usage, the terms are synonymous.

25 Zhouyi benyi3:1a.
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Here the spatial relationship of heaven (high) and earth (low) are the templatesiocitie
hierarchy implied by "honored and lowlyddi jian). Thus social hierarchy is natural, as indeed
it was universally assumed to be in ancient times (not only in China, and perhaps not only in
ancient times).

The creation of th&i by Fuxi, King Wen, and the Duke of Zhou is attributed to their
ability to see these common patterns underlying the natural and human spheres. For example:

In ancient times, when Baoxi [= Fuxi] ruled the world, he looked up and

contemplated the images in heaven; he looked down and contemplated the

patterns on earth. He contemplated the markings of the birds and beasts and their

adaptations to the various regions. From near at hand he abstracted images from

his own body; from afar he abstracted from things. In this way he first created the

Eight Trigrams, to spread the power of spiritual clarity and to classify the

dispositions of the myriad things (B.2.1)5 & 2% IR 2 £ K T, /7R 574

R, A RIELE A b, 85 BR 2 S0, B 2 B, TGS B, I BGEY), It =6 1E )\ F,

DA B 2 48, DUSH B 2 1 20
The rest of section B.2 of théci describes how, after Fuxi died, the mythical Yellow Emperor
=, Yao 2&, and Shungf all created various aspects of culture (plows, markets, boats, carts,
mortars and pestles, bows and arrows, houses, coffins, and written records) by modeling them
after specific hexagrams. Similarly,

The sages were able to enact statutes and rituals by seeing the activities of all

under heaven and observing how they come together and (inter)penetrate (A.8.2).

BNALARKR N 28, e, DT H s 2

The centrality ofyin-yangalternation to both natural and moral principle is stressed in the

following important passage:

26 |bid. 3:18a. "To spread the power of spiritual claritighg shenming zhi def 1 B 2 )
means that Fuxi made available to ordinary people the accomplishment of his own mind's spiritual clarit
"Spiritual clarity" could also refer to the spiritual power of the oracle. Thesphsaalso found iXici
B.6.1.

27 1bid. 3:7h.
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The alternation ofin andyangis called the Waydao). One who carries it out is

good. What completes it is the natuxa() (A.5.1-2) &[5 55, 42 &

e, i A28
Thus the natural pattern gin-yangalternation is fulfilled in human moral action. Furthermore,
the hexagrams' dynamic structure has direct moral implications:

The lines and images are active within [the hexagrams]; good fortune and

misforune are seen without. Meritorious undertakings are revealed in the changes;

the dispositions of the sages are revealed in the texts (BB N, & X

LA, D3 WP, BE N2 WP R

Another passage of théci implies the parallel between natural and social patterns a bit
less explicitly:

"A calling crane is in the shadows; its young answers it. | have a fine goblet; |

will share it with you.8° The Master [Confucius] said: "The noble man might

stay in his chambers, but if the words he speaks are about goodness, even those

from more than a thousatidaway will respond with approval to him (A.8.5)."

[WESERE, e, AR, BB | 7H: [BTEHL=E, iHEE,

HRITHZIMNEZ | .
While this passage is clearly part of a lg§ing commentary attributed to Confucius, and that is
probably the reason it was included in Xiei, it also implies that the natural resonance between
an adult and young crane is paralleled by the recipraosfiy £) between two friends.

In theXici it is clear that the ability to see the moral implications of natural patterns is
what distinguishes a "sageshengrenZE A ) from ordinary people. Sagehood in the Confucian
tradition since Mencius#f- has been the symbol of the religious goal that all human beings

have the potential to achieve, given the proper social and cultural support. We can conclude, then,

28 |bid. 3:5a.
29 |bid. 3:17b.
30 This quotes the second line text of hexagram 61, Inner Trust (ZhomgRi.

31 Zhouyi benyB:7b; trans. Lynnop. cit, 57-58.
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that human wisdom (sagacity) and fulfillment require an understanding of the non-dualism of the

natural world and humanity.

