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I

The five essays of the “Annotation to the Great Commentary on the Appended Phrases” (Xici zhu 系辞注) (I and II), “Annotation to the Discussion of the Trigrams” (Shuogua zhu 说卦注), “Annotation to the Orderly Sequence of the Hexagrams” (Xugua zhu 序卦注), and “Annotation to the Hexagrams in Irregular Order” (Zagua zhu 杂卦注) composed by the Eastern Jin (316-420) scholar Han Kangbo 韩康伯 (hereafter “Han Kangbo’s Yi learning”) were not only some of the master works attributed to the field of “abstruse learning” (xuanxue 玄学) but also occupy a dominant position in the development of the Yi studies. Thus their significance is self-evident. Nonetheless, there are few contemporary papers and works on them, among which the weightiest one is the related part in Zhu Bokun’s 朱伯崑 Yixue zhexue shi 易学哲学史 (A History of the Philosophical Aspects of the Study of the Changes). In section two of the fourth chapter, volume 1, Mr. Zhu systematically analyzed Hang Kangbo’s Yi learning and held that Han succeeded to and developed Wang Bi’s 王弼 (226-249) theory: on the one hand, Han’s insights related to the Yi studies per se include 1) the eight trigrams encompass all the principles under heaven; 2) both Qian [
[image: image25.png]


, The Creative, hexagram 1 in the received version of the Zhouyi] and Kun [
[image: image2], The Receptive, 2] are constant in their attributes; 3) unless one forgets images, the images cannot be invented; and 4) experiencing “spirituality” [shen 神] in order to understand “principle” [li 理]. On the other hand, his merits concerning the relationship between the Yi studies and “abstruse learning” comprise the views of 1) what the myriad things derive from is the One; 2) spirituality dwells in changes and transformations; and 3) discussions on the Dao (Way) of yin and yang. These points of view are undoubtedly right in analyzing in a more detailed way the traditional ascription of Han’s Yi learning to the approach of the “meanings and principles” [yili 义理]. But it should be added that one of Han’s important developments is that he drew upon the new ontological philosophy and systematically interpreted the “images and numbers” [xiangshu 象数] conceived in the “Commentaries on the Changes” (Yizhuan 易传), a rational assimilation of and accommodation to the cryptic divinatory system in the Zhouyi.

  There have been various surmises about the reason that Wang Bi’s Zhouyi zhu 周易注 (Commentaries on the Zhou Changes) include his comments to the Tuan 彖 (“Commentary on the Judgments”), Xiang 象 (“Commentary on the Images”), and Wenyan 文言 (“Commentary on the Words of the Text”) but not those to the Xici 系辞 (“Commentary on the Appended Phrases”), Shuogua 说卦 (“Discussion of the Trigrams”), Xugua 序卦 (Orderly Sequence of the Hexagram”), and Zagua 杂卦 (“Hexagrams in Irregular Order”). I suppose the main reason is that words related to divination are explicitly found in the latter wings. It is well known that Wang Bi’s approach is characterized by vehemently objecting to image-numerology, rather interpreting the Changes in terms of “human affairs” [renshi 人事]. He contended that the images of the hexagrams and lines of the Yijing simulate a general tendency and specific situations of society and thus he fiercely criticized the Han (206 BCE-220 CE) image-numerologists as such: “When the ‘overlapping trigram’ [huti 互体] method proved inadequate, such people went on further to the ‘trigram change’  [guabian 卦变] method, and when this ‘trigram change’ method proved inadequate, they pushed on even further to the ‘five elements’ [wuxing 五行] method, for once they lost sight of what the images originally were, they had to become more and more intricate and clever.”
 The salient feature of the Han image-numerology at practical levels is making decisions through divination and thus the mantic arts were largely amplified by adopting five-element theory, astronomy, and calendrical science into the divinatory system. This was what Wang Bi was strenuously opposed to. For example, divination pays attention to the changes of the line images, but Wang Bi held that the “line images” simulate changes of innate tendencies of things, which are capricious and thus cannot be counted by numbers, as he reasoned in this way: “What are the hexagram lines? They ‘address the states of change.’ What is change? It is what is brought about by the innate tendency of things and their countertendencies to spuriousness. The actions of this tendency to spuriousness are not to be sought in numbers [i.e., they are beyond count]. Thus when something that tends to coalescence would disperse or when something that tends to contraction would expand, this runs counter to the true substances involved. In form a thing might seem inclined to agitation yet wants to be still, or a material though soft still craves to be hard. Here, substance and its innate tendency are in opposition, and material and its inclination are in contradiction. Even the most meticulous reckoning cannot keep track of the number of such things, and even the most sage of intellects cannot establish standards for them.”

  As opposed to Wang Bi, Han Kangbo did not fight against but assimilated image-numerology and divinatory factors, as can be seen from his positive exegesis to the “Commentary on the Changes” related to these contents.

