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Foreword

Today is a time of globalization of economy and information, with which the terms such as citizenship and community popular in the West are gradually become communal topics for other countries including China. China’s opening to the outside world has been improving the whole world’s globalization and at the same time China has also been influenced and impacted by exotic cultures. Therefore, to let China understand the world better and let the world understand China better so as to improve a peaceful development of the entire human society turns out to be a common desire and goal. In spite of the fact that the globalization of economy and information gives birth to the globalization of culture, the latter should not be a unification of various cultures but a pluralistic coexistence of different cultures of the world, in addition, each culture should preserve its uniqueness to contribute its value to the world. China has experienced so many vicissitudes since the Opium War (1840) on account of which China had to rethink its culture and followed the Westernization Movement (1860-1894), Constitution Reform (1898), Revolution of 1911, May 4th Movement, Foundation of New China (1949), Cultural Revolution (1966-1976), and over-worshiping of the Occidental Culture in 1980s, as well as a superficial resurrection of traditional Chinese culture since 2000, in the course of which people do not have time to engage in an in-depth reflection on traditional Chinese culture, and nowadays the modernized China has been alienating itself far from its tradition, and therefore Chinese culture and civilizations as cultural symbols for Chinese people are quickly losing its uniqueness, and certainly the Zhouyi (also referred to as Yijing, Classic of Changes) as the fount of traditional Chinese culture become strange to common people. Furthermore, in the past several decades, traditional Chinese culture including the Classic of Changes had been critiqued as a backward, feudal and superstitious element which hindered the development of Chinese sciences, technologies and society. Culture is a product of civilization of human. To put it in a nutshell, citizens are but carriers of culture and therefore a community made up of citizens is but a community of culture. Nowadays when economy, information and culture are globalized, citizens and the community will never stay in a closed and unchanging status. On the contrary, citizens and communities are in an opening and ever-changing status. As the Yijing is a book explicating principles of Changes, objectively probing into the philosophy conceived in the I Ching will undoubtedly help us understand better the meaning of today’s citizenship and community.

I. Influence of the Changess in Chinese and foreign academic histories

The Changes is composed of three parts: symbols of the sixty-four hexagrams which include 384 lines, hexagram and line statements, and the Commentaries. Tradition holds that Fu xi伏羲—the progenitor of Chinese civilization—invented the eight trigrams and King Wen文王 (r. c. 1105-1056 BCE) doubled them into the sixty-four hexagrams and appended the judgments, the Duke of Zhou周公—one of King Wen’s sons—appended the line statements, and Confucius (551-479 BCE) and his disciples composed the Commentaries. The Commentaries are made up of ten chapters, also called Ten Wings: “Commentary on the Judgments” (Tuan彖 [I and II]), “Commentary on the Images” (Xiang象[I and II]), “Commentary on the Appended Phrases” (Xici系辞 [I and II]), “Commentary on the Words of the Text” (Wenyan文言), “Discussion of the Trigrams” (Shuogua 说卦), “Orderly Sequence of the Hexagrams” (Xugua 序卦), “Hexagrams in Irregular Order” (Zagua 杂卦). The academic circle contends that each of the three components of the Changes was not composed by one single person nor completed at one time, but a product of a multitude of persons in a long period of time. The ancient Text (i.e. the hexagrams and the hexagram and line statements) is identified as nothing but a manual of divination. It is through the plumbing of the philosophy conceived in the Text by the Commentaries that the Yijing was sublimed to a philosophical book of wisdom.

