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PREFACE

The I Ching or Classic of Change had its origins in the

divining practices of prehistoric China. Prior to ca. tth-
century B.C.E. the text seems to have been strictly in the
form of a diviner's handbook. In early competition with other
divination systems, the I Ching had triumphed by the micdle

of the Chou era (ca. 1027-256 B.C.E.).

As the sole method of divination, the I Ching increacsed
in importance. By the time of the late Chou, attempts had
been made by scholar-officials to understand the manual in
terms of the dominant philosophical orientations of the day.
Commentaries were written on the I Ching from various points
of view and with various aims in mind. During the later Han
era (25-220 C.E.) some of these commentaries were incorporated
in the text. Other and later commentaries were written, but
they were never incorporated into the text itself. The incor-
porated commentaries called the‘"Ten Wings", along with earlier
divination material, the 'Basic Text', formed a compound text
that became fixed and known as the I Ching.

e ——

The Basic Text has four elements: a set of 64 hexagrams

or six-lined figures (e.g. ) composed of divided and un-

i

ivided lines, a descriptive term or phrase naming the hexa-
gram, a paragraph incorporating the hexagram's name and add-

ing a divinatory judgment, and a set of six short paragraphs




addressing each of the lines constituting the hexagram.

The hexagrams, 64 in all, are each characterized by a
descriptive term or phrasé: for example, "Decrease" names a
situation intended to characterize the overall context for
the divinatory judgments. |

Following the hexagram-name appears a paragraph address-
ing the hexagram as a whole. The T'uan, as it is called in
Chinese, comments on the situation as characterized by the
hexagram-name, then offers divinatory advice (e.g., "persever-
ance furthers", or "slight humiliation"). Each line constitut-
ing the hexagram is then addressed individually in six short

paragraphs, collectively called the Hsiao-t'zu or 'Line Texts'.

The language of the Hsiao-t'zu is often highly ambiguous and

expresses.ideas by way of allegory or metaphor. The connection

between the Hsiao-t'zu text and the hexagram is neither articu-

lated nor apparent in what is said. It was the task of later
commentaries to offer both the symbolic terms and interpre-
tive principles required to establish any pattern of connec—
tion. |

The "Ten Wings" actually comprise only seven separate
units. Tradition, however, divided the first three into two
unequal halves. While there has been much speculation on the
underlying reason for this diviesion, no single view has Dbeen
granted consensus.

The first of the units is the T'uan Chuan ('Commentary




on the T'uan'). It is divided roughly in half and composes
the first two Wings. It analyzes the imagery of the hexagram
in an attempt to explain and account for the T'uan or Judgment
Text.

Next follows the second unit, called the Hsiang Chuan

('Commentary on the Symbols'). It is divided into two portions -

the Ta-hsiang Chuan ('The Greater Images') and the Hsiao-

hsiang Chuan ('The Lesser Images'). These represent the third

and fourth Wings. The Ta-hsiang Chuan touches on some major

imagery of the hexagrams and then offers moral injunctions

tailored to the situation. The Hsiao-hsiang Chuan is a line-

commentary on each of the 384 lines that collectively make up
the 6L hexagrams.

The next unit is called the Ta Chuan or 'Great Treatise'
and 1is also divided roughly in half, representing the fifth
and sixth Wings. It is the major systematizing text and is
composed of a diverse collection of essays on the nature and
origin of the I Ching. It provides a unifying philosophical
framework, expressing a view of an underlying system for.the
I Ching. It is a late Chou text -(ca. 3rd-century B.C.E.) and
reflects the philosophical concerns of that age.

The seventh Wing, is called the Wen-yen Chuan or 'Commen-—

tary on the Words of the Text'. It is actually a series of
four commentaries on the first two hexagrams of the I Ching.

It tends to relate the imagery of the hexagram to the human
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condition.

The eighth Wing is called the Shuo-kua Chuan or 'Discussion

of the Trigrams'. The first two chapters are short essays
after the fashion of the Ta Chuan. The following chapters are
glosses on the symbolism of the "trigrams". The trigrams are

, =— , etc.) that can

three-line figures(EEE y ,

be seen by dividing the hexagram in half (e.g., == upper

and = lower = Y. In this Wing, the trigrams are sym-—

bolically described and each is correlated with a set of natural
objects, life-forms, psychological states, and the like.