  First, he affirmed the assertion that the images and numbers of the Zhouyi reflected the mystery of the movements of the “vital force symbolized by the trigrams or hexagrams” [guaqi 卦气]: i.e., the interaction of yin and yang energy that had given birth to the eight trigrams revealed qualities of the myriad things but did not expose the regularities of their changes; whereas the sixty-four hexagrams that resulted from the doubling of the eight trigrams reflected the regularities of changes and transformations of all beings under heaven. As he put it: “The eight trigrams encompass all principles under heaven but did not exhaust their changes, and thus (the sages) doubled them to symbolize their movements and simulate their features in order to illuminate the rules for governance”;
 “After the eight trigrams had been doubled (into sixty-four hexagrams), the principles for changes and transformations became complete.”
 The Zhouyi imitates the regularities of changes and transformations of the myriad things by images and numbers, as “hexagrams are images and milfoil stalks show numbers. The former are reflected in the interactions between Thunder [symbolized by trigram Zhen 
[image: image3]] and Wind [
[image: image4]], between Mountain [
[image: image5]] and Lake [
[image: image6]], and so on, simulating the substance of the changes between yin and yang, while the latter involve the numbers of heaven and earth. Milfoil stalks totally express numbers in order to determine images, while the hexagrams conceive images so as to totally encompass numbers.”
 He even applied the “five elements” method, which was acrimoniously deplored by Wang Bi, to account for the “numbers of heaven and earth” [tiandi zhi shu 天地之数]: “Heaven and earth have five numbers respectively and the matching of the five pairs forms the five elements.”
 Since he recognized that fifty-five, the number of heaven and earth, directly reveals the regularities of the cosmic field of vital force and is the basis for the emergence of the images of the hexagrams, he argues that “The Changes thoroughly deploy numbers to penetrate into the qualities of spirituality, so the number of heaven and earth is mentioned first to illumine the Dao (Way) of the Changes.”

  Second, he affirmed the divinatory function of the Zhouyi and further explicated the mantic theories mentioned in Xici. He held, for instance, the milfoil stalks and the numbers of the stalks used in prognostication have the function to receive mysterious cosmic information, as he interpreted the first sentence of the “Discussion of the Trigram” in this way: “(The ancient sages made the Changes in order to) cast light on the depth of the numinous through milfoil stalks which in some unknown, but consistent way, echo the mandate.”
 Manipulations of the fifty milfoil stalks leads to numbers which can be turned into images, in that “the numerical properties accruing to omens are seen in the hexagrams.”
 Through analyzing the images of the hexagrams, the future can be foretold: “Practicing divination can enable us to view the future.”
 “Making the Changes is to know what is coming in advance and provide beforehand for the needs of the common folk.”

Being aware of milfoil-stalk divination can enable us to know the will of the spirits. Milfoil stalks determine the numbers at the beginning, and the hexagrams are the coming results; the hexagrams form images at the end, when the procedure by milfoil stalks become the past. The coming and the past depend upon and complement each other, and thus will ensue a way of knowing which is like that of the spirits.

Man’s schemes are discussed by the multitude to determine gain or loss, whereas the schemes of the spirits dwell in divinations by which man can know fortune or misfortune. (In divination,) without deliberation, the gain and loss will become self-evident; without searching and plumbing, the fortune or misfortune will show itself. It classifies and symbolizes the tendencies of the myriad things and penetrates into the depth and profundity, thus the ordinary folk can share the resources and not feel tired to use it to calculate (the future).

For the question why divination can foretell fortune or misfortune, Han Kangbo extended the concept of ji 几 [incipience] referred to in Xici and gave his new explanations on the principles for divination. He divided the world into two realms: formless world and visible world. The “incipience” is the intermediary from formlessness to form and from form to formlessness, i.e., the intermediary between you 有 [being] and wu 无 [nonbeing]. In the meantime, he reestablished the meaning of the traditional category of li 理 (principle), and held that before the emergence of a thing, the regulations—“principle” (i.e., metaphysical Dao [Way])—for its emergence in the formless world had existed and come into the particular space and time between being and nonbeing—incipience. “Principle” determines the inexorable law for the formation, qualities, and development of the thing. The “principle” in the “incipience” is invisible, but divination can enable us to receive some information of it, attest to its existence, understand its regularities, and predict the tendency of its development [fate]:
  A state of entering into being from nonbeing, incipience is principle but without form. It can neither be sought by name nor be seen in form. Only the spirits can be speedy yet without haste, penetrating once it has been stimulated, and thus they can cast light and mirror things when they are formless.

Exhausting the formless principle is called profundity and the infinitesimal move means incipience.

For Han Kangbo, “incipience” refers to a state between things’ emergence and extinction, between being and nonbeing, a state in which there is “principle” but no “form.” Under his pen, “principle” has the following connotations: 1) “Principle” of a thing exists before its taking form. He avers that the essential difference between the sage [shengren 圣人] and the wise [xianren 贤人] is whether he can recognize “principle” already existing in “incipience” before a thing takes its form: “Not being aware of ‘principle’ but being enlightened by the form corresponds to Yan Hui’s 颜回 realm. As he cannot know ‘incipience,’ he had not attained to the utmost perfect state”
; 2) “Principle” is the path for the myriad things under heaven, as he stated that “the principle under heaven signifies that every thing follows and obtains its duty and position based on simplicity”
 and “exhausting the principle of contraction and expansion can enable us to know the Dao [Way] of changes and transformations, and no thing either hidden and apparent will be beyond your comprehension”
; 3) The images of the hexagrams in the Zhouyi reflected the principle of the myriad things, as, in his view, “encompassing means imitating heaven and earth and completely possessing the principle of heaven and earth,”
 and the meanings and principles of the Zhouyi can also reflect principles of objective existence: “quintessence refers to the subtlety of the principles of physical things.”