  The traces of both the advocacy of firmness by Confucianism and valuing of weakness by Daoism can be found in the Changes. By the Chu bamboo slips manuscripts excavated at Guodian郭店, Hubei Province, it can be seen that in as early as the mid and late Warring States period (475-221 B.C.E), the Commentaries which pay much attention to the relationship between heaven and humanity had become a integral part of the Yijing, and the Changes had been venerated as a Classic together with the other Five Classics. Thanks to its oracular function, it survived the notorious “burning of books” (213 BCE) by the Qin dynasty (221-206 BCE). Since the establishment of the Erudites of the Five Confucian Classics (136 BCE) during the reign of Emperor Wu武帝 (140-87 BCE) of the Han dynasty, the position of the Yijing was elevated abruptly and became the first of the Five Confucian Classics in the late Western Han dynasty (206 BCE-9 CE). Since then, the Yiing had been turning out to be an important media upon which the scholars of the past dynasties explicated their ideas. During this long period from the Western Han dynasty (206 BCE-25 A.D.) to the Qing dynasty (1616-1911), the Changes had been adopted by many Confucian, Daoist and Buddhist scholars such as Wang Bi王弼 (226-249) who initiated the Metaphysical School of Abstruse Learning (Xuan xue玄学), Li Tongxuan李通玄 (645-740) who took advantage of the Changes to interpret Huayan Sutra, Zhou Dunyi 周敦颐(1017-1073), Shao Yong邵雍 (1011-77), Zhang Zai张载(1020-77), Cheng Yi程颐(1033-1107) and Cheng Hao程颢(1032-85) who erected their Neo-Confucianism by interpreting the Changes, and Yang Jian杨简(1141-1226) who expounded his theory of heart/mind by the Changes, as well as Huang Zongxi黄宗羲(1610-1695) and Wang Fuzhi王夫之(1619-92) who explicated their enlightenment thought by the Changes. In the Qing dynasty (1616-1911), there were more scholars who depended upon the Changes to illumine their visions. In addition, the principles conceived in the Changes were also used in so many other domains that the Siku wuanshu zongmutiyao四库全书总目 (Annotated General Catalogue of the Complete Collection of the Four Treasuries) praised it as: “The way of the Changes … [encompasses everything, including] astronomy, geography, music, military methods, phonetics, numerical calculations, and even alchemy.”

  Therefore, the Changes is closely related to almost each layer of traditional Chinese culture and has been exerting far-reaching influences. Well, has the Changes exerted any influence upon Western culture? The answer is affirmative. In as early as 16th century, the Changes, together with other Classics, has been translated into western languages by missionaries and introduced into Western countries, in the process of which the Changes had influenced Western thinking and science. Obvious instances are as follows: G. W. Leibniz’s binary system which greatly improved the invention and application of computers was closely related to Shao Yong’s邵雍(1011-77) Pre-natal Diagram and some scholars had pointed out that Leibniz’s binary system “first of all originated from Fu xi’s Eight Trigrams—the Prenatal Diagram”
; In accordance with principles of the Changes, C. G. Jung (1875-1961) made a word called “synchronicity” and greatly developed Western psychology and so far Jungian psychological institutes and associations have been functioning all over the Western countries. Nowadays, there are many Western and Eastern scholars who are searching for the connections between the Changes and Western culture. Professor Fang Dongmei方东美(1899-1977) and his disciples’ studies on the close relationship between the philosophy of Changes and American mathematician and philosopher Whitehead’s process philosophy exemplifies this effort. Kevin de La Tour and Simone de La Tour who are introducing Western Conscientiology to China also pointed out that the Changes is still closely related to Conscientiology.
 Many Chinese scholars contend that the idea of “unity of heaven and humanity” set forth in the Changes could not only help us protect nature, but also can compensate the drawbacks aroused by the separation of subject and object in Western philosophy.

  In short, philosophy of the Changes is significant not only in ancient times but also in nowadays; it makes sense not only in China but also in Western countries. Basing on certain principles of the Changes, the paper ponders the meaning of citizenship and community to amply the usage of the Changes in contemporary society.
I. Complimentary Opposition between yin and yang: the Innate Existence Mode of the Myriad Things
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Concepts of yin and yang resulted from a summarization of two contrast and transformable aspects such as heaven and earth, sun and moon, male and female, day and night, winter and summer, high and low, odd and even, and so on by ancient Chinese people. By extant materials, we can see that an earlier application of the yin-yang theory was used to interpret an earthquake which occurred at the end the Western Zhou dynasty (1046-771 BCE). In fact, the symbols of yin (
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) and yang () in the Changes should be the earliest expression of the concepts of yin and yang, in spite of the fact that yin line was sometimes expressed by 六or 八 and yang line was sometimes expressed by 五、七、九 according to the unearthed bamboo slips manuscripts of the six-digit hexagrams in the past several decades. Though the basic text (i.e., the 
                                     Prenatal Taiji & Eight-trigram Diagram

hexagram and line statements) of the Yijing had never mentioned the characters of 阴yin and 阳yang, the Commentaries on the Changes discussed much of yin-yang and set forth a proposition that “the interaction of yin and yang is called the Dao (Way)” in the “Commentary on the Appended Phrases.” The “Discussion of the Trigrams” (Shugua说卦) also illustrated four pairs of trigrams to show the contrast and complementarity between Yin and Yang which can also be expressed by what called the Prenatal Taiji & Eight-trigram Diagram.

According to the previous mentioned commentaries, everything has its opposite counterpart, the relationship between them is both opposite and complementary. Moreover, the two opposites are mutually transformable under certain conditions and can be vividly symbolized by the Taiji & Eight-trigram Diagram. This diagram also implies that there is yin hiding in the yang and vice versa.

