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The school of “using historical examples to give evidence about the Changes” (yi shi zhengyi 以史证易) had been disparaged by some feudal scholars, which originated from the comment in 宋元学案 Songyuan xue’an (An Academic History of the Song and Ming Dynasties) that “Chengzhai’s 诚斋 [courtesy name of Yang Wanli 杨万里] approach is a small sect” and followed by the views of the editors of the Siku quanshu 四库全书 (Complete Collection of the Four Treasuries). This view seems to have been a final judgment. As some scholars stated, “Since the 1980s, scholars began to pay attention to the approach to the Changes by using historical examples as referential evidence and some articles and special subjects on Yang Wanli’s historically grounded approach appeared in succession,”
 among which the most striking one was produced by Mr. Zhu Bokun 朱伯崑 (1923-2007) who set up a special subject for Yang’s approach as a chapter in his Yixue zhexue shi 易学哲学史 (A History of Philosophy Related to Scholarship on the Changes) apparently initiated contemporary scholars’ research on this approach, where Zhu held that Yang Wanli’s “drawing upon historical examples to give evidence about the Classic (of Changes)” “reflected an Yi-related outlook.”
 Mr. Zhu belonged to the last generation of intellectuals while some overseas younger scholars such as Huang Zhongtian 黄忠天 and Hu Chusheng 胡楚生 played a major role in the studies of this approach. As Huang pointed out in his “An Analysis and Discussion on the Historically Grounded Approach to the Changes” (Shishi zong yixue yanjiu fangfa xilun 史事宗易学研究方法析论), though the Siku tiyao 四库提要 (Annotated General Catalogue of the Complete Collection of the Four Treasuries) divided Yi learning into “two schools and six lineages” (liangpai liuzong 两派六宗), from today’s perspectives, “only this (historically grounded) approach has space for further discussions,” and it was not until the Qing dynasty that this approach had finally become established.
 The problem is that now that this approach was one lineage of the three in the meanings and principles school (yilipai 义理派) and it was even applied by the tushu 图书 (diagrams and writings) lineage in the images and numbers school (xiangshupai 象数派), is there a clear route or salient mark for it? In other words, for the other two lineages of the meanings and principles school, the “xuanli zong 玄理宗” (abstruse-principle-based lineage) and the “ruli zong 儒理宗” (lineage based on the neo-Confucian principles) were stigmatized with abstruse learning (xuanxue 玄学) and the heavenly principle (tianli 天理) respectively, what is the mark for the historically grounded lineage? To clarify this issue, we should begin discussion from “giving evidence about the Changes by historical examples” (yi shi zhengyi 以史证易).

I. Using Historical Examples to Give Evidence about the Changes
The so-called term “yinshi zhengyi 引史证易” means adopting historical examples into the exegesis of the Zhouyi or associating historical events with the hexagrams. But this is only a superficial meaning of it, as Mr. Zhu Bokun 朱伯崑 defined the term in this way:
The so-called “yinshi zhenyi 引史证易” signifies nothing more than citing the politics and history of the ruling class by dynastic periods, particularly the history of the rising and declining of the feudal dynasties, to correlate them with the hexagram and line images and statements. This kind of far-fetched analogy reflected an outlook on Yi, i.e., regarding the Book of Changes as a textbook for the feudal rulers to administer the country. Thus the position of the Zhouyi was further reinforced in the Confucian Classics.

However, before Zheng Xuan 郑玄 (127-200) there had been historically grounded approaches and academic activities found in the Mawangdui 马王堆 silk manuscript version of the Yizhuan 易传 (Commentaries on the Changes), based on which Mr. Zheng Wangeng 郑万耕 argues: “Yinshi zhengyi 引史证易was initiated in the Han learning of Changes, which drew upon historical events or experience of historical figures to explicate the hexagram and line statements of the Zhouyi. But in exegesis on the Changes by the Han (206 BCE-220 CE) and Tang (618-907) scholars historical events were not largely adopted.”
 Nevertheless, Zheng Xuan’s approach of “citing historical events to give evidence about the Changes” cannot be attributed to the “shishi zong 史事宗” (Historical-Events-Oriented Sect) in that the historical events were not largely used in his hermeneutics. 