Relationship of humanity and nature

In Zhu Xi's commentary oKici A.5.2, "One who carries it out is good. What completes
it is the nature"#2 & &, iz #VEtH (quoted above), he says:

The Way is contained iyin and acts ityang "Carries it out" refers to its

expressionf@). "Good" means the accomplishment of transforming and

nourishing flua yy; this is the matter ofang "Completes" refers to what it

contains. "Nature" means what things receive. This says that when things arise

they have a nature, and each contains this Way. This is the matiter Tfe

writings of Masters Zhou and Cheng speak of this thorougliya 7~ & i { 7-F
5. MEHEEw. BEHEE 2 BBt REHED. R .
SYERIEN, MR RET, BBl BTRETFISHR
By defining "good" as "transforming and nourishing," Zhu Xi is alluding here to section 22 of
theZhongyong+JZ (Centrality and Commonality), which says:
Only those who are absolutely authentibgng 35%) can fully develop their nature.
If they can fully develop their nature, they can then fully develop the nature of
others. If they can fully develop the nature of others, they can then fully develop
the nature of things. If they can fully develop the nature of things, they can then
assist in the transforming and nourishing procksa yu 1 5] of Heaven and
Earth. If they can assist in the transforming and nourishing process of Heaven and
Earth, they can thus form a triad with Heaven and Edffts T~ £ 5%, ZHE & H
Py B R, RIRESRAZME: medi ANk, ARSI t: sedivmett,
RIRT LAV R L E s vV R ALE, AP DABL RS 2, 38

32 Zhouyi benyB:5a-b. The references at the end are to Zhou D& (1017-1073) and
the brothers Cheng HafE5H (1032-1086) and Cheng Yfi£liH (1033-1107).

33 Trans. Wing-tsit Cham Source Book in Chinese PhilosoggRyinceton: Princeton University
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This passage from tl#hongyongs perhaps the most explicit early Confucian support for a deep
ecological perspective. In addition to its implication that humanity and the natural world are
intimately linked3* it suggests that the nature they share is transformative and nourishing, and
that humans have a crucial role to play in bringing that nature to fruition.

The term "transforming and nourishing” does not occur irYijueg, but we do find
several important references to the similar tehang 4=, or "birth, life, growth." For example:

Life and growth $heng shendt: 4, or "production and reproduction”) is the
meaning of "change¥() (A.5.6). A4z 54 5 3

As for Qian (hexagram 1), in stillness it is focused; in activity it is direct. This is
how it is greatly life-givingda sheny As for Kun (hexagram 2), in stillness it is
condensed; in activity it is diffuse. This is how it is broadly life-giviggang

sheng (A.6.2). Kz, Hgth &, HEjth B, BUUKAER. Kb, HiFh e, HF)
R, 2 DL A5G 3

The great virtue of heaven and earth is called $ifeg (B.1.10). K iz K7
F1AE 37

Perhaps we can sum up these ideas with the notion of "flourishing." The flourishing of life is the
principle of change, and the principle of change is the fundamental nature of the natural world,
which includes the human sphere. Awngyongsays that the capacity to assist the natural

world in this process is a characteristic of one who is "perfectly autherticti{eng 22 ) -- in

Press, 1963), 107-108, with "authentic" substituted for "sincere" in the first sentenceaatid "t
substituted for "trinity" in the last. The date of thigongyonds uncertain, but is probably within a
century before or after théici. See Xinzhong Yao, "Preface," in Andrew Plaks Hsiieh and Chung
Yung(London: Penguin, 2003), viii-ix.

34 Another famous expression of this idea is Cheng Hao's statement, "The humane person regards
all things in heaven and earth as one body; there is nothing that is not hifasgif; UL Hb B4 25—
%, ZEECth. Henan Chengshi Yist2A (Er Cheng ji15); cf. ChanSource Book530.

35 Zhouyi benyB:6a.
36 |bid. 3:6h.
37 |bid. 3:8a.
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other words, a sagé€. As Thomas Berry describes the virtue of "being authentic" in the
Zhongyong

It is the virtue that reaches deep within thrgrund of personal existence to an

ultimate power capable of transforming the human community and the entire

universe. This power is correlative with the heavenly and natural powers and,

with these, originates, sustains, and transforms the universéeitself.

Although the worctheng i (being authentic) does not appear inXie,*° it is worth
explaining how Zhu Xi understood it, since it is indirectly implicated (through his allusion to
Zhongyond2?2) in his interpretation of théijing's claims regarding the nature shared by
humanity and the rest of the cosmos. As | have commented elsewhere on Zhu's interpretation of
cheng

Zhu Xi, in his commentary on thBongshuiEZE [by Zhou Dunyi 2]

defineschengas "being perfectly actualizedhishi & &),"*! or "actualized

principle / order" hili &¥#).#> Chengin this sense is the actualization in moral

activity (or function,yongH) of the true naturex{ng 4:) or fundamental

substancebenti A48) of a thing. Only human beings can fail todheng-- a

rock is a rock, but not every human is humaee ((—).** As Tu [Weiming] puts

38 |t is the Song Neo-Confucian thinker Zhou Dunyi who most explicitly makes this claim, in the
first sections of hiFongshuPenetrating the Scripture of Change): "Being a sage is nothing more than
being authentic"B23 22 (in Zhang Boxingsf{H{T, comp.,Zhou Lianxi xiansheng quanji & %
444 [Complete collection of Zhou Dunyi's works], ihengyi tang quanshuF 5 43 [Library
of Zhengyi Hall, 1708]Baibu congshu jichengg# g8 & &5 edition, vols. 218-219, hereafter cited as
Zhou Lianxi jf& 5§/ %), 5:9a.