We can also examine the meaning of citizenship and community from this vision. By this diagram, it can be seen that the whole universe is always in the alternations between yin and yang, so it is with the citizens and their community. By this principle, everything is neither isolated nor static. It is the interaction of yin and yang that pushes forward the development and evolution of the cosmos. Either yin or yang’s existence relies on its opposite side. Besides of the opposition between yin and yang, they are also mutually attractive and take in excellent elements from each other. For an individual citizen, he/she is also made up of yin and yang aspects, namely, one’s upper part is attributed to yang and lower part belongs to yin, left side is yang and right side is yin, the six entrails belong to yang and the five viscera are identified as yin, ad infinitum. For citizens and their community and even the whole world, only if yin and yang are in a dynamic equilibrium, can the individual be healthy and sound, can the community be energetic, and can a nation and state be secure and prosperous. On the contrary, if a citizen, a community, a nation or state closes itself or emphasizes the oppositeness between the yin and yang, he/she/it can neither find the advantages of its opposite side nor recognizes its own shortcomings, the result will be reproaching each other and consequently, conflicts will follow. Under this condition, individuals will suffer from both physical and psychological diseases, and countries and states will be in conflict. As a matter of fact, the conflicts between people and even within families in the Cultural Revolution (1966-76) in China was a product of Mao Zedong’s毛泽东(1893-1976) philosophy of struggling. Similarly, the Cold War (1947-91) between the United States and Soviet Union which made the world in tension [image: image5.png]


and disharmony was also a result of overemphasis of the contradiction between yin and yang, no matter we attribute which side to yin or yang. Therefore, to lead citizens, a community, a nation, a state, and even the whole world to a peaceful harmony, we should attach importance to the complementarity between yin and yang.

Because everything is ever-changing, the whole cosmos is an open system. Accordingly, to take in energy and reinforce oneself/itself in the interaction of yin and yang, an individual, a community, a nation or sate must open to the outside world. Another Taiji Diagram created by Lai Zhide来知德 (1526-1604) can express this point. By this diagram, we can see that the better the rotation of yin and yang is, the more energetic the subject in the center will be. So it is with an individual citizen and a community. Now that all beings in the universe are inter-related, all citizens and communities are interdependent and they have to open to the outside world to communicate with others and keep their identities and vitality in the interactions between yin and yang in order to make oneself/itself in a harmonious communication with the surroundings. Only in this way can a calm mind and peace under heaven be reached.

  All beings of the universe possess their values, whereas each thing in the phenomenal world has its opposition. Yet if a thing would like to get a healthy development, it must be kept internally balanced and harmonized. Once the internal imbalance of a thing reach to a certain degree, this thing will be destroyed and will be re-divided into two poles of yin and yang, in that in the phenomenal world there is no existence of pure yin or pure yang, nor does a absolutely ever right or wrong thing exist. Therefore, for an individual citizen and the community composed by citizens, it is not a wise decision to completely annihilate their oppositions, because their oppositions can stimulate them to perfect themselves. If they completely destroy their oppositions, after a period of staleness there certainly will be a new opposition growing up within it. This division will further make the larger system in which the thing resides be more unstable and deteriorate the environment of the larger system. This point is in alignment with an ancient vision raised at the end of the Western Zhou dynasty (1046-771 BCE) that “harmonized different things could produce new things whereas the same things cannot continue to exist” (heshi shengwu, tong ze buji和实生物，同则不继), which is congruent with the mutual producing and destroying in the Five-element theory adopted into the system of the Changes. The reason why traditional Chinese culture is so compatible and inclusive relates to the pluralistic cosmology constructed in the Changes. It is also the reason why we claim that today’s cultural globalization caused by the globalization of economy and information should not be unified by one single culture. We should not let one culture impose upon or gobble up another culture, in that only if multiple cultures are allowed to be coexisted, can a pluralistic world exist. Similarly, for an individual citizen, only if he/she tolerates and assimilates others’ advantages to enrich him/herself while he/she keeps his/her own advantages and cultural comportment, can he/she become undefeatable. For a community, only if it secures a coexistence, mutual respect and harmonious development of multiple cultures through some system or regulation, can the vitality of the community be strengthened.

