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The Right-Thought in the Kun Hexagram of the *Zhouyi*

Abstract: The Qian and Kun hexagrams are the gateway of the *Zhouyi*, symbolizing
the ruler and the subjects respectively. Heaven establishes the ruler in order to bring
benefits to the subjects. The Kun hexagram possesses ultimate value; it does not
subordinate itself to the Qian hexagram. Both Qian and Kun stand under Heaven.
The “Lord” (*zhu*) in the hexagram statement of Kun should be understood as the
divine Lord, that is, Heaven. The main idea of the hexagram statement is that the
subjects should obediently follow Heaven. The lower trigram of Kun is about the
subjects assisting the ruler; the ruler here corresponds to the dragon of the nine in
the second and nine in the fifth of the Qian hexagram. The upper trigram of Kun is
about the subjects resisting the ruler; the ruler here corresponds to the dragon of the
uppermost nine of the Qian hexagram. The purport of “using six” in the Kun
hexagram is faith in Heaven. Faith in Heaven is the spiritual foundation for realizing
individual freedom and equality among all people.
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I. Introduction

The *Xici Zhuan* says: “Qian and Kun—are they not the gate of the *Yi*? Qian is a
yang thing; Kun is a yin thing. Yin and yang unite in virtue, and firm and soft have
their forms. Through them one embodies the operations of Heaven and Earth and
penetrates the virtue of the divine and bright. Their names are mixed yet do not
transgress. When one examines their categories, is it not the meaning of a declining
age?” The Qian and Kun hexagrams are the gateway and key to the *Zhouyi*. They
embody the revelations of the divine and the will of Heaven, and contain the laws of
the rise and fall of the world and the order and chaos of all under Heaven.

Among the sixty-four hexagrams of the *Zhouyi*, Qian and Kun are the two most
important. That the Qian hexagram comes before the Kun hexagram does not
indicate that Qian is more important than Kun. The *Shuo Gua Zhuan* says: “Qian is
the ruler; Kun is the multitude.” Accordingly, Qian represents the ruler-king and Kun
represents the people. The *Zuo Zhuan - Duke Wen, 13th Year* records the Marquis
of Zhu saying: “Heaven gave birth to the people and established a ruler for them in
order to benefit them.” The *Xunzi - Da Lie* says: “Heaven gave birth to the people
not for the sake of the ruler; Heaven established the ruler for the sake of the people.™
In this sense, the Qian hexagram is the means, while the Kun hexagram is the end.
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Commentators on the *Zhouyi* throughout the ages have tended to regard the Kun
hexagram as subordinate to the Qian hexagram. For example, the silk manuscript
*Er San Zi* explains the uppermost six of Kun as the ruler instructing the subjects,
while Wang Fuzhi explains the initial six of Kun as yang must always supervise,
suppress, and even stifle yin.® Such interpretations are no longer applicable to
modern society. According to the *Shuo Gua Zhuan*, Qian is the husband and Kun is
the wife. If a husband commits domestic violence against his wife, modern society
allows the wife to leave her husband—that is, to divorce. If one says that domestic
violence is the husband educating his wife, or that the husband should always
supervise, suppress, and even stifle his wife, that would certainly be absurd.

Since the Republican period, some scholars have interpreted Qian and Kun through
the lens of democratic revolution. Liu Shipei, in *The Essential Meaning of the
Chinese Social Contract*, believed that the *Zhouyi* takes position as primary, yet
position is not fixed. The nine in the fifth is the kingly position; the nine in the fourth
“perhaps leaps in the abyss” has the image of a ruler while occupying the ministerial
position; the uppermost nine is noble yet without position, referring to someone like
Washington who accomplishes great deeds but does not cling to power.* In reality,
the Qian hexagram symbolizes the ruler-king, and each line position of Qian
represents different stages the ruler experiences. Xiong Shili, in *Qian Kun Yan*,
believed that the lines of the Qian hexagram symbolize the common people, long
oppressed, rising up in revolution, eliminating the ruling class, and realizing
democracy, while the six in the fifth of Kun symbolizes the lower people rising to
seize the ruler’s position of power.® Xiong Shili ignored the ruler-image of the Qian
hexagram when explaining Qian and interpreted the lines as the actions of the
common people, thereby inverting Qian and Kun. When explaining Kun, he ignored
the meaning of humility in the six in the fifth and interpreted it as resistance and
revolution, committing the same error as Nan Kuai of the Spring and Autumn period.

This article will review the historical literature on the Kun hexagram of the *Zhouyi*
(including the silk manuscript *Yizhuan*), elucidate the right-thought contained in the
Kun hexagram, and hope to provide some inspiration for contemporary society.

Il. The Tuan Ci of the Kun Hexagram

(1) Yuan heng, li pin ma zhi zhen.