39 Thomas Berry, "Individualism and Holism in Chinese Tradition: The Religious Cultural
Context," in Tu Weiming and Mary Evelyn Tucker, e@onfucian Spiritualityvol. 1 (NY: Crossroad,
2003), 47.

40 It does appear twice in thWenyan'= (Remarks on the texfjppendix, under lines 2 and 3
of the Qian hexagram.

41 Zhou Lianxi ji 5:2b.
42 |bid., 5:9b, 5:11b, etc.

43 In the Mencian tradition of Confucianism, which by the Song dynasty had become normative,
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it in reference to human being&hengas a state of being signifies the ultimate

reality of human nature and, as a process of becoming, the necessary way of

actualizing that reality in concrete, ordinary human affditslt'is manifested in a

human being when one is truly being or actively manifesting what one truly is by

nature; when one is a morally-actualized agent.

What theXici and thezhongyongmply is that human beings share the dynamic,
transformative, creative principle underlying the natural world. Human beings, who unlike other
species ordinarily fail to fully realize their natures (for reasons not given in these texts but
thoroughly explored by the Song Confucians), have the responsibility to do so by following the
Way, which involves actualizing the potential of their transformative, nourishing natures. They
can do this by practicing humanenasn({-):

Therefore the Way of the superior perspmzi %= -1)] is indeed rare. It is

manifested in humaneness and contained in its function. It arouses the myriad

things, yet they do not share the worries of the sage. Its fullness of virtue and

Great Work are perfect indeedi¢i A.5.4). HMUH 72 iEfifL. BEsE, g,

S A BLEE N [F B, R B R
Zhu comments:

It is manifested from within outwards. Humaneness means the achievement of

creative transformation, the expression of virtdg@ = N4, {—E87EE 2 I,

{87 S4h. 4°

Another passage of théci also alludes to humanity's relationship with nature:

humanity or humanenes() is the hallmark of human naturer{g); human nature is the principlie)(
of being human, and is thus continuous with the natural/moral dialeli/daoli “&<¥H/7E3H).

44 Tu Wei-ming,Centrality and Commonality: An Essay on Confucian Religiousdsany:
SUNY Press, 1989), 80.

45 Joseph A. Adler, "Response and Responsibility: Chou Tun-i and Neo-Confucian Resources for
Environmental Ethics," i€onfucianism and Ecology: The Interrelation of Heaven, Earth, and Humans
ed. Mary Evelyn Tucker and John Berthrong (Cambridge: Harvard University Center fordiieStu
World Religions), 132, with Wade-Giles romanization changegirtgin.

46 Zhouyi benyB:5b.
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[The sage] is just like heaven and earth; therefore he does not oppogé tHizm.
knowledge comprehends the myriad things and his Way helps all under heaven,;
therefore he does not transgress. He acts according to present circumstances and
is not carried away. He rejoices in heaven and understands its decrees; therefore
he does not worr§? He is content in his land and sincere about being humane;
therefore he is able to love (A.4. 3L RIARMLL, HOANIE . H01E T B, T 7%
RF, MOA#E. SHATTIANR, 8RR A, MAE. 23, lEes. *°

Zhu Xi comments:
This is the matter of the sage "fulfilling the natures" [of thirt§sT.he Way of
heaven and earth is simply to understand being humane.... Being content
wherever he is and always being humane, he is therefore able to never forget his
mind [intention] to help things and to humanely benefit théfE: A 4 .
Kt 2 BRUZIME.... FERSZME—BZ A, BN THEY) 2 LI

Sz 51

f[[]\‘l%'

47 Although | am not focusing on Wang Bis i (226-249) interpretation of thé, his
commentary here offers some supporting points. On this sentence he comments, "His virtue is united with
Heaven and earth, thus he is 'just like' thef'& K3, &EHM L (Zhouyi Wang-Han zhy& 5 F-58)F,
Sibu beiyaolUE % ed., 7:3a).

48 Wang Bi says, "He accords with the transformations of Heaven, thus 'he rejiiic&s? &
e, (ibid.).

49 Zhouyi benyB:4b. Here Wang Bi says, "Being content in one's land and sincere about being
humane is the dispositiogiig) of the myriad things. When things accord with their natures the merit of

being humane is abundan®? -~ & EY) 2 K. PIIRHFANHCDHES (ibid.).

