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I. Creating and Creating Are Called the Change
In the Yizhuan易传(Commentaries on the Change, also referred to as the Ten Wings, including the Commentary on the Decision I and II, the Commentary on the Images I and II, the Great Treatise I and II, the Commentary on the Words of the Text, the Discussion of the Trigrams, the Sequence of the Hexagrams, and the Miscellaneous Notes) there is a core concept called sheng sheng生生(lit., creating and creating). This concept is a doubled word, the former creating designates the heaven-human (cosmic) organic vital body, the latter connotes that this vital body possesses the attributes, function and orientation of breeding and growing, without which it cannot be called a vital body. They two are mutually dependent and co-exist. This concept profoundly exposed the innate character of heaven-human and the outlook on the relationship between heaven and human in the first layer of sense while the proposition that “the great virtue of heaven and earth is to create (things)”
 is a disclosure of the relationship between heaven and human in the second layer of sense that creating is heaven and human’s intrinsic attribute and the greatest virtue. The Yizhuan renders the whole cosmos as an organic vital body and the flowing of ceaseless producing of things.
  For the author(s) of the Yizhuan, heaven-human or the cosmos possesses two modes of creation. One is the sequential creation mode illustrated in the Great Treatise: “There is in the Changes the Taiji太极(Grand Ultimate) which further generates the two primary forces. The two primary forces generate the four images which further generate the eight trigrams.”
 The Taiji in the primal stage disintegrated into (or created) the two primary forces called yin and yang; yin and yang continued to disintegrate into (or created) the four images of the junior yin, junior yang, senior yin and senior yang; the four images further disintegrated into the eight trigrams of Qian乾 (
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, the basic image of which is heaven), Dui兑 (
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, fire), Zhen震 (
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, thunder), Xun巽 (
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, wind), Kan坎 (
[image: image6.png]


, water), Gen艮 (
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, mountain), and Kun坤 (
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, earth). This is not only a description of the formation process of the Change but also a description of the producing mode of the cosmos. Taiji is a whole body, the source of life which itself possesses life and owns the function and orientation of fertility, and the origin of the myriad beings of the cosmos. Taiji contains yin and yang but itself is not yin and yang but the chaotic state before the yin and yang had taken shape. Taiji’s disintegrating into two just like the genesis of the heaven and earth from the primarily holistic cosmos. The changes and communications of the heaven and earth are manifested as the motions of the four seasons and the heaven, earth, thunder, wind, water, fire, mountain, and lake further produces and changes in the cosmos. This is the producing and completing sequence of the cosmos. In the opinion of the authors of the Yizhuan, the relationship between the producing and completing sequence of the cosmos and the producing and completing sequence of the hexagrams in the Classic of Change is that between the prototype and copy, resulted from the sage’s “looking upward and contemplating the images in the heavens and looking downward and contemplating the patterns on earth, contemplating the markings of birds and beasts and the adaptations to the regions”,
 and from the sage’s “fathoming the Dao (Way) of heaven and understanding the situations of men”.
 The most crucial element of the Yizhuan which have been influencing Chinese philosophy, culture, arts, politics, traditional medicine, architecture and even the horizons and thinking mode of Chinese people is the concept of yin and yang.
  In the Yizhuan, yin and yang are not only the two modes constituting and threading through the whole Classic of Change, but also the base and dynamics producing and threading through the myriad things of the cosmos. Both the creating in the Change and that of heaven-human are nothing but the manifestation of and result from the interaction between yin and yang. In the Yizhuan, yin-yang has three meanings: one refers to the existence of two opposite things such as heaven-earth, sun-moon, winter-summer, day-night and so on in natural world and male-female, husband-wife, father-son, emperor-minister and so on in human society; one refers to existence of the opposite attributes such as cold-hot, opening-closing, hard-soft, moving-motionless, high-low and so on; one refers to the elements and structural system possessing producing and completing as well as transformations. In the Yizhuan, yin and yang are both substantial and attributive categories. In the sense of substantial category, yin and yang are the elements constituting the cosmos and generating the myriad things, i.e. the Qi (vital force) of yin and yang; in the sense of attributive category, yin and yang represent the attributes and patterns of all beings in the cosmos including man and man’s activities, in other words, all beings in the cosmos attain their existing attributes and prescriptive qualities. No matter from the three meanings of yin and yang or from the distinction of the two categories, yin and yang in the Yizhuan are not simply existence in a single sense but a unity of the three meanings and two categories, as the Yizhuan highly summarizes it: “One yin and one yang is called the Dao (Way).” In this way, the symbols of yin and yang used in divination were transformed into philosophical categories so as to explain the constitution of the cosmos as well as the generation and changes of the myriad things.