The *Tuan Ci* of the Qian hexagram is “yuan heng li zhen.” Here the emphasis is on
“pin ma” (female horse). The Qian hexagram takes the dragon as its image, while the
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Kun hexagram takes the female horse as its image. The *Za Gua Zhuan* says: “Qian
is firm; Kun is soft.” The *Shuo Gua Zhuan* says: “Qian is vigorous; Kun is
compliant.” Qian and Kun are characterized respectively by firmness and vigor on the
one hand and compliance and softness on the other. Qian and Kun can respectively
represent the ruler and the subjects. The ruler holds state power, while the subjects
enjoy individual rights. Therefore, Qian and Kun can also respectively represent state
power and individual rights.

The earliest explanation of “yuan heng li zhen” appears in the words of Mu Jiang
recorded in the *Zuo Zhuan*: “Yuan is the head of the body; heng is the meeting of
excellence; li is the harmony of righteousness; zhen is the trunk of affairs. Embodying
benevolence is sufficient to lead others; excellent virtue is sufficient to unite with
ritual; benefiting things is sufficient to harmonize righteousness; firm correctness is
sufficient to handle affairs.”® Mu Jiang interpreted “yuan heng li zhen” as four parallel
virtues. Zhu Xi developed Mu Jiang’s words: “Yuan means great; heng means
penetrating; li means appropriate; zhen means correct and firm.”” Zhu Xi had already
divided “yuan heng li zhen” into two groups of meaning: “great penetration” and
“benefit lies in correct firmness.” Gao Heng believed that the original meaning of
“yuan heng li zhen” was: “Yuan means great; heng is the heng of offering sacrifice; li
is the li of benefit; zhen is the zhen of divination.” This explanation expresses a
complete idea: a grand sacrifice is beneficial for divination. People serve Heaven with
abundant food and receive revelation and the right way from Heaven. This was the
original mode of interaction between Heaven and man.

The explanations of Mu Jiang, Zhu Xi, and Gao Heng are interconnected. Offering
sacrifice is for communicating between Heaven and man: the ruler summons the
dukes and marquises in the ancestral temple, offers the sacrifices to Heaven, and
Heaven enjoys the fragrance of the offerings, so that Heaven and man can
communicate.® The nine in the fifth of the Jiji hexagram says: “The eastern neighbor
slaughters an ox; it is not as good as the western neighbor’s simple Yue sacrifice,
which truly receives the blessing.” Heaven enjoys people’s virtue more than
abundant offerings. Divination is for upholding the right way: human reason is limited.
When people encounter issues beyond the scope of their reason, they become
puzzled and hesitant, and therefore need to seek help from Heaven, divine and
inquire of Heaven, obtain the will of Heaven, strengthen their conviction, and uphold
the right way. Therefore, “zhen” means obediently following Heaven and upholding
the right way, not blind obedience to worldly people (including the ruler). The *Tuan
Zhuan* of the Kun hexagram speaks of “obediently following Heaven,” and the *Wen
Yan Zhuan* speaks of “following Heaven,” both referring to following Heaven. King
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Wen was imprisoned and composed the *Zhouyi*; King Wen himself was a model of
“yuan heng li zhen.” The *Book of Odes* records that while alive King Wen
manifested bright virtue and followed Heaven, and after death he ascended to
Heaven: “The Lord said to King Wen: ‘I cherish your bright virtue. You do not make
loud noises or show anger; you do not rely on great severity to change things. You
act without knowing and without being aware, following the rules of the Lord.””*° “King
Wen ascends and descends, at the side of the Lord.”"

Mu Jiang’s words elaborated the moral implications of *yuan heng li zhen* but blurred
the basic fact of *yuan heng li zhen* and obscured the interactive relationship
between Heaven and man. This may be related to the strengthening of people’s self-
consciousness and the weakening of faith in Heaven at that time. Confucius’s early
attitude can illustrate this point: “Those whose virtuous conduct is absent hasten
toward the divine and spiritual; those whose schemes and plans are far-reaching
multiply divinations.”*? In his later years Confucius’s attitude changed somewhat. He
emphasized virtuous conduct but also acknowledged sacrifice and divination: “I have
divined a hundred times and seventy were accurate. Only the divination at Zhouliang
Mountain must follow the majority. The superior person seeks blessings through
virtuous conduct; therefore he offers few sacrifices. He seeks good fortune through
benevolence and righteousness; therefore he rarely divines.”*® If one denies sacrifice
and divination and severs the relationship between Heaven and man, then virtuous
conduct is not necessarily guaranteed, because virtuous conduct comes from
personal conscience, and instruction from Heaven is more effective than coercion by
worldly people. Knowledge and schemes are also not necessarily guaranteed,
because the source of philosophy is religion and the end of science is theology.
Knowledge and schemes come not only from human reason but also from heavenly
revelation.

At this point, the *Tuan Ci* of this section can be elucidated as: the subjects serve
Heaven with virtuous conduct, which is beneficial for inquiring of Heaven, obtaining
the will of Heaven, and upholding the right way.

(2) The superior person has somewhere to go. At first confused, later obtaining the
Lord—Dbeneficial. In the southwest one obtains companions; in the northeast one
loses companions. Peaceful correctness is auspicious.