  Frankly speaking, the historically grounded approach reflected the relationship between the Changes and history derived from the view that “the Six [Confucian] Classics are all history.” Though the most illustrious figure who held this view was Wang Yangming 王阳明 (1472-1529), its initiator can be traced back to the Yuan scholar Hao Jing 郝经,
 who asserted:

There was no distinction between the Classics and history. Since Confucius established the Six Classics, setting up the name of “Classic,” this does not mean that in the beginning the Classics were ever distinguished from history. The Six Confucian Classics in their own rights contain history and accordingly what the Changes reflected is the principle of history.

This passage can also be understood in this way: in ancient times the Changes and history were also not clearly distinguished. As Mr. Wu Huanqi 吴怀琪 stated, “In the course of its taking shape, Zhouyi, which interprets divinatory results, was closely associated with activities of ‘history’ and became a logical foundation of thinking for observing the society and interpretations from historical perspectives.”

  The theme of “using historical examples to give evidence about the Changes” had long been extensively employed by the meanings and principles school. Even in Kong Yingda’s 孔颖达 (574-648) sub-commentaries in Zhouyi zhengyi 周易正义 (Correct Meaning of the Zhou Changes) this approach had been used in many places. For example, under the entry of “A submerged dragon does not act” [the first line statement of hexagram Qian[image: image1.png]


, The Creative, the first hexagram in the received version of the Zhou Changes, hereafter 1], Kong remarked: “It is like Emperor Gaozhu 汉高祖 (r. 206-195 BCE) who was born in the tyrannical Qin dynasty and assumed a minor position of Ting Zhang 亭长 in Sishui 泗水. This is a situation of ‘not acting.’”
 Under the fourth line statement of the hexagram that “Hesitating to leap, it still stays in the depths, so suffers no blame,” he elaborated: “It is like the circumstance under which Marquis Xibo 西伯 [i.e., King Wen of Zhou 周文王] internally held a benevolent kingly heart but externally led other vassals to submit to the tyrant King Zhou 纣王 (of the Shang).” “It is also like the situation under which King Xiang of Song (r. 650-637 BCE) launched a battle with the State of Chu, and was defeated and later died.”
 Kong’s approach, like the Eastern Han scholar Zheng Xuan’s drawing on historical examples, which belongs to the same commentary school, purely intended to complete a commentary system. In Cheng Yi’s 程颐 (1033-1107) Yichuan yizhuan 伊川易传 (Cheng Yi’s Commentary on the Changes), attributed to the lineage of Confucian Principles (rulizong 儒理宗), although there are also many places drawing upon historical examples, his point of departure differs from Zheng Xuan’s in that what Cheng Yi would like to clarify by these examples was not the meanings of the hexagrams but the argument about Heavenly principles. In other words, he based himself on Heavenly principle with historical evidence as a minor role. His argumentation route starts from Heavenly principle, then to the Changes, further to historical evidence, and finally returns to Heavenly principle again. The unity of Changes and principle constitutes his Yi learning. Therefore, Cheng’s approach to the Changes is a Confucian system conceiving Heavenly principle.

  “Using historical examples to give evidence about the Changes” is to embody the nature and quality inhering in the Changes. How to completely exploit this function became a mission for all the Yijing scholars since it came into being. This purpose can be summed up by a passage uttered by the famous Qing master of classical studies Zhang Xuecheng 章学诚 (1738-1801):
The learners are ignorant of the present but well versed in the ancient, neglect historical records and strive to thoroughly understand the classics. Thus they can be familiar with the difficult issues related to the official systems of the Zhou dynasty but not know to take an easier approach to seek the historical records.