  In the phenomenal world, every thing is composed of two opposite aspects, only in the level of Taiji太极 or Dao (Way), no opposite side will exist. To put it another way, Taiji or Dao transcends the opposition between Yin and Yang. Yet, what is Taiji. According to certain astrological documents, for ancient Chinese people, Taiji refers to the center or middle of the entire cosmos which produces the multitude of things. This is the reason why ancient Chinese people, especially Confucians have always been high valuing the middle way or centrality. By the Commentaries on the Changes, we can see that “middle” or centrality is particularly emphasized and also almost all the statements related to “middle” are auspicious. Therefore, for the authors of the basic text and the Commentaries of the Changes, “middle” is the optimal state of the cosmic organism. As “middle” promises auspiciousness and advantages, citizens ought to take “middle” as the core dimension of life. Accordingly, a community in making domestic and foreign policies ought to use “middle” or “appropriateness” as an important principle. In addition, virtue and technology can also be attributed as two poles of yin and yang. The development of today’s science and technology did not give birth to enhancement of virtue, on the contrary, because the development of science and technology make people pay more attention to external things and events and difficult to calm their mind and cultivate their virtue, it has been causing moral deterioration all the time, hence the deviation from the balance and Middle Way. Therefore, the more developed the science and technology is, the more necessary the virtue should be valued. Only in this way can we return to the Middle Way and bring auspiciousness and advantages to our citizens and community as well as the whole world. Every thing possesses two opposite sides, so it is with the development of technologies. The development of science and technology is a double-edged sword. On one hand, it can profit human beings and make our everyday life more convenient. On the other hand, it can facilitate the war and pollution of environment. For this reason, if the development of science and technology is not balanced with the enhancement of virtue, the future world will be deteriorated to an irretrievable degree and even threaten the entire human beings and the existence of the globe.

III. Unity of Heaven and Humanity, Great Harmony: The Optimal State of the Cosmic Transformations

Unity of heaven and humanity is an important idea conceived in the Changes. As mentioned above, in as early as the mid Warring States period (475-221 BCE), the saying that “the Changes is that which links the Dao of heaven and the Dao of human.” Most Chinese scholars in the history uphold this idea. For ancient Chinese intellectuals, “heaven” mainly consists of three connotations: one refers to the “governor” of the world who has will, this “heaven” is represented by Mo zi’s墨子(468-376 or 479-381 BCE) view; one is the embodiment of virtue, represented by the “virtuous heaven” proposed by the leaders of the early Western Zhou dynasty (1046-771 BCE); the other refers to the natural heaven or sky, represented by Xun zi’s荀子 (313-238 BCE) “heaven”. In the Commentaries on the Changes, heaven is mainly a virtuous existence, whereas when heaven has significance of time it is a natural existence.
 In constructing its cosmology, the authors of the Commentaries take the unity of heaven and humanity as a main theme: “The Changes is a book vast and great, in which everything is in it. The Dao of heaven is in it, the Dao of the earth is in it, and the Dao of man is in it. It combines these three primal powers and doubles them; that is why there are six lines. The six lines are nothing other than the ways (Dao) of the three primal powers.”
 For a trigram, the top line symbolizes heaven, the middle line human, and the bottom line earth. For a hexagram, the fifth and top lines symbolize heaven, the third and fourth lines human, and the bottom and second lines earth. “This concept of the Commentaries might derive from a characteristic of the line statements of the Zhouyi that in describing an object the bottom and second lines usually correspond to the lower part, the third and fourth lines the middle part, the fifth and top lines the top part of an object.”
 The “Discussion of the Trigrams” further claims:

In ancient times the holy sages made the Book of Changes thus:

Their purpose was to follow the order of their nature and fate. Therefore they determined the Dao of heaven and called yin and yang. They determined the Dao of the earth and called it the yielding and the firm. They determined the Dao of man and called it benevolence and rectitude. They combined these three fundamental powers and doubled them; therefore in the Book of Changes a sign is always formed by six lines.

For the author of the “Discussion on the Trigrams,” when the holy sages inventing the Changess they had organically threaded through the Dao of heaven, the Dao of earth, and benevolence and humanity. To get the unity with heaven (including earth), man should follow the Dao of heaven and that of earth to realize humanity of benevolence and rectitude. Therefore, what the Commentaries opens is an approach of establishing the Dao of human from the Dao of heaven (including the Dao of earth).