  As the “principle” under Han Kangbo’s pen has similar functions to the path of qi (vital force) in the cosmology of the Han era represented by “numbers”, thus the “numbers” revealing the path of yin and yang, five agents, and eight trigrams can also be referred to as their principle. “Principle” reflects the changes and transformations of “numbers,” as “the doubling of the eight trigrams conceives principle for all changes and transformations by which both the past and the future can be figured out.”
 As the “principles” in things of similar kind can resonate which each other owing to their isomorphism, the miraculous mantic art based on the resonance is not ridiculous, and “since fate is the ultimate subtlety of life, comprehending principle to the utmost can enable us to reach the ultimate.”
 Based on his theory of “principle” and “incipience,” Han Kangbo accomplished his theoretical eclecticism. In his opinion, before taking its form, the “principle” had germinated in “incipience,” which is a state “departing from nonbeing and entering into being, (the state) possesses principle but has no form. ……the manifestation of fortune or misfortune starts from subtle signs.”
 The principle of fate dwelling in its “incipience” can be exposed in the images of hexagrams and lines resulting from the “grand expansion” with milfoil stalks. Through analyzing these images, one can successfully predict the future. It is evident that Han’s interpretations integrated traditional mantic arts with ancient philosophy and bolstered the former with more systematic theories.

  Though Han Kangbo admitted the efficacy in fate calculation based on its image-numerology of the Zhouyi, his Yi learning undoubtedly inclined mainly towards meanings and principles, and its theoretic departure and end-result takes objection to image-numerology as its major approach. As he pointed out, there is no governor behind the “principle” of fate, but a course of natural generation and completion in changes and transformations, thus “the term ‘shen 神’ [lit., spirit] here is to show the motions and changes of the eight trigrams, and there is nothing to make these motions and changes.”
 In his opinion, the highest realm of life depends not on the image-numerological divination but on forgetting images and numbers to attain to the state of stillness without thought so as to follow all changes and transformations, as he asserted: “Quintessence refers to subtlety of the principle of physical things. As shen神 [spirit] is still but can penetrate into everything when stimulated, it can ride on the subtlety under heaven, and functions comprehensively.”
 “Unless one forgets images, one cannot control them; unless one gets rid of numbers, one cannot totally comprehend them. The utmost subtlety will not be chaotic even without preparation; the body with utmost variability is one but can encompass everything; the utmost spirituality is still but can resonate to all situations.”

  In order to convert the belief in spirits, bolstering prognostication and sorcery, and founding such spirits upon a rational ontology, Han Kangbo set forth his theory based on the “great void” [daxu 大虚], attempting to incorporate the different cosmological-ontological views of his “abstruse learning” predecessors—He Yan 何晏 (d. 249) and Wang Bi’s theory valuing wu 无 (nonbeing), Ji Kang 嵇康 (224-263) and Ruan Ji’s 阮籍 (210-263) assertion of yuan qi 元气 (primal vital force), and Guo Xiang’s 郭象 (252-312) view of duhua 独化 (autonomous transformation)—into one entity. He succeeded the abstruse learning tradition of “debates on being and nonbeing” (youwu zhi bian 有无之辩) and created his new theory on the relationship between being and nonbeing. Let us take a look at one of his discourses highly summarized:
  Shen [spirit] is the ultimate change which miraculously governs the myriad things and cannot be sought in the sense of form, and hence the term “unpredictability of (the interaction between) yin and yang.” Someone had tried to inquire: As the two modes (i.e., yin and yang) rotate and the myriad things move, is there anything make them rotate and move? (In my opinion,) everything is autonomously transforming in the great void, and everything is created by itself. The creation is not accomplished by one itself and the principle is a resonance with something abstruse [xuan 玄]; there isn’t anything that governs the transformations, and the numbers are operated by the mystery [ming 冥], so it is beyond our comprehension and is named as spirit. Therefore to illuminate the two modes we regard the taiji 太极 [Supreme Ultimate] as the beginning, to account for the changes and transformations we call their ultimate the spirit. Only those who know the will of heaven can plumb the principle and embody transformation, be in oblivion and illuminate everything. Utmost void and being good at resonating are called the Dao [Way]; non-thinking and visualizing the abstruse are named spirit. Perhaps those who follow the Dao [Way] align with the Dao, and those who are congruent with spirit can mysteriously resonate to spirit.