Here though he advised people not to “abandon the present but seek the ancient, get rid of its usage in daily life but seek subtlety of learning” as in this way they “cannot be thoroughly aware of the correlation between the historical records and the Five Confucian Classics,” which should not be the aim the learners want to arrive at.
 These remarks also demonstrate that the learners who strive to be conversant with the classics must know historical documents well, too. Most Yijing scholars therefore should “use historical examples to give evidence about the Changes.” To put it another way, if one does not know historical records, he ought not to engage in writing articles. How is it possible to use historical evidence or why it is necessary to use historical examples to justify the Changes? The crux is that this approach is a system of Yi scholarship which unifies methodology and teleology into a unity of political edification and human affairs based on historical experiences. Though the Song scholar Li Qi 李杞, slightly after Yang Wangli, employed a large amount of historical examples to testify the Changes in his Yongyi xiangjie 用易详解 (A Detailed Analysis of How to Use the Changes), as his examples were mixed with Lao zi and Zhuang zi’s Daoist views, his approach had not been attributed to the Confucian orthodox stream but was regarded as a system mingled with the “historically grounded approach” and “Lao-Zhuang Daoist approach.” In short, the premise for the “historical examples school” is the frequent use of historical evidence, but those who used historical examples are not surely identified with the school thereby.

II. Chengzhai’s Scholarship on the Changes
Whether Chengzhai’s Yi learning was a representative of the historical evidence approach, is something we cannot help questioning. I have doubted this and I believe many people may also have this suspicion. For example, Mr. Wu Huaiqi maintains:

Using historical examples to testify the Changes should not have originated from Li Guang 李光 (1078-1159) and Yang Wanli 杨万里 (1127-1206). As a matter of fact, this approach can be clearly seen in Ouyang Xiu 欧阳修 (1007-1172) and Sima Guang’s 司马光 (1019-1086) scholarship on the Changes. Even in the image-numerological school and the diagram-writing school (tushupai 图书派), historical examples had been taken as references.

It is therefore necessary to evaluate Chengzhai’s Commentary on the Changes again, finding that the number of the historical examples used by Yang Wanli amount over 400, beyond 384 events
 corresponding to the 384 lines in the whole Book of Changes in spite of the fact that some examples were repeatedly employed (e.g., the story of Emperor Wen of Tang 唐文宗 were used in 11 places).
 The total number of the historical examples cited by Yang’s commentary surpassed any commentary. Though another representative figure of the “historical events sect” Li Guang in his Duyi xiangjie 读易详解 (A Detailed Analysis in Reading the Changes) applied fewer examples, the purports of the both are in alignment with each other— to gravitate from the meaning of the Changes toward the historical facts and historical principle conceived in the Changes. This effort was to signify that the Zhouyi in its own right conceives historical implications, as Yang Wanli discovered in the “Orderly Sequence of the Hexagrams” (Xugua 序卦):
Hexagrams Qian [[image: image2.png]


, The Creative, 1] and Kun [[image: image3.png]


, The Receptive, 2], do they represent the creation time of the world? Zhun [[image: image4.png]


, Birth Throes, 3] and Meng [[image: image5.png]


, Obscuration, 4], do they refer to the time when the world was desolated and covered with flood? Hexagram Xu [[image: image6.png]


, Waiting, 5] means nourishment, does it signify the time of knotting cords? Song [[image: image7.png]


, Conflict, 6] and Shi [[image: image8.png]


, Army, 7], do they mean the time when the battle of Banquan 阪泉 between the Yellow Emperor and Yan Emperor occurred and the time when the battle of Zhuolu 涿鹿 between the Yellow Emperor and Chiyou 蚩尤 happened? Xiaoxu [[image: image9.png]


, Lesser Domestication, 9] and Lü [[image: image10.png]


, Treading, 10], do they represent the time when written tallies became prevalent? Hexagram Tai [[image: image11.png]


, Peace, 11] means smooth, does it refer to the peaceful and harmonious time while the sage rulers Yao 尧 and Shun 舜 were governing?