  The unity of heaven and humanity explicated in the “Commentary on the Appended Phrases” and “Discussion of the Trigrams” is also echoed in other chapters of the Commentaries. For instance, it asserts in “The Orderly Sequence of the Hexagrams”: “After there are heaven and earth, there are the individual things. After individual things have come into being, there are the two sexes. After there are male and female, there is the relationship between husband and wife. After the relationship between husband and wife exists, there is the relationship between father and son. After the relationship between father and son exists, there is the relationship between emperor and minister. After the relationship between emperor and minister exists, there is the difference between superior and inferior. After the difference between superior and inferior exists, the rules of propriety and right can operate.”
 Therefore, for ancient Chinese people, the rules of propriety relating to the relationships between elder and younger, between husband and wife, between father and son, between emperor and minister, and between friends can be traced back to Dao of heaven and earth. Only if one has followed the rules, can he be considered following the Dao of heaven in virtue. This assertion also accords to what the Doctrine of the Mean had claimed: “Only those who are extremely sincere can fully develop his innate nature; If one can fully develop his/her nature, he/she can fully develop other’s nature; If one can fully develop other’s nature, he/she can fully develop things’ nature; If one can fully develop things’ nature, he/she is able to assist heaven and earth in growing and nourishing the myriad things; If one is able to assist heaven and earth in growing and nourishing the myriad things, he/she is able to participate in the interaction of heaven and earth.”
 Since heaven is extremely sincere, only if one is completely sincere can he/she be united with heaven and participate in the interaction of heaven and earth. It also says in the Judgment of the hexagram Qian [
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, The Creative, 1] which symbolizes heaven: “The way of the Creative works through changes and transformation, so that each thing ought to get its nature and destiny corrected and comes into permanent accord with the Great Harmony: this is what furthers and what perseveres.”
 “The way of the Creative” refers to the Dao of heaven. If one would like to follow the Dao of heaven, he/she must determine his/her nature and destiny with complete sincerity. So far as the relationship between nature and destiny is concerned, the Doctrine of the Mean asserted: “What is endowed by Heaven is called the nature,”
 while the “Discussion of the Trigrams’ claims that the purpose for the holy sages to compose the Changess is to probe into the Principle and fully develop human nature as well as destiny. If everyone’s nature and destiny are right, the whole world will achieve great harmony.

  Mr. Wang Fengyi王凤仪(1864-1937), who was venerated as a “Confucian genius” and “legendary unofficial educator” in the Republic of China (1912-1949), divided human nature into three levels and elaborated them as follows:

One possesses three levels of nature: one is called nature of heaven, one nature of evilness, one nature of habit. Nature of heaven is endowed by heaven which is pure good and what Mencius孟子(372-289 BCE) mentioned nature just refers to this kind of nature; nature endowed by selfish human is called nature of evilness and what Xun zi荀子(313-238 BCE) mentioned nature just refers to this level of nature; postnatal nature is called nature of habit which is between goodness and evilness and what Gao zi告子(who had debated nature with Mencius) mentioned nature just refers to this level of nature.

Mr. Wang’s view is much incisive and he had realized his goal of “getting rid of the nature of habit, abolishing the nature of evilness and perfecting the nature of heaven” by actual conducts and practices. He initiated hundreds of free women schools which had been expanding the virtuous education and influencing many provinces of China. What he mentioned the nature of heaven is in congruence with the nature referred to in the Doctrine of the Mean and the Commentaries on the Changess. In addition, Mr. Wang also brings to light his unique understanding for the term “destiny”:

Man has three kinds of destiny: tianming 天命(destiny of heaven), summing宿命 (destiny of incidence) and yinming阴命 (negative destiny). When nature (of heaven) combines with destiny of heaven, the result will be Dao (Way) and rectitude. When heart combines with the destiny of incidence, the result will be manifested by knowledge, ability and fortune. If body combines with negative destiny, the consequence will be anger, hate, complaint, resentment and vexation as manifestations of the nature of evilness.