The *Tuan Zhuan* says: “The superior person’s going: at first confused and losing
the way, later obedient and obtaining constancy. In the southwest one obtains
companions and thus travels with one’s kind; in the northeast one loses companions
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and in the end there is good fortune.” The *Tuan Zhuan* explains “obtaining the Lord”
as “obtaining constancy,” consistent with the *Wen Yan Zhuan*’s “later obtaining the
Lord and having constancy.” Xunzi said: “The way of Heaven has constancy; it does
not exist for Yao nor perish for Jie.”"* Therefore “Lord” may be related to “Heaven.”

Wang Bi explains: “The southwest is the place of nurturing; it is the same way as
Kun; hence it says ‘obtaining companions.’ The northeast is the opposite of the
southwest; hence it says ‘losing companions.’ As a yin thing, one must leave one’s
party and go to the opposite kind, and only then obtain peaceful correctness and
good fortune.”"® Kong Yingda further explains: “If explained in terms of human affairs,
it is like a minister leaving his party and entering the ruler’s court, or a woman leaving
her family and entering her husband’s house.”"® Cui Jing connects “in the southwest
one obtains companions, in the northeast one loses companions” with “at first
confused, later obtaining the Lord”: “By analogy, while in the house one obtains
companions yet is still confused and loses the way; after marrying one loses
companions and thus obeys and obtains constancy. Being at peace with following

the correctness of Heaven is therefore called ‘peaceful correctness is auspicious.”"”

The above scholars all believe that yang is the Lord of yin, man is the Lord of
woman, and the ruler is the Lord of the subject—that is, they interpret “Lord” as a
human Lord. Bi Gan took King Zhou as his “Lord,” yet his outcome was not
“beneficial,” which clearly contradicts the hexagram statement. The “Lord” here
should be interpreted as the divine Lord. There are three reasons:

First, focusing on the original meaning of “Lord.” “Lord” (*zhu*) is a pictograph
resembling a spirit tablet. Its original meaning is the divine Lord. Originally only the
ruler-king possessed it, so “Lord” was later extended to mean ruler."® Transmitted
literature often has this meaning. For example, the *Li Ji* says: “When announcing a
death, one says ‘The Heavenly King has ascended and returned.” One sets up a
tablet in the temple and establishes the Lord, calling it ‘Di.””"® The ruler-king is called
the Son of Heaven, that is, the son of Heaven. The ruler’s divine Lord is Heaven.
August Heaven has no favorites; it assists only the virtuous.?® Heaven is not the
Heaven of a particular ruler but the Heaven of all people. Heaven will only protect the
virtuous superior person, whether he is a ruler or a subject.

Second, focusing on the causal relationship between “obtaining the Lord” and
“beneficial.” Yang being the Lord of yin is conditional. If yin wanes and yang waxes,
yang can be the Lord of yin. If yang wanes and yin waxes, yang cannot be the Lord
of yin. If the ruler seeks welfare for the subjects, he can be their Lord. If the ruler
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seeks benefits for himself, he cannot be their Lord. If a man cherishes a woman, the
woman can take the man as her Lord. If a man abuses a woman, the woman cannot
take the man as her Lord. If the subjects encounter a ruler who is not benevolent, or
a woman encounters a man who is not kind, they will be harmed. If the subjects and
the woman find the divine Lord and learn the right way, they can judge whether the
“human Lord” they encounter conforms to the right way and decide whether to obey
this “human Lord.” Only then is there “benefit.” Therefore, only by interpreting “Lord”
as the divine Lord can the causal relationship between “obtaining the Lord” and
“beneficial” be satisfied.

Third, focusing on the consistency between “obtaining the Lord” and “losing
companions.” Yin with yin is “companion.” The *Tuan Zhuan* explains “companion”
as those of the same kind. “Companion” originally carries no positive or negative
connotation and can be interpreted according to context as friends, peers, or
factions. The character “peng” originated from “peng bei” (cowries). There is an
interest relationship between companions of the same kind; this relationship is
secular, material, visible, and proprietary. In the soul, the superior person awakens
first, finds the divine Lord, and learns the right way. The superior person was once
also lost and wandering, but compared with his companions, he is the one who
knows first and awakens first. His companions are still lost in delusion, obeying a
tyrant (evil man) as if he were a benevolent ruler (good man), or resisting a
benevolent ruler (good man) as if he were a tyrant (evil man). The superior person
obediently follows the divine Lord, upholds the right way, thereby leaves his
companions, obeys the benevolent ruler (good man), and resists the tyrant (evil
man). Therefore, if “Lord” is interpreted as the divine Lord, “obtaining the Lord” and
“losing companions” become consistent. If “Lord” is a human Lord, after “obtaining
the Lord” one can obtain secular benefits from the human Lord, while “losing
companions” means losing secular benefits. Such an explanation is inconsistent with
the way of Heaven and the virtue of the ruler emphasized by the *Zhouyi*.

At this point, the *Tuan Ci* of this section can be elucidated as: when the superior
person sets out, at first he is confused and loses the way. Later he awakens,
recognizes Heaven, learns the right way—beneficial. In the southwest he obtains
companions, that is, he travels with his kind. In the northeast he loses companions
and in the end there is good fortune. Obediently following Heaven and upholding
correctness is auspicious.