The ninth Wing, is called the Hsu-kua Chuan or 'Sequence

of the Hexagrams'. It is a series of glosses on the names of
the trigrams together with a short statement relating each
hexagram to each of the others in seqguence.

The final Wing is called the Tsa-kua Chuan or 'Miscellan-

eous Notes on the Hexagrams'. It is a series of short glosses
on the names of the hexagrams.

The Ten Wings have been intermingled with the Basic Text
in some Chinese editions of the book, and other editions have
left them separate as appendixes. By the Later Han dynasty,
the I had the fixed content, but without a fixed organization,
that has survived to the present as the received text.

A number of English translations of the I Ching have been
published. Most of the more recent ones are designed to make

it readily available to a general audience as a divination book.
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The two that are recognized by scholars and most widely used
in popular editions, however, are those of James Legge (1882)
and Richard Wilhelm (German edition, 1924; English rendering
by C. F. Baynes, 1950).

Since Legge's and Wilhelm's translations first appeared,
further printings in various editions have been released. The
T Ching continues to be of interest with the Legge and Wilhelm
translations dominating.

The two translations are substantially different in or-
ganization, phrasing, and commentary. Scholars in related
fields and Stugents relying on either of the translations for
their studies would be better equipped if they understood: 1)
what the differences were with some precision, 2) what generated
them, and 3) what effect the differences might have on an appre-
ciation and understanding of the text.

There has been no systematic treatment of these issues.
This study is a response to this gap in I Ching scholarship
and takes the form of a comparative textual analysis of the
two translations.

For the purposes of this study, I have chosen to use the
third edition of the Wilhelm/Baynes translation (published in
1967). It is by far the most popular and widely used English
rendering of the I. Cary F. Baynes took a great deal of trouble
and care in rendering Richard Wilhelm's German original into

English. I have regarded the Wilhelm/Baynes text as an English
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translation reflecting Richard Wilhelm's aims and translation
decisions.

T have treated the 'Preface' to this edition, written
by Richard Wilhelm's son, Hellmut Wilhelm, the 'Forward' by
carl G. Jung, and the 'Translator's Note' by Cary F. Baynes as
secondary sources. I have focused on the Richard Wilhelm por-
tion alone for the purposes of comparison.

In such a study as this, where the analysis of a transla-
tor's aims sometimes leads to a close scrutiny of the exact
words chosen to render the original into the language of the
translation, I have returned to the German vereion in order
petter to facilitate the process of distinguishing between
Baynes and Wilhelm.- In general, it was a relatively.easy matter
to do so. | |

Between the publication of Legge's translation in 1882
and the Wilhelm/Baynes rendering in 1950, a change occured 1in
the system of romanization used to transliterate the Chinese
into English. Both used the most widely accepted system of
their day, but the differences tend to be confusing. In Legge,
for instance, we read 'Khien' and 'gggég' where Wilhelm has
'Ch'ien' and 'K'un'.

In order to facilitate comparison, then, I have decided
to use the same system of romanization throughout. This no-
where affected the study and rendered compariscn and discussion

clearer. I have relied upon Raymond Van Over's edition of




Legge's translation (1971) as my source for the Wade-Giles
transliteration - this is the same system employed in the
Wilhelm text. Beyond this limited use of the Van Over text,
however, 1 have favoured the facsimile reproduction of Legge's
second edition, published by Dover Publications, Inc. (paper-
back ed., 1963). The second edition represents Legge's final
version and is the one most widely used today.

My method for this study has been to focus on the two
translations themselves, and such biographibal detail as was
germane. By comparing translation choices, textual organiza-
tion, forms of expression, content of the commentary, and ex-
pressed aims, methods, and overall conceptions, I have identi-
fied the differences between the two translations and proposed
reasons for the differences.

The various aspects of each text were correlated in order
to determine continuity of theme or the influence of overall
conceptions upon each aspect. In this way, each aspect of the
text was related to the others in an effort to discover mean-
ingful patterns. Discovered patterns were then compared across
translations to determine their impact and significance. lega-
tive or positive judgments on the part of the translator were
noted, along with expressed opinions, questions, and explana-
tory remarks. Internal relationships and the preponderance of
pattern, then, were the main interpretive foci of this study.