  Though people differ in understanding the proposition that “one yin and one yang is called the Dao”, they share the same point of view: “one yin and one yang” is the origin and basis for the generation and existence of the myriad things, and the interaction and reciprocal influence between yin and yang generate the myriad things and become basis and attributes for the existence of them. The Yizhuan takes Qian (
[image: image9.png]


,
[image: image10.png]


) and Kun (
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) to represent yin and yang: “Qian and Kun are indeed the gateway to the Changes. Qian is the representative of yang things and Kun of yin things. In that the natures of the yin and the yang are joined, the firm and the yielding receive form. Thus do the relationships of heaven and earth take shape, and we enter into relation with the nature of the light of the gods.”
 Qian-Kun and yin-yang in the Yizhuan share the same qualities and yin-yang in the process of generating the myriad things and events usually appear in the form of Qian-Kun. In other words, the myriad things are produced through the intercourses manifested as closing and opening, going and coming of Qian and Kun, as it says in the Great Treatise (I): “In a state of rest Qian is one, and in a state of motion it is straight; therefore it create that which is great. Kun is closed in a state of rest, and in a state of motion it opens; therefore it creates that which is vast.”
 Here Qian (
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) appears in the form of heaven and yang and Kun (
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) the form of earth and yin. They produce the great and vast cosmos and the variety of beings through opening and closing, through the switches of rest and motion. The Yizhuan also states: “Great indeed is the originality of Qian, to which all beings owe their beginning and which governs heaven. The clouds pass and the rain does its work, and all individual beings flow into their forms. …It towers high above the multitude of beings”
 “Perfect indeed is the originality of Kun. All beings owe their birth to it, because it receives the heavenly with devotion. Kun in its riches carries all things. Its nature is in harmony with the boundless. It embraces everything in its breadth and illumines everything in its greatness. Through it, all individual beings attain success.”
 Here Qian-Kun and yin-yang are obviously manifested as the primitive creative elements as well as the functions and attributes of creation of the multitude of things. Here the “owing their beginning and birth to” means Qian-Kun and yin-yang as the origin and primordial base create and carry things through governing and devoting to heaven to give birth to the myriad things and let them grow successfully. This creation mode of the cosmos illuminated in the Yizhuan shows that heaven-human (cosmos) is an organic vital body created and continuing to constantly produce things through the interaction and reciprocal influence between Qian and Kun, yin and yang.
  If the above-mentioned mode of interaction focuses on the producing and completion of the natural cosmos, then what the commentary on the Sequence of the Hexagrams describes places extra emphasis on the producing and completion of human society and its order: “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 prince and servitor. After the relationship between prince and servitor exists, there is the difference between superior and inferior. After the difference between superior and inferior exists, the rules of propriety and of right can operate.”
 These statements delineate the history of the generation of all beings and evolution of human society. From the angle of the natural world, at first heaven and earth came into being, after which the myriad things came into being, then the two sexes including man and woman and other male and female creatures, when man is natural man. It is not until the relationship between wife and husband were established that the men and women particularly refer to human being, when human being began entering into civilized society. The viewpoint expressed in this paragraph is identical to that stated in the Book of Rites: “After the differences between man and woman have been established, there will be affections between father and son, and then the righteousness will come into being which will bring forth the making of proprieties. After the proprieties have been established, the myriad things will attain peace.”