I1l. The Lower Trigram of the Kun Hexagram
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(1) Explanation of the Lower Trigram of the Kun Hexagram

Initial Six: Treading on frost; solid ice will arrive. The *Zhong* says: “The superior
person sees the beginning and does not oppose; he follows and preserves the
good.”™ The *Er San Zi* says: “This speaks of the time of Heaven, warning and
preserving constancy.”? This is about complying with the time of Heaven; the time of
Heaven is one manifestation of the way of Heaven. The *Wen Yan Zhuan* says:
“The family that accumulates goodness will surely have abundant blessings; the
family that accumulates evil will surely have abundant disasters. When a minister
assassinates his ruler or a son assassinates his father, it is not the result of a single
morning or evening; its origin is gradual, because the distinction was not made early.”
This extends the way of Heaven from nature to society. Whether in a family or a
state, the accumulation of small evils will eventually produce great calamity. The
*Zhouyi Jijie* cites Gan Bao: “Yin qi first stirs beneath the three springs. When yin qi
stirs, it must reach the point of treading on frost; when treading on frost, it must reach
the point of solid ice. This speaks of gradualness. To prevent the source of disaster,
one desires to see the subtle signs early. Therefore, although yin is beneath the
three springs, it is manifested as treading on frost.”? It is evident that respecting the
way of Heaven, seeing the subtle and knowing the manifest, and preventing small
errors from growing into large ones is wise.

Six in the Second: Straight, square, and great. Without practice, nothing is
unfavorable. The *Er San Zi* says: “Honorable and awe-inspiring, pure and white,
firm and strong, its conduct cannot be bent; without practice it is already close.” The
*Zhong* says: “Its essential point is called sincerity and worthiness.”?® This speaks of
virtues such as sincerity, uprightness, tenacity, and inclusiveness. The *Wen Yan
Zhuan* says: “The superior person is reverent in order to straighten the inner, and
righteous in order to square the outer. When reverence and righteousness are
established, virtue is not solitary.” This also speaks of virtue. The *Zhouyi Jijie* cites
Gan Bao: “Yin emerges onto the earth, assisting yang to complete things. This is the
way of the minister and the way of the wife. The service of a minister to his ruler and
the attendance of a wife to her husband are the completion of righteousness. A
minister values his straightness; righteousness values its squareness; the body of
earth values its greatness. Therefore it says straight, square, and great. Only after a
scholar possesses the nine virtues can he follow the king’s affairs; only after a
woman embodies the four teachings can she be matched with a superior person.” It
is evident that “straight, square, and great” are the necessary virtues for the subjects
to serve the ruler.



| Ching and Civilization Vol.1,2027 | Ching Civilization Institute

Six in the Third: Containing beauty, it is beneficial to be correct. Perhaps following
the king’s affairs; without completion there is an end. The *Er San Zi* says: “This
speaks of containing beauty; containing is also beauty.”?” The *Zhong* says:
“Perhaps following the king’s affairs; without completion there is an end—this is
learning and being able to manifest it.”>® The *Zhong* also says: “The cultured person
moves; small affairs are timely and pleasing; great affairs are smoothly completed.
Knowing without exceeding the proper measure and devoting oneself to softness and
harmony.” “Zhang” (&) is manifest beauty, one’s own qualities, including wisdom
and virtue. If the subjects possess wisdom and virtue, they can inquire of Heaven
and uphold correctness. If they assist the ruler and engage in politics and achieve
something, they attribute the achievement to the ruler and ensure their own good
end.

(2) The Lower Trigram of the Kun Hexagram and Engaging in Virtuous Governance

The six in the third of the Kun hexagram embodies the main idea of the lower trigram.
It is not only related to the other two lines of the lower trigram but also to the nine in
the second and nine in the fifth of the Qian hexagram. In addition, among the other
sixty-two hexagrams outside Qian and Kun, the one most related to the six in the
third is the Bi hexagram.

The initial six speaks of respecting the way of Heaven, seeing the subtle and
knowing the manifest, and preventing small errors from growing into large ones; it
mainly concerns individual wisdom. The six in the second speaks of honesty,
uprightness, tenacity, and inclusiveness; it mainly concerns individual virtue. The
“beauty” of the six in the third includes the wisdom of the initial six and the virtue of
the six in the second. If the subjects possess these wisdom and virtues, they can
consider assisting the ruler. It is evident that the wisdom and virtue spoken of in the
initial six and six in the second are the internal conditions for the subjects of the six in
the third to assist the ruler.