The translation itself was compared with the Chinese
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original in order to determine patterns of choices in render-
ing it into the language of the translation. These choices,
in each case, were then compared in order to determine mean-
ingful relationships with other aspects of the text and deter-
minations already generated by the study. Discovered patterns
and relationships were then compared across translations to
determine their impact and significance.

Biographical details were helpful in suggesting the pre-
sence of certain aims, outlooks, and biasea. Such details were
also occasionally supportive of conclusions respecting the ob-
jectives of the translators. At no time, however, has this
data been the sole base for a conclusion. Biographical data
remains throughout informative and supportive, but never central
or decigive.

In determining the possible effects of the differences
between the two translations on an appreciation and understand-
ing of the text, I have focused on what each text expresses
rather than the ambiguities of reader reaction. MNevertheless,
the two translations do present different images of the I. I
have been satisfied to determine what thosge images
are and what effect those images have on a determination of
what the I means.

For students and scholars not versed in Archaic or Classi-
cal Chinese, yet wanting to study the text in translation, this

study may function as a research aid. In any case, 1t 1s in-
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tended’to fill a gap in current research concerned with the
T Ching. In treatment of the issues involved, the aim of
this study has been to answer the question: "What is the foun-
dation for, and the significance of, the differences between
the two translations?"

I wish to thank my advisor, Tom Graham, for translating

the Table of Contents to Salome Wilhelm's Richard Wilhelm, der

Geistige Mittler zwischen China uynd Europa (Dusseldorf-Cologne,

1956) .




CHAPTER ONE

HISTORICAL PRELIMINARIES

A, James Legge

1. Biographical Sketch

James Legge was born in Scotland on December 20, 1815,

As a youth he demonstrated a remarkable academic ability and
chowed a particular facility in learning languages.

His family belonged to the non-conformist Church. It
was the first group in Scotland to sponsor missionary activi-
ties abroad. In 1837 Legge applied for entrance to their
training school, the Highbury Theological College. Upon com-
pleting the course he decidecd to offer his services to the
London Missionary Socilety.

He married Miss Mary Morrison in 1824 and immediately
embarked for Malacca. He arrived in 1840 and took over the
mission there. His training in ‘Chinese had been weak =znd his
first efforts were directed toward improving his skill.

The objectives of the mission at Malacca were to cdissemin-
ate the Christian Goegpel and train Chinese students for Christ-
ian Service in their home communities. Legge recognized that.
2 location in China itself would be superior to Malacca. His

ovportunity came with the First Opium War. In 1842, the British
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opened a colony on the island of Hong Kong and the London
Missionary Society decided to move their mission there. On
the 5th of July 1843, the Rev. Legge, together with his wife
and children arrived in Hong Kong.

Legge was first and foremost a missionary. In Hong Kong
he established the first non-denominational Protestant Church
under the direction of the London Missionary Society. "Legge
remained its minister throughout his service in Hong Kong and
justly earned the title, 'Father of the Union Church'."l

In addition to his work as a preacher, Legge also became
actively involved in educational work. He laid the foundations
for the Colony's Department of Education and worked hard in the
cause 5f primary .schools in Hong Kong, establishing the Victorian
Free School.

Poor health forced the Legges to return to England in 1845.
They took with them three of their Chinese students for educa-
tion in Scotland. On the 22nd of July, 1848, Legge and his
family returned again to Hong Kong. Poor héalth continued to
be a problem, however, and on the 10th of September, 1848,
their fourth, and youngest, child died. Several years later,
in 1852; Legge's wife also died and, in the following year,
after having been sent back to Scotland by her father, the

third child died. Legge, as a result, "sought solace more anc

Lrhis and all other notes will be found at the end of
the Chapter in which it is made. Numbering begins anew with

the first reference for each Chapter.
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more in his mission work and in his Chinese studies."2

"Hong Kong gave Legge the opportunity of becoming ac-
quainted at first hand with all the many aspects of Chinese
scholarship; it further enabled him to travel to Canton and
to mix with officials of many grades and to see their examina-
tion system."3 He was greatly impressed by what he saw and
realized the great degree to which the ancient classics were
responsible for the Chinese orientation to 1life - their perscnal
behaviour, attitudes, thoughts, social and govermmental forms,
and spiritual focus. It was this recognition that lead Helen
Legge, his daughter, to observe about him:

He saw too that the manners and customs of

the people were regulated to an unheard of

extent by precepts of their ancient books.