 And it is also congruent with the argument elicited from the Doctrine of the Mean: “The Dao (Way) of superior man originates from the relationship between husband and wife. Its extreme can penetrate into (the Dao of) heaven and earth.” Human being stepped into civilized society from the point of the establishment of marriage system, from which family relationship, the social classes and rules to keep these relationship were derived. Through observing these rules human being become more rational, more civilized, and more perfect so as to realize the Dao (Way) under heaven, under the state of which man can penetrate into (the Dao of) heaven and earth and the myriad things can attain peace.
  In examining the above-mentioned two modes of production and completion, no matter in the natural production and completion of the cosmos (heaven-human) or in the production and completion of human social order, all the productions and completions result from the interaction of yin and yang, from the closing and opening of Qian and Kun, which lead to the “heaven’s emission and earth’s bringing forth”.
 Without the intercourse of heaven and earth and the flowing of yin and yang alternations, the multitude of things will not be generated in that if “heaven and earth do not unite, all beings will fail to achieve union”.
 Therefore, the Yizhuan takes stimulation-penetration as the principle, organism and approaches to heaven-human symbiosis.
II. Stimulation and Penetration
In the opinion of the authors of the Yizhuan, “heaven and earth intercourse, and all things shape and find form; male and female mix their seed, and all creatures take shape and are born”.
 The “intercourse” and “mixing of seed” are forms of the intermingling and influence between yin and yang, heaven and earth, and between male and female, all things’ being generated is but their result, and the mutual stimulus and response between yin and yang are the dynamic sources for the ceaseless creation of the cosmic life. The myriad creatures are begotten and change through the mutual stimulus-response between heaven and earth, yin and yang. Human is also created from the mutual stimulus-response between heaven and earth, yin and yang, by which human also experiences and understand the circumstances of heaven, earth, and the myriad things: “The (ultimate state of) Change is non-thinking and non-action. But if it is stimulated, it penetrates all situations under heaven.”
 Though here is discussing the stimulation and penetration of the Change, it actually refers to stimulation and penetration of yin and yang in that the Change discourses the relationship between yin and yang and additionally “the Change contains the measure of heaven and earth”,
 which illustrates the homogeny and isostructuralism between the Change and heaven-earth, and yin-yang. Therefore, the stimulation-penetration in the Yizhuan not only connotes the stimulation-penetration between yin and yang and that between heaven and earth through which the myriad things are generated, but also connotes the stimulation-penetration between the myriad things, and also connotes how human can stimulates and penetrates yin-yang and heaven-earth.
  For the generation of the myriad things through the stimulation-penetration of heaven and earth, yin and yang, the Commentary on the Decision in hexagram Xian咸 (
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, Influence, 31) clearly describes the process: “Xian means stimulation. The weak is above, the strong below. The forces of the two stimulate and respond to each other, so that they unite. …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.”
 This description is an unfolding of the statement “things that accord in tone vibrate together and things that have affinity in their inmost natures seek one another”
 in the Commentary on the Words of the Text in hexagram Qian (
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, The Creative, 1). It is also an exploration for the creative organism of yin and yang, heaven and earth. Through analyzing the qualities, time and positions of the hexagrams and lines of the Change, the Yizhuan gets a basic law that all those hexagrams in which there are reciprocal stimulation-response lines forebode auspiciousness, creation and approach to the Dao (Way) of heaven, as it asserts: “The firm finds correspondence, and its will is done. Devotion to movement: this is Enthusiasm. Because Enthusiasm shows devotion to movement, heaven and earth are at its side.”
(Yu豫, Enthusiasm, 
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, 16) “The firm is in the middle and finds correspondence. ‘Great success through correctness’: this is the course of heaven.”
(Lin临, Approach, 
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, 19) “The firm comes from the outer and becomes the inner ruler. Movement and strength. The firm is in the middle and finds correspondence. ‘Great success through correctness’: this is the will of heaven.”