The “perhaps following the king’s affairs” of the six in the third means that the ruler
being assisted must be a benevolent ruler and the politics being engaged in must be
virtuous governance. The “seeing the dragon in the field” of the nine in the second of
Qian and the “flying dragon in Heaven” of the nine in the fifth speak of the proper
exercise of the ruler’s power: the ruler listens to the opinions of the subjects,
understands their needs, and takes the interests of the subjects as the sole purpose
of his actions, without considering his own private interests. The *Er San Zi* explains
the nine in the fifth of Qian: “When the superior person is above, the people receive
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his benefit; the worthy are not obscured.”® If the ruler is benevolent and virtuous, the
worthy will not go into hiding. It is evident that the virtuous governance spoken of in
the nine in the second and nine in the fifth of Qian is the external condition for the
subjects of the six in the third of Kun to assist the ruler.

The “perhaps following the king’s affairs” of the six in the third means being close to
and supporting the ruler. The *Tuan Zhuan* of the Bi hexagram says: “Bi means to
assist; those below obediently follow.” The main idea of the Bi hexagram is that the
subjects below obediently follow and assist the one above. The line statement “with
sincerity one supports him” indicates that the sincerity of the subjects is the internal
condition for the subjects to be close to and support the ruler. The line statement “the
king uses three drives” indicates that the ruler's benevolence is the external condition
for the subjects to be close to and support the ruler. The line statements “supporting
from within” and “supporting from without” are the two ways for the subjects to be
close to and support the ruler: the cultured belong to the inner, the martial belong to
the outer; the three dukes belong to the inner, the feudal lords belong to the outer.

From this we can see that the main idea of the lower trigram of the Kun hexagram is
“perhaps following the king’s affairs”—assisting a benevolent ruler and engaging in
virtuous governance. It contains three layers of meaning: First, the external condition
for “perhaps following the king’s affairs” is that the ruler implements virtuous
governance, exercises power properly, listens to the opinions of the subjects,
satisfies their needs, protects the subjects’ lives, persons, and property, safeguards
the subjects’ secular life, and promotes the subjects’ material interests. Second, the
internal condition for “perhaps following the king’s affairs” is that the subjects possess
certain qualities, including wisdom and virtue, especially sincerity. Third, there are
two ways—inner and outer—for “perhaps following the king’s affairs.” In either case,
the subjects must attribute the merit to the ruler; only then can they ensure their own
good end.

IV. The Upper Trigram of the Kun Hexagram

(1) Explanation of the Upper Trigram of the Kun Hexagram

Six in the Fourth: Tying up the sack; no blame and no praise. The *Zhong* says:
“Also, the mouth can restrain it; there is no crime of the tongue. When speech is not
timely, then close and be cautious and observe. Tying up the sack brings no blame—
this is the meaning of not speaking. If one does not speak, what blame can there be?
Even ink has no praise. The superior person values his caution and does not display
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himself; deep and profound, he keeps his brilliance within.”*' This speaks of being
cautious in speech. Not speaking is because the time is not right. The *Wen Yan
Zhuan* says: “When Heaven and Earth change and transform, the grasses and trees
flourish. When Heaven and Earth are closed, the worthy hide. The *Yi* says ‘tying up
the sack’—this probably speaks of caution.” The *Wen Yan Zhuan* is basically
consistent with the *Zhong*, with only slight differences. The *Zhong*’s “when speech
is not timely, then close and be cautious and observe” becomes the *Wen Yan

Zhuan*’s “when Heaven and Earth are closed, the worthy hide.” “Not timely” refers to

“Heaven and Earth are closed,” while “close and be cautious and observe” is not only
“the worthy hide” to avoid tyranny but may also be King Wu’s “observing the cracks
and retreating” in preparation for revolution. The *Yi Xue Xiang Shu Lun* says: “Tying
up the sack means harvesting rice and storing the harvest.”*? This is a literal

explanation of “tying up the sack.”

Six in the Fifth: Yellow lower garment; supremely auspicious. The *Zhong* says:
“Yellow lower garment, supremely auspicious—this is the meaning of concealing
culture and not displaying it.”*® The *Er San Zi* says: “Those of the yellow kind are
modest and humble.”** This speaks of being humble in bearing, possessing talent yet
not displaying it. The *Wen Yan Zhuan* says: “The superior person is yellow in the
center and penetrates principle; he occupies the correct position in his body. Beauty
is within him, flowing through his four limbs and issuing forth in his affairs—this is the
utmost of beauty.” The silk manuscript *Yizhuan* says “concealing culture and not
displaying it,” while the received *Yizhuan* says “issuing forth in his affairs.” The two
explanations are completely opposite; the former better conforms to the purport of
the six in the fifth. The *Chengshi Yizhuan* says: “Some may wonder why, in the Ge
hexagram, the affairs of Tang and Wu are fully discussed, yet here nothing is said.
Why? Rise and fall are the constant principle.”*®* Cheng Yi believed that this line is
related to the Ge hexagram and that “yellow lower garment” is a prerequisite for
revolution. The *Zhouyi Ben Yi*, when explaining this line, quotes the divination
example of Nan Kuai in the *Chungiu Zhuan*. Zifu Huibo believed that Nan Kuai was
not loyal and trustworthy.?® Even if the object of Nan Kuai’s resistance was a tyrant,
at that time one still had to be humble and endure. The *Yi Xue Xiang Shu Lun* says:
“Yellow lower garment means receiving clothing and carrying out the weaving.”®” This
is a literal explanation of “yellow lower garment.”