50 Alluding to theShuoguazfi$ (Discussing the Trigrams) appendix, section 1, which
describes Fuxi's process of creating Yiie'Mysteriously aided by spiritual clarity he produced the
stalks.... Observing the changesg/iof andyanghe established thgua[trigrams and/or hexagrams]....
Harmoniously according with the Way and virtue he ordered them into ideas. He exhausted their
principles, fulfilled their natures, and thereby attained [heaven's] degoeglf jinxing yi zhi yu minygy
W BRI A . L BB R B2, TISLEN ; SEHEARISE, 2R 2 AIE R T84, MR8, 59 3
M, PLE A (Zhouyi beny#:1a). In Zhu Xi's comment on this he specifies that "naturésy (I%:)
refers to "the natures of people and things¥ ¥4 (ibid. 4:1b).

51 Zhouyi benyB:4b-5a.
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The Xici passage continues:
He encompasses the transformations of heaven and earth and does not transgress.
He completes all things without omission (A.4.4%[E K 3 2 AL AN, Hpk
Y ANIE, 38T F R TE T RN, SOk T T B SR, 2
Zhu comments:
This is the matter of the sage "attaining [heaven's] deéteeThe
transformations of heaven and earth are inexhaustible, and the sage treats them as
his own boundaries. He permits nothing to transgress the Way of the Mean, and
so is called one who "completes all thifiggt ¥ A £z F---. Rz LT,
MEE AR TuE, AMEEPRIE, Pragones i
These passages are obviously similar tadivengyonts description of the sage
"assisting the transforming and nourishing processes of Heaven andZattti 2 14 5. " Zhu
Xi goes further in claiming that this is a matter of the sage identifying with all things and
"fulfilling their natures & f%." This is the special role occupied by human beings in the cosmos,
supporting the idea that what we have here is an "anthropocosmic" perspective, not simply
ecocentric or biocentric. As théci further says,
Heaven and earth set out the positions [of things]; the sage actualizes their
potential (B.12.4). KHhzzfr, 28 N FgE.>
Thomas Berry echoes this idea:
First, we must understand that the universe is a communion of subjects, not a
collection of objects. This implies that we recover our primordial intimacy with
the entire natural world. We belong here. Our home is here. The excitement and
fulfillment of our lives is here. However we think of eternity, it can only be

52 |hid., 3:5a.
53 See note 48.
54 |bid., 3:5a.

%5 |bid., 3:27b. Similarly, th&iji &t (Record of Ritual) says, "Humans are the mind/heart of
Heaven and earth’\ # K 2 .0t (Li yun #81E chapter, section 20).
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another aspect of the present. The urgency of this psychic identity with the larger

universe about us can hardly be exaggerated. We are fulfilled in our communion

with the larger community to which we belong. It is our role to articulate a

dimension of the universeé.
The specific dimension of the universe that human beings, and only human beings, can articulate
is the moral dimension. Again, what we might call "Confucian deep ecology" is not ecocentric or
biocentric, and is certainly not anthropocentrigs &inthropocosmic.

A more specific reference to ecology is found in the story of Fuxi's creation ¥f, the
guoted above; specifically: "He contemplated the markings of the birds and beasts and their
adaptations to the various region#t 58k 2 3, il 2 & (B.2.1). Since this is one of the
patterns that Fuxi incorporated into the divination system, the implication is that fitting into one's
ecological niche is a principle that human beings should follow. This, of course, is a specific case
of the general emphasis oglationality in traditional Chinese thought: the identity of a thing is
defined and constituted by its relationships.

Taiji & (Supreme Polarity) and inter penetration®®

¢ Thomas Berry, "The Universe Story: Its Religious Significance," in Roger S. Gottlieb, ed.,
Liberating Faith: Religious Voices for Justice, Peace, and Ecological Wigdaninam, MD: Rowman &
Littlefield, 2003), 570.

57 Joseph Needham described this in an oft-quoted passage: "Things behaved in particular ways
not necessarily because of prior actions or impulsions of other things, but because their pdabiion i
ever-moving cyclical universe was such that they were endowed with intrinsic natichsnwalde that
behaviour inevitable for them. If they did not behave in those particular ways they would lose their
relational positions in the whole (which made them what they were), and turn into something other than
themselves. They were thus parts in existential dependence upon the whole world-organism” (Joseph
NeedhamsScience and Civilisation in Chinaol. 2: History of Scientific ThoughCambridge University
Press, 1956], 281. This pattern is reflected in the Confucian notion that one is defined by one's social
relationships, and by the Mahayana Buddhist concept of "emptiness of own-Ilsemmigff\(a sunyat, or
zixing kong H1%£2%), which means that things lack independent, autonomous natures because their
natures are fundamentallyterdependent