Through the claim that “the Changes was originally a book of divination,” Zhu Xi wanted us to remember that the Changes set up teaching and edification originally by divination. As indicated in Zhu zi yulei 朱子语类 (Master Zhu’s Classified Conversations), “Some one asked: ‘Now that the Changes set up teaching and edification by divination, as divination was not of everyday use, how can it establish teaching and edification?’ Master Zhu replied: ‘At the time when the ancients did not know this Principle, every decision was made by divination, thus divination can help them set up teaching and edification. Later when more people became aware of it, only decisions of great matters depended upon divination.’”
 Similarly, through using historical examples, Yang Wanli set up teaching and edification by history and drew upon the concept of “centrality and rectitude” (zhongzheng 中正), which will be discussed in the next part of the paper.

  It was an indisputable fact that both Cheng Yi 程颐 and Yang Wanli’s 杨万里commentaries on the Changes were in vogue at that time. As the monumental Yuan scholar Wu Cheng 吴澄 (1249-1333) asserted, “Mr. Yang Chengzhai’s version of interpretation of the Changes has been prevalent for a very long time.”
 But he was not aware of the reason why both versions were popular at the same time. It should be noted that Wu Cheng had composed a postscript to Chengzhai yizhuan  诚斋易传 where his subtle criticism to the book was also visible. In regard to this, Mr. Zhang Taiyan 章太炎 (1869-1936) evaluated Wu Cheng in this way: “During the Yuan dynasty (1271-1368), the first of the celebrated Confucians should be Wu Cheng 吴澄 (a. k. a. Caolu 草庐), but his view was not very incisive.”
 A representative of the “historical events sect,” Yang Wanli adequately amplified the historical evidence not only in every hexagram judgment but also in almost every line statement of the Changes. The Song scholars as Yang’s roughly contemporaries clearly saw that Yang’s commentary compensated the deficiency of the advocates of the “Heavenly principle” in interpreting the Changes, or they had recognized the complementarity between these two approaches. This might be the real reason that both versions “circulated under heaven” at the same time.

  According to the editors’ view of the Siku qushu in Siku quanshu zongmu tiyao 四库全书总目提要 (Annotated General Catalogue of the Complete Collection of the Four Treasuries), “This book [i.e., Chengzhai yizhuan 诚斋易传] was by and large based on Cheng’s view yet tended to cite historical accounts to attest to it. Its original name was Yi waizhuan 易外传 (Exoteric Commentary on the Changes), and later the present name was determined. … The purpose for the sages to compose the Changes was to reveal what man ought to do by terms of auspiciousness, inauspiciousness, remorse, distress, and so on. Abandoning human affairs and boasting about the Dao (Way) of heaven just reflected the defects of the later Confucians—we should not criticize Wanli for his using historical examples in interpreting the classic.”
 These remarks might not be convincing enough, in that “using historical examples to interpret the classic” was neither initiated nor solely applied by Yang Wanli. But it is noteworthy that it is not appropriate to mark whether one’s approach belongs to the “historical events sect” or not only by who had first taken this approach, as the reference of the He-Luo (River Diagram and Luo Writing) was not originated from Shao Yong (1011-1077) (to whom the He-Luo lineage was credited); the Confucian Principle originated from the “Great Commentary on the Changes” (Yi dazhuan 易大传); and Zhouyi cantong qi 周易参同契 (Token for the Agreement of the Three According to the Zhou Changes) preceded Wang Bi [who was viewed as the progenitor of the Daoist approach by applying abstruse learning to the Changes] in interpreting the Changes by Daoism. If we stigmatize one’s commentary in this way, the distinction of the variety of schools and lineages cannot be tenable.