We should also understand the “destiny” in “probing the principle and fully developing the nature and destiny” in the “Discussion of the Trigrams” as what Mr. Wang mentioned as “the destiny of heaven.”
  For today’s masses of China, because it has been a long time since the traditional moral education was carried out and the shadow of “downing with Confucianism” formed in the May Fourth Movement (1919) are still enveloping many people’s mind, most Chinese citizens still grossly ascribe China’s being lagged behind to traditional Chinese culture. The philosophy of struggle popular in the Cultural Revolution (1966-76) led to the conflicts between family members might be called deracination of humanity and the over-worship of “Occidental Civilization” in 1980s did not solve the problems of moral construction in China. Particularly, for Chinese citizens, the destroying of Chinese religions in the Cultural Revolution (1966-76) together with a long period of lack of Confucian moral education had already caused the loss of heart/mind and spirit. Therefore, people have also lost internal moral restriction, and on account of the imperfection of the legal system the external restriction is not much effective, hence the inextirpableness of officials’ corruption and lack of ordinary people’s filial piety to their parents. Moreover, the lack of sincerity between superior and subordinate officials, between officials and common people, between employers and employees had become a serious social problem, hence the scandals of fraudulency, fake and forged commodities, crisis of confidence, high officials’ inaccessibility of common people’s real situation, which will finally result in harming both oneself and others. Without the solving of these problems, it will be impossible to attain real peace and prosperity. Worse than these problems is the youths’ attitude to life. They did not inherit tradition of hardworking and simple living but have formed the Western life style of excessive consumption and self-indulgence. They don’t like the binding of traditional virtues and endurance of hardship, and lack sense of responsibility, whereas they appreciate Western cult of personality but don’t like to adopt the independent spirit of the Western youths, hence the multitude of mooching-off-parents youths after their high education in China, especially in cities. This phenomenon is very dangerous to a nation and society. Another problem is that contemporary parents and most teachers lack the nurture of traditional Chinese culture. This is the reason why they just focus on their own and their children’s technique training in order to raise their competition ability but neglect their own and their children’s moral cultivation, hence the more and more mental and psychological diseases. They don’t know one’s moral quality has always been and will be forever the most important element in competition with others. To solve these problems in China, the foremost is that we must resume traditional Chinese moral education as quickly as possible, as Mr. Wang Fengyi asserted “re-erecting the root of human.” For this point, we can obviously obtain inspirations from the unity of heaven and humanity conceived in the Changes. If each citizen’s conducts accord to the ought-to-be requirements of his/her roles, his/her nature and destiny will be right and as a result a community of genuine peace and prosperity can be realized. Moreover, this conception can also help remedy the deficiency of Western education based on Christian civilization. Western education stresses Cult of personality and individualism. This kind of education at least gives birth to a bad consequence that most of Western old people after retirement suffer from solitude. After they have grown up, very seldom would the young people like to arrange frequent reunions with their parents. As is in the United States which carries out “high-tax, high welfare” policy, the support of parents is completely pushed to the state and society, whereas sons and daughters are not obligated to support their parents. Chinese tradition is requiring us to revere heaven and earth, under the logic of which we ought to be filial to parents, respect the old and love the young, give thanks to heaven, parents and all those who had helped us. This is a basic requirement for what it is to be human. This tradition can effectively make up for the deficiency of solitude of the aged. This problem is also very serious in today’s China. The aged in cities have pensions, whereas the majority farmers who occupy 70% population of China cannot enjoy pensions and allowance. Yet, along with the moral deterioration accompanying China’s opening to the outside world, there are more and more ungrateful sons and daughters in the countryside, the light of respecting the old is almost fading away, stressing on profits but forgetting what is right has become a very common social phenomenon, and people are gradually throwing off all sense of shame and rectitude. If these problems continue to exist in a long period, it will inevitably arouse irretrievable social catastrophes, in that it seriously violates the idea of unity of heaven and humanity which could bring the world to real peace and prosperity. In my opinion, no matter in the East or in the West, and no matter in cities or in the countryside, sons and daughters should be at least partly responsible for the support of their parents but not merely put this burden to the society, in that this should be an effective measure to force people to be grateful. To study the virtuous unity of heaven and humanity conceived in the Changes can help citizens elevate their consciousness of virtue and further improve social security and attain genuine peace and [image: image6.jpg]£ 3
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harmony.

  The above-discussed is about the virtuous unity of heaven and humanity. 

  Besides the sense of virtue, heaven also has a natural sense in the Changes. This is mainly manifested in the emphasis on “time” or seasons in the Changes. A paragraph in the “Discussion of the Trigrams” describes an integrative time-space prospect which can be expressed by what called the Postnatal Eight-trigram Diagram.

  According to the “Discussion on the Trigrams,” the eight trigrams correspond to eight directions and eight seasonal points respectively. It is obvious that the Commentaries pay much attention to “time.” The later-generation Eight-trigram Qua-qi卦气(correlating the eight trigrams to the eight seasonal points) theory popular in the Han dynasty (206 BCE-220 CE) is based on this diagram. According to this theory, there is a normal correlation between the trigrams and seasonal points, if the natural phenomena in a seasonal point deviate from its normal state which is called abnormality, it means that the governance has problems and the governor should retrospect his heart/mind to attain beneficent governance. This is called the natural unity of heaven and humanity. Accordingly, mal-governance will give rise to the irregularity of yin and yang interaction and untimeliness of weather. On the contrary, beneficent governance will lead to the well correspondence between the trigrams and seasonal points and give rise to peace and prosperity. If we view today’s natural and climate changes from this perspective, we can see that the normality and balance of the nature has been severely destroyed on account of human’s immoderate grabbing from the nature, which is embodied by the climate warming, untimely wind and rain, drought and flood, irregularity of cold and hotness, severe pollution of water and air, and so on. If we don’t take real substantive countermeasures to deal with these problems, when the imbalance of the nature reaches its critical point, the consequence will be imaginable. This is a problem each citizen, each community, and even each country has to face up to.