%8 | first proposed "Supreme Polarity" as a translatiotaijifin Wm Theodore de Bary and Irene
Bloom, eds.Sources of Chinese Traditio?™ ed., vol. 1 (NY: Columbia University Press, 1999), 672.
See also Joseph A. Adler, "Zhu Xi's Spiritual Practice as the Basis of his Central PhilosophicalsConcept
Dao: A Journal of Comparative Philosophyol 7, no. 1 (2008), 57-79; amdkem, "On Translating aiji,"
in David Jones and He Jinli, edghu Xi Nowm(Albany: SUNY Press, in press).
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One of the most influential passages of Xi& for the Neo-Confucian revival of the
Song dynasty was A.11.5:

In change there is Supreme Polarigjj{). This generateskeng the Two Modes;

the Two Modes generate the Four Images; the Four Images generate the Eight

Trigrams. The Eight Trigrams determine good fortune and misfortune; good
fortune and misfortune generate the Great Wdely@. 5 Kk, /&4 wifE, m

AENI G, PIR A\, J\ENE T X, 5 XA R3S

| have been referring throughout this paper to Neo-Confucian interpretationsYojirige

and | have frequently mentioned the "principle"#) of creativity.Li andgi %, of course,
were the central terms in the Cheng-Zffk: school of Neo-Confucianism. However, in

focusing ortaiji now it is important to note that the discoursé efas the innovation of the
Cheng brothers in the $entury and was adopted by Zhu Xi in th&12hu Xi also
incorporated the writings of the Cheng brothers' uncle, Zhou DEfiliE, into his synthesis,

and it was Zhou who was most strongly associated with the condayjt.dBut Zhou did not
discusdaiji in terms ofli, as Zhu Xi later did. Zhou was not very influential during his lifetime,

RWAY

even on his nephews; yet Zhu Xi made Zhdaitu shuo &Kfi[EER (Discussion of the Taiji

Diagram) the foundation of Neo-Confucian cosmology. Zhou Dunyi and Zhu Xi, in their
different ways, were the most important and influential interpretetsjphfter the composition
of the Xici itself.

The equation ofaiji with li was a central aspect of Zhu Xi's synth&Sigor Zhu and his
followers, taiji was the "ultimate" or foundational principle, which more specifically was the

principle ofyin-yangbipolarity. Hencdaiji in that context really means "supreme polarity," or

59 Zhouyi benyB:14a. The Two Modes are thim (broken) and/ang(solid) lines; the Four
Images are the four combinations of two lines each. The Great Work, or Great Endeavor, ttgditional
referred to statecraft. To the Neo-Confucians it meant the work of becoming a sage.

60 This idea came from Zhu's teacher Li To#gffil (1093-1163). See Shu Jingnaki 574, Zhu
Xi nianpu changbiantk 2 &K 4% (Shanghai: Donghua shifan daxue chuban she, 2001), 266; and A.
C. GrahamTwo Chinese Philosophers: Ch'eng Ming-tao and Ch'eng Yi-cliluiardon: Lund
Humphries, 1958), 163.



20

"ultimate polarity," not "Supreme (or Great) Ultimate," as it is usually transiatethwever,
before the 12 century taiji was almost certainly interpreted in referencaitmotli. That is, for
both the author of thXici passage quoted above and for Zhou Dumayji, was most likely the
energetic potential aji to divide into theyin andyangmodes- the incipient bipolarity of
undifferentiatedyi, not the abstract principle of that bipolarify.

With that important qualification established, it is fair to say that, whether interpreted in
terms ofli or qi, taiji in theXici is the generativity or creativity inherent in all things. That is,
taiji is either that creativity itselfy() or the principle of that creativityij]. Cheng Chung-ying
H3E argued this point quite persuasively in his 1979 article, "Categories of Creativity in

Whitehead and Neo-Confucianisit."Cheng says, for example, thaiji in theYijing is "a
rhythmic movement of alternative polarities. It involves novelty and is revealed in the concretion
of things and affairs® And the fundamentali-substance is "the fluid state of becoming... the
indeterminate unlimited material-becoming” with "intrinsic dynamics of alternation and
interpenetration®®

The idea of "interpenetration” is only hinted at in Xiei, but it is developed more fully
in Zhou Dunyi's two major works, thaijitu shuo(Discussion of the Taiji Diagram) and the
TongshuzfE (Penetrating the Scripture of Change), both of which are based in part on the
Yijing. Earlier we quoted this linkkom theXici:

The sages were able to enact statutes and rituals by seeing activities of all under

heaven and observing how they come together and (inter)penetrate (A28\2).