  The purpose of “using historical examples to give evidence about the Changes” is to expose the inherent nature of the Zhouyi. How to sufficiently expand the function of this became the mission of all the researchers on the Changes after it came into being. The significance of the invention of the “historical events sect” (shishi zong 史事宗) does not lie in its provenance and amount of the use of historical examples but in its outlook on the Changes. In other words, the initiators of the sect attempted to not only establish a radical new system of Changes scholarship but also set up a unique system with its own attributes. In the development of the Yi studies, there are two types in using historical examples: one is to interpret the hexagram and line statements; the other aims to testify to the philosophical connotations conceived in the Changes or construct a specific system of Yi learning. Chengzhai’s Yi learning emerged from the academic proposition that “substance and function share the same origin” (tiyong yiyuan 体用一源), adequately manifesting the function of the Zhouyi. More important, it exposed his historiographical horizon behind his using these examples. Yang Wanli realized this purpose in his Commentary which took him sixteen years. Though he did not say “The six [Confucian] Classics all are history,” he maintains:

The Changes is the first of the Six Classics. Heaven initiated it; Fu Xi sowed it; King Wen sprouted it; Duke Zhou and Confucius extended it.

In his another philosophical article, “Common Remarks” (Yong yan 庸言), he also asserted:
The Changes can be compared to the laws and decrees made by Xiao He 萧何(257-193 BCE) and the Chunqiu 春秋 (Springs and Autumns Annals) used to make decisions by Emperor Wu of Han 汉武 (r. 140-87 BCE). The Changes was used to reason the admonitions while the Chunqiu was employed to account for the judgments. The sages’ admonitions cannot be violated and their judgments ought not to be infringed. Therefore amongst the Six Classics only the Changes and the Chunqiu are mutually illuminating.

“The Changes and the Chunqiu are mutually illuminating” means that they both form a pair, i.e., the Changes and history can form a pair. By this account, can we conclude that Yang Wanli had already discovered the complementarity between the Changes and history? In any event, this propositional account of his can be regarded as his true motive and point of departure for his composing Chengzhai yizhuan, as in the classical studies, the Chunqiu represented history.

  It was based on this cognition, Yang Wanli’s Chengzhai yizhuan largely made use of historical evidence to set up edification and inherit the tradition of this approach.

  He employed almost all the important historical events before the Song dynasty to give evidence about the Zhouyi and embodied the manifestation of subjective spirit in individual historical cases. That is to say, the majority of the cases involve historical figures. The value of his approach lies in its practical rationality as he did not emptily talk about the Dao (Way) of the Changes but paid attention to the human realm, and gave remedies for the betterment of society while discoursing the idea that “the Changes is to explicate the relationship between yin and yang.” As a representative of the “historical events sect,” the value of Chengzhai’s Yi learning can also be seen in the profound “Dao (Way) of Changes” reflected in his outlook on “centrality and rectitude” (zhongzhen 中正) and “interchangeablity” (tongbian 通变), which were not available in other scholars’ views. Based on this, Yang Wanli also indicated his conception of history that “the ancient and the present are the same”
 and presented us a vector for the development of history—as in the historical process there were “more tumultuous periods than peaceful times,”
 how should we draw upon them to gain historical benefits? As a later generation of the Brothers Cheng’s school, Chengzhai’s Yi learning also contributed to leading heavenly principle to substantial principle—principle of history, and put forward his view that “once the centrality and correctness are established, one can be able to thoroughly understand and adapt himself to all changes.”

III. “Once the Centrality and Correctness Are Established, One Can Be Able to Thoroughly Understand and Adapt Himself to all Changes”
In the author’s preface to Chengzhai yizhuan, Yang Wanli used the term “centrality and correctness” (zhongzhen 中正) as the core of his Yi learning, as he remarked: “What is this Dao (Way)? It is nothing but centrality and correctness. Only centrality can make the inappropriate things under heaven be appropriate and only correctness can rectify incorrect things under heaven. Once centrality and correctness are established, one can thoroughly understand and adapt himself to all changes.” His elevating “centrality and correctness” to the level of Dao (Way) was in part inspired by the inherent connotations of the term “shishi 史事” (historical events), as it remarked in Shuowen 说文 (Explanation of Simple and Composite Characters) that “shi 史 (official historians) are those who record events. This character is made up of two half parts of the characters you 又 and zhong 中. Zhong 中 signifies rectitude.” “(Recording) shi 事 (events) is a duty, … which refers to literary affairs in ancient times.”
 Thus the “shishi zong 史事宗” (historical events sect) can be conceptually understood in this way: The scholars of this sect consider recording events as their duty, and focus on centrality and correctness while interpreting the Zhouyi. It is on account of this that what this sect strives to manifest is neither the abstruse principle, nor the heavenly principle, but the principle of history—principle of centrality and correctness.