This paragraph from Han Kangbo is extremely rich in philosophical information, by which we can see that his main idea is composed of two interrelated aspects. His views in the paragraph, and statements in other places, can unfold a basic frame of his ontological system:

  First, regularity, for the generation and transformation of the myriad things, is formless, and the formless world cannot be definitely cognized; thus it can only be inferred from different cognitive angles to demonstrate that the formless world of nonbeing is the root of the physical world of being. Based on the experience that everything comes into being from nonbeing, assuming the myriad things might have a primal origin, this formless world can be called “great void” from the perspective of space, or Supreme Ultimate (taiji 太极) from the angle of sequential strata: “As being must have originated from nonbeing, the Supreme Ultimate produced the two modes. The Supreme Ultimate is the name of non-designation, as it cannot be named, thus we take ‘the supreme ultimate of being’ as its name to describe the state.”
 Similarly, the name of “Dao [Way]” is an appellation of the formless world from the angle of path: “What is the Dao? It is the name of nonbeing, every corner of the world is penetrated with it and everything owes its existence to it. We simply call it Dao, which is still, formless, and imageless. It must be the ultimate function of being, under the state of which the function of nonbeing emerges.”
 Likewise, from the angle of change and transformation, it can be called yi 易 (changeablity), and from the character of its supernatural function, it can be called shen 神 (spirituality): “Shen is manifested in the unpredictability of yin and yang; and yi is shown in its ever-changing changeability, thus that it cannot be revealed with one aspect or one form.”
 It is evident that the appellations of the formless world in the Zhouyi are congruent with each other and they were finally expressed with the concepts of taiji [from the angle of generation and completion], Dao [from the perspective of regularity], and shen [from the horizon of change and transformation]: “Therefore, the origin of the two modes can be traced back to taiji, the ultimate of change and transformation culminates in shen, …the state of utmost void resonating with everything is designated as Dao.” In this way, Han Kangbo synthesized the previous concepts of cosmological ontology of his predecessors in abstruse learning.

  Second, the formless world “great void” [a name from the perspective of space] is not the governor of the production and completion of the myriad things but provided a place of transportation and communication for the physical world, and each thing autonomously transforms itself in a “great void” [formless space]: “As the two modes [i.e., yin and yang] rotate and the myriad things move, is there anything make them rotate and move? (In my opinion,) everything is autonomously transforming in the great void, and everything is created by itself.” The “great void” is actually congruent with Guo Xiang’s 郭象 (252-312) “abstruse and dark realm” [xuanming zhi jing 玄冥之境]. The direct driver of the self creation and transformation of the myriad things is neither the formless space nor the physical things per se, but the “principle” and “numbers” latently manipulated by abstruse resonance which lead things and events from nonbeing to being and from being to nonbeing. In other words, generation and transformation of the myriad things are not governed by cosmic will but rely on their own innate nature to generate and transform themselves: “The Dao [Way] of change and transformation is not externally effected and is just the way it naturally is, so those who know the way of change and transformation are aware of what spirit is doing.”
 “The term ‘shen 神’ [spirit] here means that there is nothing which makes the eight trigrams move nor rules the changes and transformations. ‘Shen’ is formless and shows the miracle of the (generation and completion of the) myriad things. The interactions between thunder [symbolized by the trigram Zhen 
[image: image7]] and wind [Xun 
[image: image8]], between fire [Li 
[image: image9]] and water [Kan 
[image: image10]] naturally occur and lead to changes and transformations, and thus the myriad things are completed.”

  Obviously, he mitigated the contradiction between the rational philosophy of abstruse learning and traditional belief in divination through the above mentioned theoretic views by which he interpreted the Xici. On the one hand, he set forth the terms of “incipience” and “principle” in order to reconcile with mysticism and account for the rationality of the divinatory function of the Zhouyi and various spiritual phenomena; on the other hand, he proposed a new ontological philosophy and argued that, based on regularities of “principle” and through “incipience” between nonbeing and being, the myriad things transform themselves in a “great void”, and thus he drew spiritual phenomena into the interpretive sphere of rational philosophy and fundamentally adhered to the discourses of the abstruse learning concerning innate human nature and fate.

II

The salient feature of Han Kangbo’s Yi learning is his reconciling the meanings and principles [yili 义理] with images and numbers [xiangshu 象数]. Its  appearance was not by chance and can be viewed as an active response of the abstruse-learning-oriented Yi scholarship to the social and spiritual changes of the Eastern Jin (316-420) era. 