AURKR T 28, T i, D7 4%

61 Cf. note 57 and my forthcoming bodkeconstructing the Confucian Dao: Zhu Xi's
Appropriation of Zhou Dunyi

62 See Grahamyp. cit,162-165.

63 Journal of Chinese Philosophyol. 6, no. 3 (1979): 251-274. Reprinted in Chung-ying Cheng,
New Dimensions of Confucian and Neo-Confucian Philos¢iipany: SUNY Press, 1991).

64 New Dimensions545.
%5 |pid., 548.

66 Zhouyi benyi3:7b.
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Similarly,
TheYiis without thought and without action. Silent and inactive, when stimulated
it then penetrates all situations under heayeh0.4) 5 fit JH 1, fiE A, BARA
CO/NVEATBES N Nl Al
Although the referent in the latter passage isvthiself in its "spiritual” mode as an oracle, Zhu
Xi comments on it,
The mystery of the human mind/heatrt, in its stillness and activity, is also like this
N2y, HEhEFranrt.%
Thus the human mind/heart, even in its completely still phase (according to Zhu Xi), could be

fully responsive. Spontaneous, moral responsiveness to both natural and social relations
especially the latter was a signature characteristic of the sagely mind as understood by the

Song Confucian®’ Zhou Dunyi gave this idea of interpenetration a cosmological basis in his
philosophical cosmogony, the opening section ofTtigtu shuo

Non-polar (uji) and yet Supreme Polaritia{ji)! The Supreme Polarity in

activity generategang yet at the limit of activity it is still. In stillness it generates

yin; yet at the limit of stillness it is also active. Activity and stillness alternate;

each is the basis of the other. In distinguishjiimgandyang the Two Modes are

thereby established& M KAk . KAREN A BIARTTHF, FFmAFZ. §FK

BE. —8)—§F, BAHE. 3R, MELS.°
And in hisTongshuhe says:

Activity as the absence of stillness and stiliness as the absence of activity

characterize thingsyu). Activity that is not [empirically] active and stillness that

67 Zhouyi beny;i3:12b.
®8 |bid., 3:13a.

%9 See Joseph A. Adler, "Response and Responsibility: Chou Tun-i and Neo-Confucian
Resources for Environmental Ethics,"” in Mary Evelyn Tucker and John Berthrondeafgicianism
and Ecology: The Interrelation of Heaven, Earth, and Hun{&snbridge: Harvard University Center
for the Study of World Religions): 123-149.

0 Zhou Lianxi jj ch. 1.
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is not [empirically] still characterize spirisiier). Being active and yet not active,
still and yet not still, does not mean that [spirit] is neither active nor still (section
16). ByMAGEE, FFMAE), Y. BIMAGE), &, M. Bimks),
BRI MEET, AEAE)ARFHL

Zhu Xi comments:

There is stillness within activity, and activity within stillnesgi§ 5#%#, &#HH
@J.D

"Being active and yet not active, still and yet not still, does not mean that [spirit]
is neither active nor still" refers to the metaphysical ordi@g(er shang zhi )i
This patternI{ ) is spiritual and unfathomable. When it is active, it is
simultaneously still. Therefore [Zhou] says "no activity.”" When it is still, it is
simultaneously active. Therefore [Zhou] says "no stillness." Within stillness there
is activity, and within activity there is stillness. When still it is capable of activity,
and when active it is capable of stillness. Wityamgthere isyin, and withinyin
there isyang The permutations are inexhaustibl@®) i 5, #Fm &iF, AR
AR HEPm b2 ERAREmE. T HERERE NS e [EE)] .
HHERERE AR, H R . BiRARE, A E; BTREE), BNifAt
5 B aRE, AR, shirmgsth.”

In Tongshul6 Zhou continues:
For while things\{u) do not [inter-]Jpenetratadqng) [i.e. they are limited by their
physical forms], spiritgher) subtly [penetrates] the myriad things. Tyie of
water is based igang theyangof fire is based ityin. The Five Phases aye
andyang Yin andyangare the Supreme Polarity. The Four Seasons revolve; the
myriad things end and begin [again]. How undifferentiated! How extensive! And
how endlessWJRIIANIE, #HabEY). KEEMES, KIGIREZ. TUATREES, 25K

1 Ibid., 5:33b.
2 bid., from Zhu's published commentary on Trengshu

3 bid., 5:35a.
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Wi VURRELT, EWEih. Waoke! HEgo! ™
That is, thenatureof activity includes stillness and vice versa. In other comments oreifitl
shuozZhu says:

The original ground of thgangproduced by activity is stillness. With stillness

there must also be activity. This is what [Cheng Yi] meant by the "non-duality of

adivity and stillness." [#fi4:f% ] HyIAZEE. 2 LA, FiE [ 8

fiEd ] 7P

Within the stillness oyin is the basis oyangitself; within the activity ofyangis

the basis ofin itself. This is because activity necessarily comes from stillness,

which is based igin; and stillness necessarily comes from activity, which is

based iyang [2f# 2 EALZIR. BB AR ZR. 812 FblngFEi-f

bl #% 2 BT LAhBh B AR PR .