He who would understand the Chinese nation,

then, must know its classical literature.

In Dr. Legge's mind, consequently, there

arose the conviction that 'he should not

be able to consider himself qualified for

the duty of his position until he had mas-

tered the Classical Books of the Chinese,

and had investigated for himself the whole

field of thought through which the Sages
of China had ranged.'*®

In this respect Legge decided to be a missionary to his
own people and translate and explain the learning of the East
for the scholars and missionaries of the West. Legge had begun
this monumental task of translating the Chinese classics while
at Malacca. He continued his work in Hong Kong and, as its
importance became clearer, made arrangements for the publication

of his work. In 1861 the first edition of the first volume was




published in Hong Kong.
In 1865 Legge's health began to show signs of strain and
overworks:

The immensity of his programme is shown by

the fact that while taking his full share of
the teaching and administration of the College,
Legge filled the pulpit at the Union Chapel
and discharged the pastor's duties amongst

all the families, he visited jails and mili-
tary hospitals regularly in the role of Chap-
lain, he was an indefatigable worker in al-
most every aspect of the social services..
in addition to all that, he took a leading
part in developing the policy of the Govern-
ment regarding the education of the local
Chinese. >

.
2

Accordingly, in January 1867, he wrote the Society Board in
London advising them of his decision to withdraw from mission-
ary service by the end of the year. He realized that he would
need to return to Hong Kong to complete the publication of his
classics, but stressed that he would not return as a missionary.
He journeyed to England that same year in 1867.

Legge returned once more to Hong Kong, in 1870, and by

1872 had completed the publication of the Confucian Classics

in a five voiume edition. Upon completion of the Classics
Legge returned to England in 1873, saying farewell to Hong Kong
thirty years after his first arrival in that port.

Legge's work was not over, however, for on the 27th of
October, 1876, he became the first Professor of Chinese at the
University of Oxford. During his Oxford days and in addition

to his lecturing duties, Legge contributed six volumes to
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Professor Max Muller's series of the Sacred Books of the East.

Legge continued to publish translations and studies until
his death. He died at the age of 82 in November, 1897, and was
buried in the Oxford Corporation Wolvercote Cemetery on the

third of December.

2. Legge's Historical Context

The China of the lSOO's»was firmly based on Confucian
principles and there was a tradition in China of anti-Christian
sentiment going back to the 17th century. "The Chinese long
before the coming of Christianity, possessed a well-established
cultural category which they used to label teachings and pract-
ices that deviated from a particular ideal or norm."6 This
category was designated Ey a variety of words, all of which
shared the common negative meaning - "different from the way
of the sages". The Chinese clearly thought that Christianity
had little to offer them and they were sﬁspicious of the im-
perialistic plans of the European powers that had been already
demonstrated throughout the rest of Asia. In any case, any
doctrine "different from the way of the sages" was regarded
with deep suspicion and distaste.

After the 1840's the tensions between Europeans and
Chinese became tense. This period marks the opening of the
Opium Wars, during which European forces souncly cefeated the
Chinese army and received a variety of concessions from the

lManchu govermment. One of these concessions was the opening
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of ten Treaty Ports and the acquisition of the island of Hong
Kong by the British. Europe, therefore, had forced itself
into China. And, of course, opium continued to be thrust
upon the Chinese public by European traders.

Western arrogance naturally tended to annoy the Chinese.
The Europeans were limited to treaty ports and missionary
activity outside of these specified areas was initially pro-
hibited. Legge's contact with the Chinese, then, from his
center in Hong Kong, was hampered by the ill-feeling existing
between the two groups. Legge, of course, was not alone in
this situation as all missionaries were faced with the same
difficulties:
Christian missions could not but suffer very
serious hindrance by the course of events
from 1820 to 1858. The disgraceful opium war
left a lasting reproach on the name of England,
and associated the name of Christian with an
act worthy of the worst of barbarians. For

years, the British persisted in flooding the
country with this Indian drug.