Uppermost Six: Dragons fight in the wild; their blood is black and yellow. The *Er San
Zi* says: “This speaks of the great man’s broad virtue and teaching the people.”®
The ruler implements virtuous governance and teaches the subjects. This
explanation obviously does not match the scene of “fighting” and “blood.” The *Xiang
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Zhuan* says: “Dragons fight in the wild—their way is exhausted.” The *Wen Yan
Zhuan* says: “When yin doubts yang, there must be fighting, because it is suspected
of having no yang.” This speaks of yin and yang fighting; when yin reaches its
extreme, it changes into yang. The *Zhouyi Jijie* cites Gan Bao: “The hexagram is
completed in Qian. Yin virtue exceeds and presses upon Qian to fight. Zhou thus
grew evil and did not repent; Heaven’s mandate struck him. Therefore it reached the
point where King Wu had the affair at Muye—this is its meaning.”* The *Zhouyi
Zhezhong* cites Hu Bingwen: “It does not say that yin fights with yang but says
‘dragons fight in the wild,” using the same style of writing as in the *Chungiu*: “The
royal army was defeated at Mao Rong’ and ‘The Heavenly King hunted at Heyang.””4°
Both Gan Bao and Hu Bingwen interpret “dragons fight in the wild” as the battle
between the ruler and the subjects. “Dragons fight” is the fight between the dragon
and the female horse. “The wild” is the activity space of the female horse. “Their
blood is black and yellow” means that the blood of the dragon and the female horse
mixes together, presenting the color of black and yellow. The blood of black and
yellow contains the gi of yin and yang. Old yin is about to become young yang; old
yang is about to become young yin. Kun is about to become Qian; Qian is about to
become Kun. That is, from the blood of black and yellow, new dragons and female
horses will be born.

(2) The Upper Trigram of the Kun Hexagram and Resisting Tyranny

The uppermost six of the Kun hexagram embodies the main idea of the upper
trigram. It is not only related to the other two lines of the upper trigram but also to the
uppermost nine of the Qian hexagram. In addition, among the other sixty-two
hexagrams outside Qian and Kun, the one most related to the six in the third is the
Ge hexagram.

The six in the fourth speaks of being cautious in speech; the six in the fifth speaks of
being humble in bearing. The situation faced by the six in the fourth and six in the
fifth is that Heaven and Earth are closed and change is imminent. The uppermost six
speaks of yin and yang fighting; when yin reaches its extreme, it changes into yang—
that is, ruler and subjects fight, and the subjects become the ruler. Being cautious in
speech and humble in bearing are the internal conditions for the subjects to replace
the ruler. That is, the six in the fourth and six in the fifth of Kun are the internal
conditions for the uppermost six. If “tying up the sack” and “yellow lower garment” are
understood literally, rice and clothing are the material foundation for war; then the six
in the fourth and six in the fifth of Kun are still the internal conditions for the
uppermost six.
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The “dragons fight in the wild” of the uppermost six of Kun means that the ruler the
subjects challenge must be a tyrant and the rule they resist must be tyranny. The
“arrogant dragon has regret” of the uppermost nine of Qian speaks of the ruler
improperly exercising power (abusing power): the ruler does not listen to the opinions
of the subjects, ignores their needs, and acts not for the interests of the subjects but
for his own private interests. In this case there is danger, and he may even lose his
position. The *Zhong* explains the uppermost nine of Qian: “When a thing is at the
top and cut off from below, it will not long occupy the great position and will have
many faults.”" If the ruler is tyrannical and does not repent in time, not only will “the
worthy be below and have no support,” but the subjects will also resist the tyrant and
overthrow the tyranny. It is evident that the tyranny spoken of in the uppermost nine
of Qian is the external condition for the subjects of the uppermost six of Kun to resist
the ruler.

The “dragons fight in the wild” of the uppermost six means the subjects resist the
tyrant and overthrow the tyranny. The *Tuan Zhuan* of the Ge hexagram says:
“Heaven and Earth change and the four seasons are completed. Tang and Wu'’s
revolution followed Heaven and responded to man.” The main idea of the Ge
hexagram is consistent with the uppermost six of Kun. The line statement “with
sincerity” indicates the sincerity of the subjects; this is the internal condition for the
subjects’ revolution. The line statement “on the day of Si” indicates that Heaven’s
mandate has arrived. The *Shangshu* says: “Xia has many crimes; Heaven’s
mandate strikes it.”*> The *Zhouyi Jijie* cites Gan Bao: “King Wu arrayed his troops
above Muye. The feudal lords who came without prior agreement numbered eight
hundred states, all saying that Zhou could be attacked. King Wu said: “You do not yet
know Heaven’'s mandate; it cannot be done yet.’ He returned. Two years later, Zhou
killed Bi Gan and imprisoned Ji Zi; only then did he attack.”? It is evident that “on the
day of Si” is the external condition for the subjects’ revolution. The line statement
“revolution spoken of three times” speaks of the three steps of revolution. The line

”

statements “the great man changes like a tiger,” “the superior person changes like a
leopard,” and “the petty person changes his face” speak of the different

manifestations of the subjects in the revolution.