The material of water igin, yet its nature is basedyang The material of fire is

yang yet its nature is basedyin. ZKER&IIEARR. KA AR

Thus Zhou Dunyi and Zhu Xi understatadfi not only as creativity but also as the
capacity ofgi to transcend empirical boundaries. Just as activity includes stillness and vice versa,
things embody one another. This notion of interpenetration was fully developed first in Huayan

e ol =1 =1

#£F Buddhism in its doctrine of the "non-obstruction of phenomesta"shi wu-ai 2 Z545f),
and later in Neo-Confucianisff. This is the basis for Cheng Chung-ying's claim that
Taiji is nothing other than the permanent union of the moving forcga-gang...
Yin-yangmovements are immanenttaiji and are immanent in each otRer.

What is the ecological implication of this interpenetration? It goes directly to the basic

4 bid., 5:33b-34a.

7S |bid., 1:7b. Cf.Zhuzi yulei(Zhu Xi's Classified Conversationd.:1a.
78 |bid., 1:8a.

7 bid., 1:12a.

78

| discuss this much more fully Reconstructing the Confucian Dazhapter 3.

9 Chengpp. cit, 551.
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premise of deep ecology: the common nature shared by human beings and the natural world. If
we interpret theaiji of theXici as Zhou Dunyi interpreted it, we understand it as the
fundamental cosmogonic force that is fully present in every thing, accounting for the inherent
creativity ofqi. Furthermore, that immanent creative impulse renders each and every thing fully
present and open to every other thing, in fact containing every other thing. This "holographic”
cosmology is suggested by the next few lines of Zhou Duhgijgu shuo

The alternation and combinationydngandyin generate water, fire, wood, metal,

and earth. With these five [phases @ifharmoniously arranged, the Four Seasons

proceed through them. The Five Phases are the ugiteandyang yin andyang

are the unitary Supreme Polarity; the Supreme Polarity is fundamentally

Non-polar. [Yet] in the generation of the Five Phases, each one has its nature

(xing). Fp3Ef2G, MAKARE . TR, WURATE. TR,

Bl — KARt, KEAMARE , FAT AW, &—HE

The truth of Non-polarity and the essence of the Two [Modes] and Five

[Phases] mysteriously combine and coalesce. "The Way of Qian becomes the

male; the Way of Kun becomes the female;" the qivstimulate each other,

transforming and generating the myriad things. The myriad things generate and

regeneratesheng shengt:4:), alternating and transforming without eng fi

ZH, “hZKE, Wamkt. [HERT, MiERZ. | TR RS

Yy, EYHEATE R TS, 8

Taiji, then, is a universal creative force that unfolds or evolves into a bipolar state of
creative tension, which in turn further differentiates into the multiplicity of the phenomenal
world, each particular entity of which is said to contain in full the original creative principle.
Whethertaiji is understood as the force itself or its principle, this interpretation means that every
individual thing in the worldully embodies the ultimate creative power or principle. This is
analogous to saying that God, in the Abrahamic traditions (Judaism, Christianity, and Islam), is

fully embodied in each and every thinrga claim that goes well beyond at least the conventional

80 Zhou Lianxi ji ch. 1, quotingici A.1.4.
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theologies of those traditions.

The spirituality of nature
Thomas Berry has written eloguently about the spiritual character of "the universe story,"
the ongoingscientificaccount of the origins and "continuing emergence” of the universe. For
example:
[O]ur present Earth is not Earth as it always was and always will be. It is Earth at
a highly developed phase in its continuing emergence. We need to see the
sequence of earthly transformations as so many movements in a musical
composition. In music, the earlier notes are gone when the later notes are played,
but the musical phrase, indeed the entire symphony, needs to be heard
simultaneoulsy. We do not fully understand the opening notes until the later notes
are heard. Each new theme ealters the meaning of th earlier themes and the entire
composition. The opening theme resonates throughout all the later parts of the
pieced!
This scientific universe story, he says,
is our sacred story. It is our way of dealing with the ultimate mystery whence all
things come into being. It is much more than an account of matter and its random
emergence into the visible world about us, because the emergent process, as
indicated by the geneticist Theodosius Dobzhansky (1900-1975), is neither
random nor determined but creative, just as in the human order creativity is
neither a rational, deductive process nor an irrational wandering of the
undisciplined mind but the emergence of beauty as mysteriously as the
blossoming of a field of daisies out of the dark E&%th.
And when we refer to the Earth as a "living planetiy analogy only, since the Earth cannot
reproduce itself- we are referring to the quality shared by the Earth and living organisms;