  We must first of all be aware of the contents related to “centrality and correctness.” Besides the meaning of the Dao (Way) of heaven, in Yang Wanli’s view this term also contains the following significances:

  1) It is a quality (zizhi 资质). In the “Commentary on the Judgments” (tuan 彖) regarding hexagram Meng [[image: image12.png]


, 3], Yang mentioned “the passion for centrality and correctness” and “a person with qualities of steadfastness, illumination, centrality and correctness.”
 While commenting on the second line statement of hexagram Tongren [[image: image13.png]


, Fellowship, 13], Yang maintains that it is “praising the virtue of centrality and correctness of the subject,”
 and for the fourth line statement of the same hexagram, he asserted that “the second line holds the virtue of centrality and correctness
 of the minister.”
 While referring to the second line of hexagram Bi [[image: image14.png]


, Union, 8], he indicated that “the minister with the quality of centrality and correctness [i.e., the second line] resonates with the sovereign with the quality of centrality and correctness [i.e., the fifth line].”
 In commenting on the judgment of hexagram Bi [[image: image15.png]


, Adornment, 22], he straightforwardly correlated centrality and correctness with softness and hardness.
 In the third line of hexagram Cui [[image: image16.png]


, Gathering, 45], he directly set forth the “quality of centrality and correctness”: “Six refers to the soft and yin line, the third line is neither in a central nor correct position. As this line bears an insidious quality with neither centrality nor correctness, can this one be accepted by others?”

  2) It is an attitude (taidu 态度). As Yang indicated, “if the superior treat his subordinates with centrality and correctness, the subordinates will treat the superior with centrality and correctness without imperative orders.”
 Then he attested to his view by the historical event of Duke Wen of Jin 晋文公 (697-628 BCE) who had sought asylum in the states Qin 秦 and Chu 楚: “While Duke Wen of Jin was fleeing, he prostrated himself before not only the sovereign of the Qin but also the commoners. Can this not be called yielding and subordinate to others? He was more and more moderate and courteous, fond of learning and devoted during nineteen years of exile. Can this not be called centrality and correctness to establish oneself? He was resigned to the situation and able to shift to goodness. Can this not be called concealing his talents and not showing off? He was so devoted to correctness that when he arrived at Chu楚 the state provided him with foods and donations, and when he reached Qi齐 and Qin秦 the states offered him wives and Qin further helped him ascend to the throne of the Sate of Jin. This can be called the state in which, ‘The Wanderer arrived at lodgings’ [the second line statement of hexagram Lü[image: image17.png]


, The Wanderer, 56].”
 All the virtues possessed by Duke Wen of Jin are comprehended by “centrality and correctness” and his being liked without any abjection also completely relied on this. “Centrality and correctness” is indeed a civility and attitude. Yang Wanli was evidently aware of the significance of “centrality, correctness, civility, and illumination” (zhongzheng wenming 中正文明), as he commented on the second line of hexagram Ge [[image: image18.png]


, Radical Change, 49] in this way: “The minister of centrality, correctness, civility, and illumination symbolized by the second yin line [[image: image19.png]


] encounters and resonates with the steadfast sovereign symbolized by the fifth yang line [[image: image20.png]


]. … centrality, correctness, civility, and illumination are supplemented with yielding.”
 As “holding to fullness with centrality and correctness is beneficial to the world under heaven,”
 though Duke Wen of Jin was down and out as a wanderer, thanks to centrality and correctness, he was not constrained by the difficult situations.