 (Wuwang无妄, Innocence, 
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, 25) “The strong is above, the weak below; thunder and wind work together. Gentle and in motion. The strong and the weak all correspond: this signifies duration. …The course of heaven and earth is enduring and long and never ends. …Sun and moon have heaven and can therefore shine forever. The four seasons change and transform, and thus can forever bring to completion. The holy man remains forever in his course, and the world reshapes itself to completion. If we meditate on what gives duration to a thing, we can understand the nature of heaven and earth and of all beings.” 
(Heng恒, 
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, Duration, 32) On the contrary, if in a hexagram yin and yang cannot stimulate and correspond to each other, it will betoken misfortune, violation of the Dao (Way) of heaven, and the creatures will not be generated, as the Yizhuan states: “The shadowy is within, the light without; weakness is within, firmness without.” “Upper and lower do not unite, and in the world, states go down to ruin.”
 (Pi否, Stagnation, 
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, 12) So, it can be seen that stimulation and penetration are dynamics and sources in the creation of all beings by yin-yang and heaven-earth. To put it another way, the myriad things are generated through the intercourse and mutual stimulation of yin and yang, heaven and earth.
  It should be noted that after the myriad things had been generated through the intercourse and stimulation of yin and yang, heaven and earth, the relationship between the myriad things and that between the myriad things and yin-yang and heaven-earth are still that of stimulation-penetration. However, now the stimulation-penetration is not in the sense of generation and completion but in the sense of dependence, co-generating and co-prosperity, as it states in the Yizhuan: “Heaven and earth unite, and all beings come into union.”
 (Tai泰, Peace, 
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, 11) “The ruler divides and completes the course of heaven and earth; he furthers and regulates the gifts of heaven and earth, and so aids the people.”
 (Tai泰, Peace, 
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, 11). This kind of stimulation-penetration is a real feeling, an actual status of existence of heaven-earth and the myriad things, referred to as the “nature of heaven-earth and all beings”. It is also the reciprocal feeling of life of heaven-earth and all beings and reveals the communality between human and the myriad things as a vital body. The Yizhuan describes the nature of heaven and earth and of all beings in three layers. “Xian means stimulation. …If we contemplate the outgoing stimulating influences, we can know the nature of heaven and earth and all beings.”
 (Xian咸, Influence,
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, 31) This is in the layer of “creating” and refers to the production and completion of heaven-earth and the myriad things. “Cui萃 means gathering together. …By observing what they gather together, one can behold the relationships of heaven and earth and of all creatures.”
 (Cui萃, Gathering Together, 
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, 45) This is in a layer of “existing” and refers to the co-existence and co-prosperity without any harm after the myriad things had been generated. “DURATION means that which lasts long. …If we meditate on what gives duration to a thing, we can understand the nature of heaven and earth and of all beings.” 
(Heng恒, 
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, Duration, 32) This is in the layer of “continuing” and refers to the intrinsic desire of life of all beings. The Yizhuan affirms this nature and reiterates stimulation-penetration time and again to realize the realm that “the way of the Creative works through change and transformation, so that each thing receives its true nature and destiny”,
 in other words, all beings can exist and develop based on their lives and attributes endowed by yin and yang. Each thing has its true nature and destiny, has its position and usage, hence “all individual beings flow into their forms”,
 the variety of nature and ever-changing human society.
  In the mean time, the Yizhuan from the “communal nature” of all creatures find that human’s co-existence and co-prosperity with the myriad things constitute the prerequisite for individual survival. This idea is explicated in hexagram Kui睽 (Opposition, 
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, 38) Kui means contrariness, separation, and opposition. It is just on account of the contrariness and opposition that the causes are accomplished. Heaven and its opposition earth together generated all beings; the strong man and yielding woman together constitute a family; the opposition and contrariness in the myriad things lead to the coming together of things of one kind, as it says: “Heaven and earth are opposites, but their action is concerted. Man and woman are opposites, but they strive for union. All beings stand in opposition to one another: what they do takes on order thereby.”
 This kind of stimulation-response in opposite things and the stimulation-penetration in the things’ according in tone and with affinities in their inmost natures together constitute the stimulation-penetration system of the Yizhuan. That which can manifest this stimulation-penetration is the so-called “great man” in the Yizhuan.