From this we can see that the main idea of the upper trigram of the Kun hexagram is
“dragons fight in the wild”—the subjects resist the tyrant and overthrow the tyranny. It
contains three layers of meaning: First, the external condition for the subjects’
revolution is that the ruler implements tyranny, seeks his own interests, ignores the
voices of the subjects, and infringes upon the subjects’ lives, persons, and property.



| Ching and Civilization Vol.1,2027 | Ching Civilization Institute

Second, the internal conditions for the subjects’ revolution are inner sincerity,
cautious speech, humble bearing, and preparation of material foundations. Third, the
subjects’ revolution may be extremely difficult and cannot be accomplished in one
step, but it will ultimately succeed. The subjects seize power, become the ruler, and
implement virtuous governance.

V. Using Six in the Kun Hexagram

(1) Explanation of Using Six

Using six: It is beneficial to be eternally correct. The *Zhouyi Jizhu* says: “Using six,
like using nine, here speaks in terms of the uppermost six ‘dragons fight in the
wild.”#* Just as the “using nine” of the Qian hexagram “a flock of dragons without a
head” directly concerns the uppermost nine “the arrogant dragon has regret” but
indirectly influences the nine in the second “seeing the dragon in the field” and the
nine in the fifth “flying dragon in Heaven,” the “eternally correct” of using six in the
Kun hexagram also directly concerns the uppermost six “dragons fight in the wild.” “It
is beneficial to be eternally correct” is consistent with “it is beneficial to be correct like
the female horse” and can be elucidated as: it is beneficial to eternally inquire of
Heaven and eternally uphold the right way.

The *Xiang Zhuan* says: “Using six and being eternally correct—in the end there is
greatness.” The *Zhouyi Ben Yi* says: “At first yin, later yang; hence it says ‘in the
end there is greatness.”® “In the end there is greatness” means yin ends with yang;
when yin reaches its extreme, it changes into yang. The subjects become the ruler.
The *Zuo Zhuan* says: “The *Zhouyi* has it. In Qian’s Kun it says: ‘Seeing a flock of

21

dragons without a head—auspicious.” Du Yu notes: “All six lines of Qian change.”®
Similarly, using six and being eternally correct means all six lines of Kun change, and

Kun becomes Qian.

(2) Using Six and Freedom

The six lines of the Qian hexagram progress layer by layer. Although “using nine: a
flock of dragons without a head” directly concerns the uppermost nine “the arrogant
dragon has regret,” it indirectly influences the nine in the second “seeing the dragon
in the field” and the nine in the fifth “flying dragon in Heaven.” The lower and upper
trigrams of the Kun hexagram are formally symmetrical and opposite in content,
discussing respectively engaging in virtuous governance and resisting tyranny.
“Using six: eternally correct” summarizes the six lines. It not only directly concerns
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the uppermost six “dragons fight in the wild” but also indirectly concerns the six in the
third “perhaps following the king’s affairs.” In addition, “using six: eternally correct”
also echoes the “it is beneficial to be correct” of the six in the third. Of course,
compared with engaging in virtuous governance, resisting tyranny requires more
courage and wisdom and therefore requires even more inquiring of Heaven and
upholding the right way. If the subjects feel confused about “following the king’s
affairs” or “fighting in the wild,” they must inquire of Heaven and uphold the right way.
Therefore, “using six: eternally correct” is the spiritual foundation for both engaging in
virtuous governance and resisting tyranny.

Whether the ruler implements virtuous governance or tyranny, whether the ruler
listens to the people’s opinions and satisfies their needs—the individual is the
appropriate judge. After determining that it is virtuous governance, the individual
should obey the ruler. As for whether to assist the ruler and engage in virtuous
governance, the individual may have doubts and needs to decide only after inquiring
of Heaven. After determining that it is tyranny, the individual should resist the ruler,
but often does not dare to resist lightly or does not know how to resist, and also
needs to decide only after inquiring of Heaven. The individual first obeys Heaven and
only secondarily obeys the ruler. If the ruler conflicts with the individual, only Heaven
can decide. Both engaging in virtuous governance and resisting tyranny will receive
Heaven'’s approval and protection. Whether the individual can make a wise decision
depends on whether the individual has faith in Heaven, inquires of Heaven, and
upholds the right way. If the individual does not believe in Heaven, does not inquire
of Heaven, and does not uphold the right way, he will have neither the courage nor
the wisdom to resist tyranny, will suffer enslavement by the ruler, and will have no
freedom. If the individual wants freedom, he must break free from the ruler’s
enslavement and needs the courage and wisdom to resist tyranny; therefore he must
have faith in Heaven, inquire of Heaven, and uphold the right way. It is evident that
individual freedom takes faith in Heaven as its premise.