  Since the revolution of the Yi learning aroused by Wang Bi in the period of zhengshi 正始 (240-249), the mainstream scholars of the Changes from the Wei (220-265) through Western Jin (265-316) dynasties had been emphasizing meanings and principles and eliminating images and numbers. The Zhouyi jijie 周易集解 (Collected Explanations of the Zhou Changes) compiled by Zhang Fan 张璠 around the late Western Jin was a collection of twenty-two scholars’ annotations to the Zhouyi from the end of the Wei through the Western Jin, all of which were attributed to the meanings and principles school and exposed the predominance of the school during that period. It was also the case in the south of the Yangtze River after the establishment of the Eastern Jin (316-420). Along with the appearance of second generation renowned literati [mingshi 名士] of aristocrats during the yonghe 永和 period (345-356), the “pure conversations” [qingtan 清谈] to explore “abstruse learning” [xuanxue 玄学] reached their own apex. The Zhouyi was also one of the hot topics in pure conversations, and there appeared an acrimonious debate between the meaning-principle school represented by Yin Hao 殷浩 (303-356) and Liu Dan 刘惔, and the image-numerological school represented by Sun Sheng 孙盛 (302-373). According to the chapter of “Literature” (wenxue 文学) in Shishuo xinyu 世说新语 (A New Account of Tales of the World),