With the Chinese defeat, the Manchu goverrmment was forced

to take the invaders with extreme seriousness. Up to that time,

western culture had been generally ignored. The military de-

feat underlined an apparent superiority in the foreign powers.

For the first time the Chinese were forced, on 2 mascsive scale,
to re-evaluate seriously what their cultural attainments had
been able to do for their country; their Confucian heritage
was tested by the military engineering feats of 19th-century

Europe. It is difficult to appreciate the traumatic shocxks




that the military defeats of the Opium Wars caused. Not only
had the Chinese been forced to accept opium but they had to
accept military inferiority. This deeply injured their pride
and self-confidence.

The seriousness with which the foreigner had to be re-
garded, along with the possibility that Europe had developed
learning superior to Chinese attainments, sparked a variety
of movements and secret societies, all addressing the question
of what China's response to the new challenges should be. Some
were so enthusiastically enamoured of the West that they were

willing to disengage themselves from their heritage and embark

on a mission of Westermization. Some felt that some combina-
tion of Chinese tradition and Western science was possible.
Still others hated the Westerner's arrogance, found Western
culture barbarous, European morality appalling, and military
superiority a mattef of rectifiable technicalities: technology
was something that could easily be learnecd and was not of any uvlti-

mate significance. This latter-position was the official stance

of the Manchu government until its overthrow in 1911.
To the Europeans, the Chinese seemed to have been myster-

iouely frozen at a relatively uncerdeveloped cultural and in-

dustrial phase. As Britain had emerged from the Napoleonic

Wars, it had become the foremost leader in industry, commerce,

and overseas possessions. The mid-19th century Victorians were

highly concerned with moral issues (many disdained the Opium



Trade) and had developed a deep sense of responsibility for

the ills of "backward" nations. This accorded well with the

early missionary objectives of Christian conversion, care for

the needy, and the spread of "superior" cultural forms.

By 1850, for instance, the Industrial Revolution had been
underway for well over a century, primarily in Great Britain.

Even by Legge's day, major developments had taken place in pro-

duction and technology.

To many Victorians, scientific and

technological progress indicated human progress. They were
convinced that scientific advances and improved living stand-
ards were steps towards a higher civilization and that they were
dutybound to carry the light to all nations - China included.
The social and intellectual climate, then, that;was James

Legge's background, was dynamic and, we might well judge, out -

rageously self-satisfied. It is clear from Helen Legge's
biography, for instance, that her father, while respecting and
honouring the Chinese a great deal, nevertheless thought England
to be visibly superior in every-way, the Jpium Trade being the

only black mark.3

Legge, in this and other respects, was very much a Vic-

torian Scotsman. He respectecd rationality, common sense and a

strong will. When faced with Chinese philosophy, for example,

he enceavourecd to underestancd it from a point of view logical

to the European mind. He did not take occult or metaphysical

explanations seriously and he preferred Chinece commentators



who rendered logical seemingly mystical texts. For Legge
there were no cultural or temporal boundaries to what he under-

stood as rationality.

3, Legge as Translator

During his stay in Hong Kong, Legge acquired the assist- E

ance of a Chinese refugee trained in the Confucian classics,
Wang T'ao. Wang T'ao had been a supporter of the T'ai P'ing

Rebels (an anti-Manchu revolutionary group) and, after their

defeat by govermment forces, had been exiled to Hong Kong.

Wang T'ao was of considerable help to Legge during his

initial efforts in Hong Kong. The classics were almost incom-
prehensible to the Western reader lacking detailed knowledge

of Chinese history and familiarity with the massive commentary

tradition that had grown around them. Wang not only advised

Legge with respect to the meaning of individual words, but also

instructed him on the wider interpretive framework resulting

from centuries of Chinese literary criticism and commentary.
Wang worked very closely with Légge during the translation of

the Confucian classics. Without Wang's help, it is doubtful

that Legge could have accomplished nearly as much as he did.

Wang's education had been cut off by his exile to Hong

Kong. His bitterness with the Manchu government and awe over

Western science, greatly tempered his enthusiasm for the clas-

sice as the expression of contemporary Chinese values. These

attitudes merely reinforced the doubts of the already scepti-
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cal Legge. The classics were open to question and had to be
evaluated in the light of Western reason.