  This is about the natural unity of heaven and humanity.

  The Commentaries emphasize both the virtuous and natural unity of heaven and humanity. The ideal realm it describes is as follows: “The great man accords in his virtue with heaven and earth; in his light, with the sun and moon; in his consistency, with the four seasons; in the good and evil fortune that he creates, with gods and spirits. When he acts in advance of heaven, heaven does not contradict him. When he follows heaven, he adapts himself to the time of heaven.”

IV. Reciprocal Stimulating and Response: Innate Reason for the Empathetic Commerce with Heaven and Earth

Through systematically interpreting the Yijing, the authors of the Commentaries sketched an energetic cosmic producing and transformational picture. The whole cosmos for them is an organic world full of vigor. This is ancient Chinese people’s understanding of the universe and nature, which is much different from the Westerners, as “Mr. Fang Dongmei (1899-1977) pointed out that the Chinese like substituting ‘nature’ for ‘cosmos. ’ The ‘nature’ (cosmos) in Chinese mind is different from the Westerners. It is not of material, nor mechanic, nor an empirical object which can be cut apart (or conquered) but a living residence for the entire exiting world, a process of the myriad of things’ changes by their natural regulations and rhythm, and a realm within which all things are integrated into one.”
 In the view of the authors of the Commentaries, how the universe produces and transforms? They hold that heaven and earth produce the ten thousand things through intercourses. The whole cosmos for them is an organic living body and the intercourses between heaven and earth refers to the reciprocal stimulating and response between heaven and earth, as it says in the Commentary on the Judgments regarding Hexagram Xian [
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, Reciprocity, 31]: “Heaven and earth stimulate each other, and all things take shape and come into being. The holy man stimulates the hearts of men, and the world attains peace and rest. If we contemplate the outgoing stimulating influences, we can know the nature of heaven and earth and all beings.”
 For the authors of the Commentaries, a stimulation or feeling will cause a response, and a response will trigger another stimulation or feeling, “And hence, [feelings and responses] constantly produce one another.”
 The utterance in Confucius’ name in the “Commentary on the Appended Phrases” can also attest to this view: “The superior man abides in his room. If his words are well spoken, he meets with assent at a distance of more than a thousand miles. How much more then from near by! If the superior man abides in his room and his words are not well spoken, he meets with contradiction at a distance of more than a thousand miles. How much more then from near by! Words go forth from one’s own person and exert their influence on men. Deeds are born close at hand and become visible far away. Words and deeds are the hinge and bowspring of the superior man. As hinge and bowspring move, they bring honor or disgrace. Through words and deeds the superior man moves heaven and earth. Must one not, then, be cautious?”
 Thus, one’s words and deeds and even some idea will give rise to some result or consequence. To one’s good and kind words, deeds and idea, the cosmic organism will reciprocate with goodness; to evil words, deeds and idea, the universe will respond with evilness to him/her: “If good does not accumulate, it is not enough to make a name for a man. If evil does not accumulate, it is not strong enough to destroy a man. Therefore the inferior man thinks to himself, ‘Goodness in small things has no value,’ and so neglects it. He thinks, ‘Small sins do no harm,’ and so does not give them up. Thus his sins accumulate until they can no longer be covered up, and his guilt becomes so great that it can no longer be wiped out.”
 “A house that heaps good upon good is sure to have an abundance of blessings. A house that heaps evil upon evil is sure to have an abundance of ills.”
 Therefore it also says in the “Commentary on the Appended Phrases”: “(The interactions of) yin and yang is called the Dao (Way). That which succeeds it is good and that which completes it is nature (of heaven).”
 As is mentioned above, only if one attains the virtuous unity of heaven and humanity, can one fully develop his nature of heaven and to realize this realm one has to accumulate good and virtue. So it is with the citizens and a community. Every citizen ought to regulate his/her deeds based on his roles in the community, abstain from all unwholesome deeds and perform wholesome ones, the morality of the whole community can thus be greatly enhanced. By this vision, it can be seen that China now is overrating the function of ruling by law, in that ruling by law cannot cure one’s evil ideas from the bottom of his/her heart. Law can only externally restrict one’s deeds and the restrictions by law can never be all inclusive, especially nowadays when numerous new things are spawning out. On the contrary, the internal restrictions based on virtue can deal with all conditions to adapt one’s deeds to be in congruence with rectitude. In Western countries, apart from the external restrictions of law, the internal restrictions from religion have always been exerting more effective functions. Traditionally, Confucianism, Daoism and Buddhism had been exerting parallel and integrative functions in China in formulating people’s standards of action, in which Confucian doctrines are regarded as the most basic requirements for human beings. By the past history of China, it can be seen that the dynasties which took moral cultivation as the main measure but took penalty by law as supplementary means such as the Zhou周(1046-256 BCE), Han汉(206 BCE-220 CE), Tang 唐(618-907) and Song宋(960-1279) endured a long period of time, whereas the dynasties which stressed draconian laws such as the Qin秦(221-206 BCE) and Sui隋(581-618) dynasties endured a very short time. Though today’s China has become a modernized society that is studying Western ruling by law, experience and lessons of the past history which contains uniqueness of Chinese nationality are still referential to today’s strategies of ruling. Therefore, it is urgent for China to resume moral educations to make citizens understand the genuine value and essence for human being. In this way, a society of real peace and harmony is hopeful to be attained. For this reason, ruling by virtue supplemented with ruling by law should also be an important strategy for a long period of security and prosperity.