  Yin Zhongjun 殷中军 [i.e., Yin Hao 殷浩], Sun Anguo 孙安国 [i.e., Sun Sheng 孙盛], Wang Meng 王濛, and Xie Nengyan 谢能言 [i.e., Xie Shang 谢尚] had once been at King Huiji’s [会稽王, i.e., Emperor Jianwen of Jin, r. 252-258] residence, where Yin and Sun engaged a debate on “The Images of the Changes Excel in Manifesting Forms” (yixiang miao yu xianxing 易象妙于见形). Sun stated his views so excitedly that others could not refute his words even though they all felt Sun’s views were not tenable. King Huiji sighed: “If Zhenchang 真长 [i.e., Liu Dan 刘惔] were here, he ought to be able to frustrate him.” Thus they welcomed Zhenchang with whom Sun himself felt unable to compete. When Zhenchang came, he first of all let Sun voice out his own argument. Sun concisely stated his views and felt his own words were particularly inconsistent. Then Liu refuted Sun’s argument with around two hundred words, which were sharp and succinct. Sun found himself bested. All participants laughed while applauding, and praised Liu for a long time.
It says in the “Biography of Yin Hao” of the Jinshu 晋书 (History of the Jin Dynasty) that Yin Hao was an expert at abstruse learning who “was particularly well versed with abstruse remarks and was, together with his uncle Yin Rong 殷融, fond of Laozi and the Changes.” Sun Sheng (302-373) was a Confucian scholar who fiercely objected to abstruse learning and was credited with works such as “Lao dan Not Being a Great Sage” (Lao dan fei dasheng lun 老聃非大圣论) and “Being Suspicious of Laozi” (Laozi yiwen fanxun 老子疑问反讯). According to the annotation which cited Sun’s words to the “Biography of Zhong Hui” (钟会传) in Sanguo zhi 三国志 (Records of the Three Kingdoms), Sun also argues against Wang Bi’s meaning-principle approach to the Changes by demolishing the Han-style guaqi 卦气 (lit., trigram breath): “As a book, the Changes plumb the numinous to the utmost and reveal the scheme of transformations. The Changes as such has to be the thing most capable of perfect subtlety in the world, for what else could possibly be up to this! Most of the popular annotations to it are not pertinent. How can Wang Bi’s far-fetched argument attempting to incorporate its meanings with abstruse purport be better? So, his accounts are frivolous and filled with flowers of speech. As far as the changes of the six lines, the images, the correlations between hexagrams and trigrams with seasonal points, and alternations between the five agents are concerned, Wang Bi swept almost all of them away. Though there are some valuable contents, his views might be constricted and far from the great Dao (Way).” In the pure conversations during the yonghe 永和 period (345-356), as a representative figure of image-numerological school, Sun Sheng was a formidable adversary to the adherents to the meanings and principle school represented by Yin Hao. According to the “Biography of Sun Sheng” in Jinshu, “Yin Hao then enjoyed a high fame and only Sun Sheng could compete with him.” That Liu Dan finally defeated Sun Sheng became a sign of victory of the meanings-and-principles school over the images-and-numbers school in the yonghe pure conversations. Though the yonghe pure conversations were on a large scale, few theoretic creations on abstruse learning came into being and no important academic opus emerged from them. This historical task was accomplished by taiyuan 太元 (376-396) “renowned literati” [mingshi 名士], among whom Hang Kangbo is a representative figure and his “Annotation to the Appended Phrases” [Xici zhu 系辞注] was a representative writing.
  Han Bo’s 韩伯 (332-380) courtesy name [zi 字] is Kangbo 康伯; he was one of Yin Hao’s nephews. The latter was a leader in the yonghe pure conversations and the former was a follower whose academic thought was much appreciated by the latter. As it says in the “Appreciation and Praise” (shangyu 赏誉) Chapter of the Shishuo xinyu 世说新语 (A New Account of Tales of the World), “When mentioning Han Kangbo, Yin Zhongjun said that ‘though Kangbo seldom showed off, he is actually outstanding, and his speech and remarks tend to be interesting with particular temperament.’” “The annotation to these sentences cited from Xu Jinyang Qiu 续晋阳秋 says that ‘Being pure and minded, Kangbo was praised by his uncle at his childhood.’” These remarks demonstrate that Han Kangbo was very clever when he was a child and became known for his in-depth thought when he grew into youth. In the 10th year of yonghe (345-356) when Sun Sheng was exiled on account of losing power and influence in politics, Han Kangbo accompanied Sun Hao to the penal colony and lived there for over a year, as it records in the biography of Yin Hao in the Jinshu 晋书 (History of the Jin Dynasty): “Hao’s nephew Han Bo, who was usually appreciated and loved by Hao, followed him to the site and returned over a year later.” After he had become an official, Han Kangbo turned out to be an important guest for conversation in Sima Yu’s 司马昱 (320-372) court. He had been a privy councilor, a general, and became to be a great expert at pure conversation, enjoying popularity equal to Yin Zhongkan 殷仲堪 (d. 399). In the late yonghe (345-356) period, Han Kangbo succeeded to his predecessors’ tradition and was active on the ideological stage as a figure of the meanings-and-principles school of the Changes. One of his famous activities was applying one of the meanings and principles of the Zhouyi—the Dao (Way) of modesty [qiandao 谦道] to the “Debate on Public Action and Modesty” [gong qian zhibian 公谦之辩], in which the scholars were involved include Wang Tanzhi 王坦之 (330-375), Yin Kangzi 殷康子, Yuan Hong 袁宏 (328-376) and Han Kangbo. The innate character of this debate belongs to academic discussions which revealed that the philosophical wisdom of the meanings-and-principles Yi learning had entered into specific moral concepts. It was on account of the successive development of this school of the Yi learning in the mid- and late Eastern Jin that, the academic circle generally holds by the “Biography of Lu Cheng” (Lu Cheng zhuan 路澄传) in the History of the South Qi (nanqi shu 南齐书), Wang Bi’s Yi learning had become established as official orthodoxy since the taiyuan 太元 (376-396) period in the Eastern Jin dynasty (316-420).
  Now that the meanings-and-principles school of the Yi learning dominated in the Eastern Jin era, why did Han Kangbo take efforts to simultaneously assimilate image-numerology? The reason is that during this period, the development of the image-numerological Yi learning was also overwhelming in aristocracy and even the rational experts at abstruse learning were also extremely enthusiastic about divination. Gu Pu 郭璞 (276-324), for instance, was a distinguished guest in the court of Sima Ri 司马睿 (r. 318-323), first emperor of the Eastern Jin dynasty, and divined for him several times. According to the biography of Guo Pu in the Jinshu, “when Emperor Yuan 元帝 [i.e., Sima Ri] originally was garrisoning the place of Ye 邺, he commissioned Pu to divine for him, encountering Xian 咸 [
[image: image11], Reciprocity, 31] transforming into Jing 井 [
[image: image12], The Well, 48]. […] Having become the emperor, he made Pu divine again, meeting Yu 豫 [
[image: image13], Contentment, 16] changing into Kui 睽 [
[image: image14], Contrariety, 38][…]” In the first year of yongchang 永昌 (322-323), Guo Pu, basing himself upon prognostication, submitted a statement and advised Emperor Yuan to carry out amnesty, as “the jails are fill with prisoners, the yin and yang are not in harmony, according to the principle of hexagrams, your majesty should make an amnesty during outskirt sacrifice. Otherwise, there will certainly be catastrophes caused by excessive yang energy, suffering rain, earthquakes, eclipse of the sun and the moon, or other anomalies.” This memorial was actually accepted by the emperor. During the coup d’état led by Wang Dun 王敦 (226-324), both the royalists represented by Wen Qiao 温峤 and Yu Liang 庾亮 as well as the perpetrator Wang Dun sought Guo Pu to consult the Changes regarding the result. Guo’s pronouncement given to the former was “good fortune” so as to strengthen their determination to support the royal throne and that given to the latter was “failure” in order to keep down Wang’s conspiracy, due to which Guo was murdered. It was evident that the decision-making in the series of important political events involved divination in the early Eastern Jin dynasty, which demonstrates the significant influence of image-numerology in high political lives. For another example, Gan Bao 干宝 (d. 336) advocated Jing Fang’s (77-37 BCE) image-numerological Yi learning but objects to Wang Bi’s Yi learning of yili 义理 (meanings-and-principles). Gan’s Zhouyi zhu 周易注 (Commentary on the Zhuo Changes) turned out to be one of the representative image-numerological works in the Eastern Jin. According to the biography of Gan Bao in the Jinshu, we can know that, recommended by Wang Dao 王导 (276-339), Gan Bao obtained the position of “Works Attendant in the Court” (zhuzhuo lang 著作郎) and later “Wang Dao advised the emperor to promote him to situ youzhangshi 司徒右长史 (lit., Right Head of History under the Minister over the Masses), and then he was promoted to the position of sanji changshi 散骑常侍.” Youchangshi 右长史 which presided over the Works of the Office of the Commanding Officer. As an expert at abstruse learning, Wang Dao’s high regard of Gan Bao shows evidence that they shared similar world outlooks. Additionally, Wang Dao had invited Guo Pu many times to engage in divination, which demonstrates that the reviving renowned literati [mingshi 名士] represented by Wang Dao differed from their predecessors in the zhengshi (240-249) and yuankang (291-299) periods, for mystical belief occupied some place in the former’s spiritual world, and they did not reject image-numerological Yi learning any longer. This was not an accidental change but resulted from both the local culture of the lower reaches of the Yangtze River and transformation of the ideas of the literati who had moved to the south.