  3) Most important, it is a measure (du 度). He said in the fifth line of Feng hexagram [[image: image21.png]


, Abundance, 55]: “As it had been used in advance, the subject became aware of the centrality and correctness of the second line and thus though he is doubtful he will not change his measure.”
 He also remarked in the fifth line of Zhongfu [[image: image22.png]


, Inner Trust, 61]: “Though the fifth line makes use of the virtues of steadfastness, centrality and correctness, and sincerity to respond to the myriad things, this one is still prudent without any unscrupulousness, withdraws and dares not to be arrogant. If one is not modest and broad-minded enough to receive the myriad things, he will not be able to match the correct position under heaven. This reflects the utmost sincerity of the fifth line.”
 He mentioned the measure of centrality and correctness in the fifth line of Feng hexagram [[image: image23.png]


, Abundance, 55]; this shows the progressiveness in the thinking of the ancient people, and gives us a rule when adapting ourselves by centrality and correctness. He also addressed the fifth line of hexagram Huan [[image: image24.png]


, Dispersion, 59]: “As the ruler of this hexagram, this line has virtues of steadfastness, illumination, centrality and correctness, and takes modesty and humbleness as its measure. It employs the sagacity of the multitude of ministers to meet the desire of the people under heaven and completely disperse the difficulties under heaven. Nothing other than significant orders, great establishment, and radical changes can realize it.”
 This manifests a shift of the measures of the centrality and correctness from “steadfastness and illumination” (gangming 刚明) to “modesty, self-control, and humbleness” (qian yi bei xun 谦抑卑巽) As a matter of fact, only those who are modest and broad-minded can enact significant orders and accomplish great establishment and radical changes and further live up to the expectations of the people while completely dispersing the difficulties under heaven. In this way, “centrality and correctness” was elevated from a ruler of measure to a grandiose realm and the fundamental description of the measure of “centrality and correctness” was completed.

  4) As the measure of “centrality and correctness” was made for the adaptation to the myriad changes, once the “centrality and correctness have been established, one can adapt himself to various changes.” Only if the “centrality and correctness” can be used to accommodate the phenomenal changes, can it become a universal principle. Since the world is made up of matter and matter is always in motion, the waxing and waning of yin and yang, and the alternation of motion and stillness form an endless course. The changes ought to be grasped by some measure, otherwise the world will have no order and lapses into perplexities. As a great norm for the changes, when “centrality and correctness” enter one’s inner realm, it will become an “eternal virtue” of one’s heart/mind. Hence Yang Wanli asserted:

In darkness, it will be utmost stillness, and in constancy it is the utmost steadfastness and cannot be changed. All these are the eternal virtues of centrality and correctness which will not change.

He goes on to explain:

The waxing and waning of yin and yang are like a cycle. …If heaven and earth encounter each other, can any part of steadfastness, centrality and correctness be abolished? If heaven and earth do not meet, things will not be produced; if the sovereign and ministers do not encounter each other, the Dao (Way) will not be practiced. …As both the second line and fifth line (in hexagram Gou [[image: image25.png]


, Encounter, 44]) are yang [[image: image26.png]


] lines in the central and correct position, the encounter is so significant that it should not be abrogated. It does not neglect the (significance of the) encounter of heaven and earth and that of the sovereign and ministers in spite of the situation that one soft yin [[image: image27.png]


] line encounters five hard yang [[image: image28.png]


] lines which manifests and warns us about a gradual erosion of yin to yang. This demonstrates that the Changes values expedience.