  The Yizhuan asserts that “the great man accords in his character 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”.
 This is a description of the qualities of the great man, while the abilities of the great man are described in this way: “When he acts in advance of heaven, heaven does not contradict him. When he follows heaven, he can adapt himself to the time of heaven.”
 The union of heaven and man is attained through stimulation-penetration. This union is neither imposed on the natural world by man, nor imposed on man by nature, but the intrinsic attribute of heaven and man and the genuine status shared by heaven and man. Therefore the Yizhuan contends that the great man should understand and acknowledge all beings under heaven are begotten through interactions of yin and yang and all beings have right of production and desire for permanence. In spite of the fact that there are differences between man and man, between man and things, they can be traced back to the same origin but with close or far genetic relationships. It says in the Image of hexagram Tongren同人(Fellowship with Men, 
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, 13): “Heaven together with fire: the image of Fellowship with Men. Thus the superior man organizes the clans and makes distinctions between things.” In annotating this commentary, Zhu Xi 朱熹(1130-1200) extended in this way: “Heaven (symbolized by trigram Qian
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 in the upper position of hexagram Tongren) is in the above and fire (symbolized by trigram Li
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 in the lower position of the hexagram) flares upward, hence they share the same nature. The purpose to ‘organize the clans and make distinctions between things’ is to seek union in examining differences.”
 So, the “great man” has to see and pay close attention to not only man’s living but also the living of all other species, to respect not only human life but also the lives of all other species. Man should take the heart of heaven and earth as the heart, imitate the conducts of heaven and encourage him/herself with the character of heaven, as it states in the Commentary on the Decision of hexagram Yi颐(Providing Nourishment, 
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, 27): “Heaven and earth provide nourishment for all beings. The holy man provides nourishment for man of worth and thus reaches the whole people.”
 Now that heaven and earth beget all beings, the sage (great man) should yield to heaven’s will and provide nourishment for all beings, as it states in the Image of hexagram Wuwang无妄(Innocence, 
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, 25): “Under heaven thunder rolls: All things attain the natural state of innocence. Thus the kings of old, rich in virtue, and in harmony with the time, fostered and nourished all beings.”
 This statement accords to what it is referred to as “assisting heaven and earth in their transformations and growing things” and “participating in the movements of heaven and earth” in the Doctrine of the Mean. Here “assisting” and “participating” undoubtedly have meanings of “stimulation-penetration” and “synchronical actions”.
  Through systematic hermeneutics on the ancient Text of the Zhouyi, the Yizhuan exposed an existing mode of the unity of the heaven and human as the cosmic life. This mode neither takes human kind as the center of the cosmos, nor takes human kind as the dominator of the life of the entire cosmos, but regards the cosmos as an organic living body in which heaven, earth, and human as the kernel elements move according to their laws and in the mean time coordinate to one another in order to keep the harmony of the whole and realize permanent continuity and endless producing of heaven-human.
III. Synchronical Actions of the Three Primal Powers
In the opinion of the authors of the Yizhuan, the reason why the myriad things and heaven and earth can stimulate and coordinate to one another is because they share the same origin. It is this same origin and structure that makes heaven and earth and the myriad things harmoniously moves by the same or similar path and regulations and allow the cosmos to become a harmonious organism. Yizhuan describes this organism and its intrinsic principle as such: “The Changes is a book vast and great, in which everything is completely contained. 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.”
 Though what is referred to seems to be the book of Change, its actual object is the organic whole cosmos in that the book of Change is the model of the organic cosmos. That the book of Change contains everything means the cosmos contains everything. The reason why heaven-earth and the myriad things filling the vast cosmos are overflowing with vigor and move in order is because heaven, earth and the myriad things pay attentions to the coordination with one another when they move by their own path and rules, i.e., “combining these three primal powers and doubling them”.
  Then, what are the paths and patterns of the heaven-earth and the myriad things and how are they formulated? In interpreting the establishment of the trigrams, hexagrams and lines, the Yizhuan extends a clear explication for this issue: “In ancient times the holy sages made the Book of Changes thus: Their purpose was to follow the order of their nature and of fate. Therefore they determined the Dao of heaven and called it the dark and the light. They determined the Dao of the earth and called it the yielding and the firm. They determined the Dao of man and called it love 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.”