  First, the regions south of the Yangtze River had long possessed a tradition of dense mystical culture, as it says in the “Biography of Diwu Lun” (Diwu Lun zhuan 第五伦传) of the Houhan shu 后汉书 (History of the Later Han Dynasty) that, “The customs of Huiji 会稽 are rich in obscene sacrifices and favor divination”, and according to the “Geography Treatise” (dili zhi 地理志) of the Sui shu 隋书 (History of the Sui Dynasty), “Belief in spirits and ghosts is a local custom” and “generally speaking, almost all people in Jingzhou 荆州 pay reverence to ghosts (gui 鬼) and in particular hold sacrifices offering their esteem.” This atmosphere filled with mystical cultures provided a soil for the generation and growth of image-numerological Yi learning. The revolution of Yi learning [from the image-numerology to meaning-principle] in the turn between the Han (206 BCE-220 CE) to the Wei (220-265) did not impact the Yi learning atmosphere in the kingdom of Wu (229-280), when Yu Fan’s 虞翻 (164-233) Zhouyi zhu 周易注, Lu Ji’s 陆绩 (187-219) Zhouyi zhu 周易注 and Taixuan zhu太玄注 (Commentary on the Great Mystery) were master works of the images and numbers thinkers. This case lasted to the time when the Western Jin (265-316) suppressed those south of the Yangtze River. For example, it is recounted in the “Guishi” (谷水) chapter of Shijing zhu 水经注 (Commentary on the Waterways Classic) that, before the gifted youth Lu Ji 陆几 from the south of the Yangtze River for the first time went to the capital [i.e., Luoyang 洛阳], he passed by the place of Yanshi 偃师, where up from a big house with courtyard came a handsome spirit-like youth who engaged in pure conversation with Lu Ji on issues of Yi learning. Lu Ji admired the youth’s talents, but he himself had no equal ability to partake in the debate, and thus he fell back on points of view from the Han Confucians. The young person felt quite unhappy when he heard Lu’s outdated statements and went off in a huff. Lu Ji continued on his journey and met an old woman in the road. He asked her who that fresh youth was. As the woman responded that there wasn’t any village within dozens of kilometers around there except Wang Bi’s tomb in the south of the mountain, Lu Ji realized the young person he had encountered just then was nothing but the ghost of Wang Bi. According to “Biography of Lu Yun” (Lu Yun zhuan 陆云传) of the Jinshu (History of the Jin Dynasty), it was Lu Yun who experienced this event and “Yun originally knew nothing about the abstruse learning, yet since this experience he made particular progress in discussing Lao zi.” Though it was a fairy tale, it reflected the distinction between the scholarship in the South of the Yangtze River and the neo-Daoism in Luoyang 洛阳.
  In the late Western Jin (265-316) period, the Jiangnan 江南 (South of the Yangtze River) nobility began to study pure conversations to understand the abstruse learning for fear that they might be despised when entering into Luoyang. Consequently, the meanings-and-principles Yi learning began to permeate toward the south along with the influence of abstruse learning. For example, Ji Zhan 纪瞻 (253-324) and Gu Rong 顾荣 (d. 312) went  together to Luoyang to assume their positions. On their way by ship to the destination, time and again they discussed Wang Bi’s new ideas on taiji 太极 (Supreme Ultimate). The former approved of Wang Bi’s view and the latter contended that image-numerological cosmology was more reasonable. According to the “Biography of Ji Zhan” of the Jin shu 晋书,
  (After Ji Zhan) was appointed as a minister (Shangshu lang 尚书郎), he left for Luoyang together with Gu Rong and they discussed taiji (Supreme Ultimate) of the Changes together, too. Rong said: “Taiji is the time of chaos and obscurity when the sun and the moon hid their light, the eight trigrams concealed their spirit, heaven and earth mixed their bodies. Then a broad change happened, the pure and the turbid were arrayed, the two modes became conspicuous, yin and yang engaged in intercourse, the myriad things began to germinate, the spaces started to expand. What Lao zi said, that “there was a thing which was formed by compound elements and was born before the formation of heaven and earth,” is actually the state of taiji referred to in the Changes. But Wang Bi averred that “Taiji refers to heaven and earth,” which, in my opinion, is impertinent.

By Liu Ruling’s 刘儒林 textual research in his Han jin xueshu biannian 汉晋学术编年 (Chronology of the Academia from the Han through the Jin Dynasties), Gu and Ji went to Luoyang together in 306, when the Central Plains had been immersed in turmoil and thus they failed to reach Luoyang but returned midway to the south, then the base camp of image-numerological Yi learning. The year after that was the first year of yongjia 永嘉 (307-313), when the Western Jin imperial court completely collapsed. Luoyang was destroyed in the fifth year of yongjia and the abstruse learning elites soon began to emigrate to the south and their meanings and principles Yi learning was confronted with new soil for survival. 