  For the authors of the Commentaries, each hexagram is a micro system, and the sixty-four hexagrams constitute a macro system. Within the sixty-four hexagrams, hexagrams and lines stimulate and respond to each other and they are reciprocally transformable. By this thinking mode, ancient Chinese people regard human body as a micro-cosmos and the outside world the macro-cosmos. The micro-cosmos and macro-cosmos are interrelated and always interacting with each other, and the individuals are stimulating and responding to others. Understanding the whole universe and human life in this way can help us enter an empathetic commerce with heaven, earth, and all other beings. Thus we may understand others by contemplating ourselves and get the idea that others and ourselves are but one entity. In this way, we can receive others in a benignant and generous way, because we know that others will reciprocate in the same way yet harming others will finally harm ourselves. So it is with the citizens and the community they reside in. In dealing with inter-community relations, we ought to base ourselves upon mutual forgiveness and mutual respects and hope other communities to drive to a good direction. To communities whose moral cultivation is not as good as ours, we should move them by stimulation to let them admire our society from the bottom of heart so as to improve the moral enhancement of the whole world, but should not force them to accept our ideas, in that force can only bring more frictions, malignity, and even wars, which will finally counter act to the subject. Therefore, to an individual citizen or a community, learning from and respecting others can certainly improve the peace and prosperity of the whole world.
Conclusion

The Zhouyi was originally a book of divination. It was by the Commentaries that the Zhouyi was elevated to a book of wisdom and philosophy. After then, the Changes was further expanded by scholars of later generation and thus constituting an abundant and splendid philosophy of Changes, and the Changes turned out to be a Classic venerated by Confucianism, Daoism, Buddhism and other disciplines and exerted influence upon Western science. Furthermore, it is appreciated by more and more Western scholars now, and thus the philosophy conceived in the Zhouyi along with the passing of time is always new and novel. Today when China is highly modernized and confronting the globalization of economy and information, some scholars argue that Confucianism including the Classic of Changes which resulted from ancient agricultural patriarchal clan system had become outworn and could not accommodate modern society, and some scholars still consider Confucianism as the fundamental element which led to China’s being lagged behind. There are also many scholars who contend that in spite of the fact that Confucianism resulted from ancient agricultural patriarchal system, its main ideas are universal and can traverse time and space and have contemporary significance. The author also holds the latter view. The Changes was not merely confined to Confucianism even in ancient times, the cosmology and ontology conceived in it is more time-tested and can traverse time and space, and thus it can help us analyze contemporary social problems and offer certain possible countermeasures. In the above-mentioned contents, I just take some references from a part of ideas in the Changes to help us understand the ought-to-be state of citizenship and community. In the above-mentioned analysis, it can be seen that the complimentarity between yin and yang as well as the plurality elaborated by the Changes are helpful for us to understand how to deal with our oppositions, contradictions within a community and even conflicts between different civilizations. This is the very reason why Chinese culture is comprehensive and compatible with other cultures and the future world with globalization as its background extremely need this compatibility. The idea of middle in the Changes may inspire us to always take the middle way and understand that when a thing reaches its extreme it reverses its course. Only if we always keep on the path in the middle way and maintain the balance of yin and yang, can we make things progress in an optimal way. The idea of unity of heaven and humanity and great harmony conceived in the Changes is helpful for us to enhance our virtue and deal with relationship between human and the nature as well as personal and interpersonal relationships. The idea of reciprocal stimulating and response could help us understand the unity of the myriad things and enhance our idea of goodness to perfect our innate nature and citizen’s personality and further improve the community and even the whole world to drive towards real peace and harmony.
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