81 "The Gaia Hypothesis: Its Religious Implications," in Thomas Bdiing, Sacred Universe:
Earth, Spirituality, and Religion in the Twenty-first Cent(i)y: Columbia University Press, 2009),
107-108.

82 bid., 110.
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namely the "subjective presence of one form to another as other. In this experience, the identity
of each is enhanced, not diminishé&®.In other words, "we must understand that the universe is
a communion of subjects, not a collection of objets."

It is not purely coincidental that Berry's profound ecological insights should resonate in
several ways with th¥ijing, because he was well-versed in the history of Chinese redigiou
thought. The continuing emergence and creativity he speaks of is foreshadowed by the notions of
change, transformation, and "life and growtsli€ng shergn theXici, discussed above. Cheng
Yi referred to the latter as "limitless life and growtH: 4=+ %&3), "ceaseless life and growth(
4R E), and "the mind of Heaven and Earth to produce thinggth¢E 472> 03t).85 TheXici
also speaks of the spirituality of nature:

The Master [Confucius] said, "One who understands the Way of change and

transformation understands the action of the spirisraf" (A.9.10). FEl: [ 41

b B, e B2y ] 80

To exhaust the spirit [in things] and understand transformation is the flourishing

of virtue (B.5.4). 55 # Ak, £l 2 .87

Shenis the finest, most penetrating form of tifighat constitutes all things. It is therefore
both a cosmological phenomenon and a human capability. It is seen in uncanny or unexplained
natural phenomena,; it is seen in ghosts, spirits, and deities; it is seen in the yarrow (milfoil)

stalks used ifvijing divination® and it is seen in the mind/heaxir( /() of the sage, which has

83 |bid.

84 Thomas Berry, "The Universe Story: Its Religious Significance," in Roger S. Gottlieb, ed.,
Liberating Faith: Religious Voices for Justice, Peace, and Ecological Wigdaninam, MD: Rowman &
Littlefield, 2003), 570.

8 For the first two terms séd¢enan Chengshi Yishlb Er Cheng ji148-149), and ChaSource
Book 553. For the third seéhouyi Chengshi zhugi€heng Yi's commentary on tivé hexagram 24)Hr
Cheng ji819).

8 Zhouyi benyB:11b.
87 Ibid., 3:21a.

8 Xici A.11.3;Zhouyi benyB:14a.
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been purified of all "contamination" by grosser formgjioZhou Dunyi, in hisTaijitu shuq
says:
Only humans receive the finest and most numingijs@nce formed, they are

born; when spiritgher) is manifested, they have intelligench: A\ t5.75 375 1
RE. WRRAER, MR
Zhu Xi's senior disciple (and sanHaw) Huang Gani%&} (1152-122) echoes this in saying:

Humans are the most numinoliag Zz) of the myriad things; they are not trees

V—y

and rocks. Therefore their essenjaey( %) and theigi & are full of spirit. A

Rl 2 B, IR, WHEBFEAERNSAWE.S
As | have written elsewhere concerning the role of spirit in Neo-Confucian thought, which drew
heavily upon théijing:

[T]he chief significance of spirit and spirituality in Neo-Confucianism is not a

transcendence of the natural order but a continuity with it.... By actualizing the

principle of being human that is, being "authentictfeng %) and "real" §hi

‘E) -- one can "assist in the transforming and nourishing process of Heaven and

Earth" X2 1L E and "form a trinity with Heaven and eart#ifi K i £

(Zhongyong2) 9t

Thus the cosmology of théijing makes possible an interpenetrating, mutually nourishing
"communion of subjects” that constitutes the ultimate fulfilment and self-realization of both

human beings and the natural world.

89 Zhou Lianxi ji 1:18a.

% Xingli daquan shul:FlE 42 (Great Compendium on Human Nature and Principle),
28:24a, p. 620.

1 Joseph A. Adler, "Varieties of Spiritual ExperienS&enin Neo-Confucian Discourse," in Tu
Wei-ming and Mary Evelyn Tucker, ed€onfucian Spiritualityvol. 2 (NY: Crossroad, 2004), 141.