  Second, there were significant changes in the inner world of the northern aristocracy after they moved to the south. In the Eastern Jin period, confronted with severe contradictions between different classes and different ethnicities as well as the pains of separation and death caused by war, what the thought circle was focusing on was no longer the relationship between “ethical code and nature” [mingjiao 名教] but personal freedom from the round of existence and destination of life. So far as the issue of the Yi learning is concerned, even the rational experts at abstruse learning manifested their great zeal towards traditional divination. For instance, according to “Biographies of Queens and Concubines” (后妃传) in the Jin shu 晋书 (History of the Jin Dynasty), Sima Yu司马昱 (320-372) “commissioned diviner Hu Qian 扈谦 to consult the milfoil-stalk divination in order to solve his doubt about infertility.” Religious sentiments of the official literati heated up, and calling back of the spirits of the dead and burying dead relatives came into vogue. For example, according the “Biography of Wang Xizhi 王羲之” (303-361) in the Jin shu, In the 11th year of yonghe (345-356), Wang Xizhi quit his official position, vowed before his parents’ tomb that he would never be an official again, “and ingested alchemical medicine with the Daoist priest Xu Mai 许迈, collecting herbs and stones without regarding a thousand miles as very distant.” At that time, Buddhism developed very rapidly and a great number of renowned literati converted to Buddhism. They wrote articles, represented by Sun Chao’s 孙绰 (314-371) “Dao xian lun” (道贤论) and Xi Chao’s 郗超 (336-378) “Feng fa yao” (奉法要), to explicate Buddhism. According to the chapter of “Literature” (文学) in Shishu xinyu 世说新语 (A New Account of Tales of the World), even Yin Hao who took the lead in abstruse learning began to delve into Buddhism in the 10th year of yonghe when he was frustrated in officialdom: “After Yin Zhongjun [i.e., Yin Hao] was dismissed from office, he moved to Dongyang 东阳, devoted himself to Buddhist sutras and obtained thorough understanding of them.” The combination of this kind of mental demand and the tradition of mystical culture in the south of the Yangtze River not only turned out to be a hotbed for the religious development during that period but also provided cultural environment for the revival of image-numerological Yi learning.

  In the times permeated with mysticism and religious sentiments, Wang Bi’s Yi learning, characterized by abolishing image-numerology and divination, could obviously not fit the demands of the times and had to adapt itself so as to maintain its influence on society. Therefore, since the Eastern Jin period, the meanings-and-principles school of Yi experts began to emphasize Xici which collectively interprets milfoil-stalk divination technique, and a good number of exegetes emerged, including, according to the Jingdian shiwen xulu 经典释文序录, Xie Wan 谢万, Han Bo 韩伯, Yuan Yuezhi 袁悦之, Huan Xuan 桓玄, Bian Boyu 卞伯玉, Xun Rouzhi 荀柔之, Xu Yuan 徐爰, Gu Huan 顾欢, Ming Sengshao 明僧绍, Liu Ye 刘瓛, among whom the former four belong to Eastern Jin scholars who died after the yonghe period. It is evident that after the yonghe period, Xici turned out to be the hotspot in Yi studies; Hang Kangbo’s Xici zhu 系辞注 (“Annotation to the Commentary on the Appended Phrases) was their representative work.
  Though Han Kangbo’s Xici zhu had a mystic flavor on account of his assimilation of traditional Qi-based cosmology and numerology, it catered to the taste of the Eastern Jin renowned literati [mingshi 名士], because only if the miraculous and numinous phenomena were adopted into the theoretic system of the abstruse learning could they obtain more supporters, maintain its social influence, and perfect Wang Bi’s meanings-and-principles Yi learning under a new historical epoch. As the Zhouyi was originally a book of divination and image-numerology and was a mode of thinking for Chinese people, few could attain to Wang Bi’s thinking level. Only if we draw image-numerological divination into rational philosophical system so as to interpret it systematically, with meanings and principles as the root when merging the image-numerology to rectify Wang Bi’s Yi learning, can the meanings-and-principles Yi learning be led in the right direction. This historical “reconciliation” in Hang Kangbo’s Yi learning compensated, in some sense, for the limits of Wang Bi’s Yi learning and enlarged the interpretive space of the meanings-and-principles approach. When compiling the Zhouyi zhengyi 周易正义 (Correct Meaning of the Zhou Changes), Kong Yingda 孔颖达 (574-648) combined Hang Kangbo’s annotations to Xici 系辞 (“Commentary on the Appended Phrases”) [I and II], Shuogua 说卦 (“Discussion of the Trigrams”), Xugua 序卦 (“Orderly Sequence of the Hexagrams”), and Zagua 杂卦 (“Hexagrams in Irregular Order”) and attached them to Wang Bi’s Zhouyi zhu 周易注 (Commentaries on the Zhou Changes), constituting a single book, which established Wang and Han’s commentaries’ predominant position in the history of Yi learning and let them come to be an official “ideological master copy” throughout the ages, exerting far-reaching influence on the development of Yi learning in China.
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