The concept “encounter” (yu 遇) raised here by Yang Wanli is actually an extension of his another concept “harmony” (he 和) whereas the position that “if heaven and earth do not meet, things will not be produced” is just a duplication of his another philosophical proposition that “without harmony, heaven will not be established nor will things be produced.”
 In the waxing and waning of yin and yang, Yang Wanli not only found that things owe their birth to the meeting of heaven and earth but also saw that “steadfastness and centrality and correctness” dwell in the encountering of heaven and earth. In respect to the Dao (Way) of man, “if the sovereign and ministers do not meet each other, the Dao (Way) will not be practiced.” In regard to the correspondence between the second line and the fifth line, the “steadfastness and centrality and correctness” also lie in the “encountering.” He further pointed out that the Changes’ valuing expedience is reflected in its not “neglecting the meeting of heaven and earth and that of rulers and ministers.” The fundamental importance of “encounter” is that it can give birth to “centrality and correctness” and has roots in “centrality and correctness” like the cyclic waxing and waning of yin and yang. 

  In the “Commentary on the Judgments” regarding hexagram Guan [[image: image29.png]


, Viewing or Observing, 20], Yang’s remarks can be considered as a summary address on “centrality and correctness.” Yang discoursed:

Nothing is greater than the feeling of observing in teaching and edification implicated in hexagram Guan [[image: image30.png]


, Viewing, 20], hence the term “grand observing.” Who can engage in grand observing? It is the (one symbolized by the) fifth line. Why is the fifth line great? Because it is (in a) central and correct (position). The sage (symbolized by) the fifth line shows his steadfastness and embodies his virtue of centrality and correctness; he manifests his form to what is above and is seen by the people under him. Thus those who are not in centrality will be brought to centrality and those who are not correct will be rectified under heaven. Who will not be internally pliant and externally submissive, and be convinced and thus transform themselves? How numinous it is to observe the spiritual Dao (Way) of heaven and simulate it! Where is the spiritual Dao (Way) of heaven located? It is in nowhere but in centrality and correctness. That the four seasons make no errors manifests the centrality and correctness of heaven. Nothing can do better than wind in manipulating the four seasons invisibly; it is the spirit of heaven and referred to as Xun [[image: image31.png]


]. Nothing can do better than sincerity in invisibly moving the world under heaven; it is the spirit of the sages and refers to the substance of the fifth line. Only the utmost sincerity under heaven can establish centrality and correctness. Only centrality and correctness under heaven can transform incorrect and inappropriate things under heaven, hence the saying of “observing the world under heaven with centrality and correctness.” The judgments of the hexagram also say “(this one) venerates,” which signifies his resonance to sincerity. As it says in the Doctrine of the Mean that “utmost sincerity is spirit-like”; the sages use the spiritual Dao (Way) to teach the people and the world under heaven is convinced and become submissive.

It is a new view that “centrality and correctness” is greater than the most supreme fifth yang line and the transcendent position of “centrality and correctness” as a principle of adaptation is also emphasized. “Centrality and correctness” can integrate the internal and external Dao (Way) and thread through the physical and metaphysical world, make the inappropriate and incorrect things under heaven centralized and rectified, and has the function to make people internally pliant and externally submissive. Can the sages who possess the virtue of “centrality and correctness” be regarded as the incarnation and term for the principle of “centrality and correctness”?
 In these summary remarks, we should master the meanings of several concepts: 1) “Grand observing” (daguan 大观), i.e., “feeling of observing” (guangan 观感), which means teaching and edification. Teaching and edification are more important than executive orders, hence the saying that “executive orders are less important.” 2) “the sages”—“the fifth yang line”—“centrality and correctness”—“spirit of heaven” (“centrality and correctness”) —“spirit of the sages” (“sincerity”) —“utmost sincerity” (“the centrality of the fifth yang line”). The “utmost sincerity” comes from the “centrality of the fifth yang line” and is the foundation of “centrality and correctness” (as “only the utmost sincerity under heaven can establish the centrality and correctness under heaven”). 3) “Observing the world under heaven with centrality and correctness” means that we should teach people with “centrality and correctness” so as to allow them to arrive at the realm of “utmost sincerity” and the realm of the “sage in the fifth yang line” as well. It is evident that there contains a pursuit, both universal and ultimate. 
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