(3) Using Six and Equality

Using six means yin changes into yang, Kun changes into Qian, the female horse
changes into the dragon, the subjects change into the ruler, and the ruled change
into the ruler. Conversely, using nine of the Qian hexagram means Qian changes into
Kun, and the ruler changes into the ruled. In this way, ruler and ruled transform into
each other and alternate. The ruler arises from the ruled and ultimately returns to the
ruled. There is no fixed, unchanging ruler, and therefore no privileged class or vested
interests, so that all people are equal. This equality is formal equality. Although every
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person has the opportunity to become the ruler, in reality not every person becomes
the ruler, because each person’s virtue, ability, and opportunity differ.

Equality among all people is spoken of only in terms of the mutual alternation
between ruler and people; it manifests differently in virtuous governance and tyranny.
In virtuous governance, equality among all people does not mean that the ruler and
the people are equal in status. Essentially they are in a superior-subordinate
relationship. The ruler and the people each have their own roles and functions. The
people must respect and obey the ruler and yield a portion of resources (such as
property and manpower) to the ruler. The ruler concentrates these resources, carries
out public affairs, seeks welfare for the people, and promotes the people’s material
interests. In tyranny, the ruler seeks only his own interests or pursues what he
considers public interests (which in fact are not what the people need and may even
be what the people suffer from). At this time, the consciousness of equality prompts
the people to refuse to yield their own resources, to resist, and even to replace the
ruler, thereby realizing political equality.

VI. Inspirations

The way of Heaven contained in the Kun hexagram of the *Zhouyi* is that the people
should obey virtuous governance—that is, obey those rulers who protect the people’s
lives, persons, and property; the people should resist tyranny—that is, resist those
rulers who infringe upon the people’s lives, persons, and property—thereby liberating
themselves, obtaining freedom, and even becoming the new ruler and realizing
political equality.

The *Xici Zhuan* says: “Huang Di, Yao, and Shun let their robes hang down and the
world was governed; this was probably taken from Qian and Kun.” Huang Di, Yao,
and Shun governed through non-action, modeling themselves on the way of Qian
and Kun. According to the *Records of the Grand Historian*, Yao’s benevolence was
like Heaven and his wisdom was like a spirit. He ordered Xi and He to follow Heaven,
formulate the calendar, and inform the people to plow and plant according to the
seasons. Yao asked people to recommend a successor. Someone recommended
Yao’s son Dan Zhu. Yao considered Dan Zhu foolish and belligerent. Yao demanded
that “all the noble relatives as well as the distant and hidden be fully
recommended.”” The multitude recommended Shun, who came from humble origins.
Shun was honest and filial to his parents. Yao therefore “recommended him to

Heaven” “to observe Heaven’s mandate.”® During his regency, Shun was cautious in

the use of punishment and opened the rivers. Yao believed that passing the throne to
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Shun would benefit all under Heaven but not Dan Zhu, while passing the throne to
Dan Zhu would benefit Dan Zhu but harm all under Heaven. “In the end one does not
harm all under Heaven for the sake of one person.”® Therefore he decided to pass
the throne to Shun. Shun summoned the feudal lords from the four directions in the
ancestral temple, opened the gates in the four directions, and broadly listened to
opinions from the four directions. He hoped to carry out Yao’s virtuous governance.
On the recommendation of the multitude, Shun appointed Yu to be in charge of
controlling the waters, Qi to be in charge of agriculture, Xie to be in charge of
education, and Gao Yao to be in charge of punishment. Every three years there was
an assessment, and after three assessments promotion or demotion was decided. All
undertakings proceeded smoothly. Yu’s merit in dredging the rivers was the greatest.
Shun considered his son Shang Jun insufficiently worthy and therefore
‘recommended Yu to Heaven.”™® When Yao and Shun governed all under Heaven,
they broadly listened to the opinions of the multitude, accepted the multitude’s
recommendations, and then decided whether to appoint someone according to virtue
and ability. In this way, the worthy and capable could engage in politics. Politics was
enlightened, and the people were well-fed and clothed, living and working in peace
and contentment. For the transition of power, Yao and Shun adopted the method of
abdication. “Shan” originally referred to sacrificing to Heaven. Abdication was based
on faith in Heaven. Through abdication, supreme power was peacefully transferred,
and those above and below alternated mildly, thereby realizing political equality at
the lowest cost. It is evident that the governance of Yao and Shun was the most ideal
virtuous governance in Chinese history.

After the virtuous governance of Yao and Shun, Yu inaugurated the Xia dynasty.
Later Xia Jie became decadent and corrupt and was overthrown by the revolution of
Tang of Shang. The Shang dynasty flourished after Pan Geng moved the capital to
Yin, but later King Zhou became tyrannical and was overthrown by the revolution of
King Wu of Zhou. Before the composition of the *Zhouyi*, there had already been two
cycles of the historical cycle. The *Xici Zhuan* says: “The one who composed the
*Yi*—did he not have worries and concerns?” Today we are still discussing how to
escape the historical cycle, which shows that the *Zhouyi* still has inspirational value
for us. If the ruler implements virtuous governance, the state will enjoy long-term
peace and stability. If the ruler implements tyranny, the people will rise up in revolt.
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