 In a trigram, the bottom line symbolizes earth, the middle line man, and the top line heaven; in a hexagram the bottom line and the second line (counting from the bottom to the top) symbolize earth, the third and fourth lines man, and the fifth and top lines heaven. A trigram or hexagram as a whole internally contain the three primal powers of heaven, earth, and man, or on the other hand, the three primal powers of heaven, earth, and man integrate and constitute a whole trigram or hexagram, an organic whole. For the authors of the Yizhuan, heaven, earth, and man are closely linked: heaven to which all beings own their beginning takes yin and yang as its elements and ceaseless alternations of yin and yang as its law to create the myriad things; the earth to which all beings owe their birth takes yieldingness and firmness to sustain the myriad things; man is in the middle and imitates and accompanies heaven and earth, mostly possesses conscious activity. The Yizhuan contends that man’s action must comply with the will of heaven, in other words, he should “accord in his character with heaven and earth; …When he acts in advance of heaven, heaven does not contradict him. When he follows heaven, he adapts himself to the time of heaven”.
 Only if heaven, earth, and man take synchronical actions, can human co-exists with heaven-earth and the myriad things, and on the other hand, heaven-earth and the myriad things are beneficial to the development of human kind, can the whole cosmos be full of exuberance. This is an ought-to-be status of the co-existence and co-generation of the heaven-human.
  The crux to maintain the ought-to-be status relies in human’s conducts. Though the Yizhan underlines time and again the same origin of and interdependence between heaven-earth and the myriad things, it does not deny the distinctions between activeness and passiveness, as it says in the opening paragraph in the Great Treatise: “Heaven is high, the earth is low; thus the Creative and the Receptive are determined. In correspondence with this difference between low and high, inferior and superior places are established. Movement and rest have their definite laws; according to them, firm and yielding lines are differentiated. …The way of the Creative brings about the male. The way of the Receptive brings about the female. The Creative knows the great beginnings. The Receptive completes the finished things. The Creative knows through the easy. The Receptive can do things through the simple. What is easy, is easy to know; what is simple, is easy to follow. He who is easy to know attain fealty. He who is easy to follow attains works. He who possesses attachment can endure for long; he who possesses works can become great. To endure is the disposition of the sage; greatness is the field of action of the sage. By means of the easy and the simple we grasp the laws of the whole world. When the laws of the whole world are grasped, therein lies perfection.”
 Obviously, heaven and earth, the Creative and Receptive, male and female, movement and rest, beginning and completion, and so on are pairs of opposite beings. But for the opposite two sides, heaven, the Creative, male, movement and beginning manifest more activeness whereas earth, the Receptive, female and completion exhibits more devotion or passiveness. In the Yizhuan, though the firm of yang and yielding of yin are in opposition, but their statuses are not fixed other than alternating: extreme movement leads to rest and vice versa. They interact and are both opposite and complementary to each other, forming an endless cycle. So far as the relationship between heaven and man in the Yizhuan is concerned, though heaven is in the position of creation and stipulation, after the creation has been completed, man (the great man, sage) could be “able to survey all the movements under heaven. He contemplated the way in which these movements met and became interrelated, to take their course according to eternal laws”.
 In other words, man can judge the relationship between eternality and abnormality and take different actions under different situations.
 This is man’s attribute, function and task (mandate of heaven). The Yizhuan’s interpretation of the Text of the Change aims to enable us to “fathom the Dao of heaven and understand the situations of men”
 and “follow the order of man’s nature and fate”
. Here the “nature” is that which is endowed by heaven. Once a person “had fully developped other people’s innate nature, he can fully develop the nature of all creatures; once he had fully developed the nature of all creatures, he can be able to help heaven and earth grow and nourish everything; once he had been able to help heaven and earth grow and nourish everything, he can participate in the actions of heaven and earth”. (The Doctrine of the Mean, 22) This famous remark is the best annotation to the relationship between heaven and man in the Yizhuan, and disclosed the synchronical actions of heaven, earth, and man. Man’s benevolent and righteous conducts belong to these actions. The Dao of man and the Dao of heaven are identical in the sense of cosmic life but differ in manifestations. Benevolence and rectitude as the exhibition of the Dao of man are imitations of, sublimation of, correspondence to heaven, and timely actions based on the “benevolence of producing and reproducing” and the “order in producing and reproducing” which belong to the Dao of heaven and earth. As long as man has experienced this Dao (Way) and keeps observing benevolence and righteousness as the criterion of his conducts, he has been realizing the virtue of benevolence in heaven and earth’s creativity, accomplished the order of the myriad things originated from heaven and earth, and can make it possible that “the course of heaven and earth endures and longs and never ends”.
 Therefore, the Dao of heaven must be finally accomplished and unfolded by virtue of the accomplishment of the Dao of man. Man is generated by following the Dao of heaven, and thus the Dao of man is congruent and united with the Dao of heaven, hence the saying “that which completes the Dao is man’s innate nature (endowed from heaven)”.
 In the mean time, man differs from other creatures as man is an existence of life which has activity. Not only can man follow and correspond to heaven-earth and the myriad things but can also draw on advantages and avoid disadvantages, and can also strive for goodness in mending his ways, hence the saying “that which succeeds the Dao is man’s goodness (as man’s innate nature)”.
 Man can correct his mistakes, reduce repentance and even can be in great harmony with heaven through advancing in virtue and perfecting himself.
  This thinking mode inspiring the Dao of man by the Dao of heaven, attaining to the Dao of heaven with the accomplishment of the Dao of man, and within which heaven, earth and man constitute a holistic body and act synchronically founded the cosmic paradigm of traditional Chinese philosophy with the concrescence of heaven and man and established Man’s position and value in traditional Chinese philosophy. Man is neither the center nor the dominator of the cosmos and the myriad things, but man can imitate and follow the Dao of heaven and earth in order to “discover the changes of time and shape the world.”

  The symbiotic philosophy set up in the Yizhuan with creative creativity, stimulation-penetration and the Dao of the three talents had aroused suspicions from the persons influenced by Western horizons advocating separation of heaven and man, as they contend that as there isn’t an explicit concept of heaven-man in the Yizhuan and the relationship between heaven and man in the Yizhuan experienced no scientific demonstrations and experiments, the symbiotic philosophy of heaven and man in the Yizhuan cannot be regarded as philosophy other than the ancient people’s perceptual intuitions. In spite of the fact that the authors of the Yizhuan pondered the relationship between heaven and man by perceptual intuitions and thought over how to deal with man and nature under the instant living natural environment and felt the same origin and same sentiments shared by heaven-earth and the myriad things including man by observing images up in heaven and patterns on earth and by watching the ways of the animals and the workings of the human body, showing its primitivity in the sense of origin, we ought not to regard this system of congruence of heaven and man in the Yizhuan as mysterious perceptual intuitions except philosophy. In perusing the Yizhuan, we can find that there are explicit and profound explications on the series of issues such as distinction and positioning of heaven and man, function and value of heaven and man, and the relationship between heaven and man, conceiving concepts valuable and significant today and even being able to rectify today’s concept of sustainable development. At present, we usually define sustainable development as a development which can not only meet contemporary demands but also not damage our offspring’s demands. This definition focuses on “satisfying man” and regards the cosmos comprised of heaven-earth and the myriad things as the objects of man’s demands and suggests some limitations while consuming these objects. But no matter how we can limit our consumptions, there will be a day when the objects run out, resulting in extinction of natural species, exhaustion of resources, melting of polar glacier, and so on. Though the symbiotic philosophy of the Yizhuan cannot enable us to completely abstain from consuming the heaven-earth and the myriad tings, the concept of the isogeny and affinity shared by man and the myriad things can better enable us to treat nature well and arrive at concrescence, co-existence and co-prosperity of heaven and man.
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