It seems, then, that Legge's exposure to the Chinese was
conditioned in part by Wang's rationalism, traditional Chinese
distrust of Christian views, and the general disdain of foreign-
ers eminating from the surrounding countryside. Chinese xeno-
phobia was at a peak during this period, and although Legge
adapted well to Chinese conditions and respected their vast
literature and educational achievements, he always remained an
outsider.

Legge's translation of the Chinese classics was intended
to open traditional Chinese learning to western missionaries
faced with the general atmosphere of ill feeling. Legge's
- purpose in China had always been the spread of Christianity.

In all his work he continually compared the ideas he was trans-
lating with western culture and Christian doctrine. He was
charmed when he was able to see evidence of "civilization",
moral sentiments, and religious .feelings comparable with his
own Christian context., He was annoyed, however, with anything
that tended to either challenge Christian doctrine or seemingly
show the Chinese in poor cultural light. |

Legge took his task and duties as a translator with deep

serilousness. It was crucial for missionaries to come to a

correct understanding of the classics; accuracy, therefore,

was essential. For instance, Legge wrote in the preface to
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the first volume of the 1882 edition of his translation of

the Chinese Classics (always referring to himself in the third

person):

The author has carefully gone over the text
of the translation and notes. He is glad to
have found occasion but rarely for correction
and alteration of the former. He thought
indeed at the time of recasting the whole ver-
sion in a terser and more pretentious style.
He determined, however, on reflection, to let
it stand as it first occurred to him, his
object having always been faithfulness to

the original Chinese, rather than grace in
composition. Not that he is indifferent to
the value of an elegant and idiomatic render-
ing in the language of the translation, and
he hopes that he was able to combine in a
considerable degree correctness of interpre-
tation and acceptableness of style.

Lindsay Ride, Legge's biographer, quoted a writer inlthe

China Review as remarking, after commenting on Legge's fidelity

as a translator, that

This does not mean as a rule he has trans-
lated verbatim. Sometimes he may have done
so in defiance of English idiom. But more
frequently, especially in the later volumes,
he has expanded a single Chinese word into
a whole line of English, thus giving the
resultant of endless Chinese speculations
on Classic enigmas. If, hereafter, scepti-
cal critics should seek to go behind Dr..
Legge, they will find that they must go...
behind the best Chinese commentators as
well. We have therefore represented to us
in these translations what their Claggics
have been to the Chinese themselves.~+

We can see from these two viewpoints, that of the trans-
lator and that of a contemporary commentator, that considerable

thought went into the interpretive choices Legge made with res-




pect to his translation. Legge's effort was to render in-

telligible the Chinese text in a form understandable to the

reader, who was apt to be a young, inexperienced missionary

or someone wholly unacquainted with China or its literature.
He chose not to translate verbatim, but expand his rendering
in order to reflect better the critical wisdom of centuries

of Chinese commentary.

When he came to translate the I Ching, Legge was in
England. He no longer had the help of Wang T'ao, who had stayed
behind in Hong Kong. This is not to say that Wang's ration-
alism had had no influence on Legge, but simply to stress that
Legge's translation of the I Ching was done without his assist-
ance.

Legge did not approach the process of translation with a
single rigid formula in mind. His experience, generally, and
his knowledge of ancient Chinese thought and history, in par-
ticular, proved to be the decisive elements in his ability to
interpret a text. Again in his -preface in the first volume of

the Chinese Classics, Legge wrote:

He has seen it objected to his translations
that they were modelled on the views of the
great critic and philosopher of E?e Sung
Dynasty, the well known Chu Hesi. He can
only say that he commenced and has carried
on his labours with the endeavour to search
out the meaning for himself, independent

of all commentators. He soon became aware,
however, of the beauty and strength of Chu's
style, the correctness of his analysis, and
the comprehension and depth of this thought.




Legge's point was that he investigated the meaning for himself

and found corroboration in Chu Hsi's commentaries.

Legge retained this attitude in his rendering of the
I Ching. Throughout his ccmmentary‘one finds reference to
Sung commentators, but they never dominate Legge's own analysis.
Rather than treating the I Ching as a mystical or metaphysical
text projecting profound wisdom, he saw in it the ethical re-

flections of two early Chinese gentlemen. For Legge, the hexa-

grams were emblematic starting points for a series of €4 moral-

ity-laden paragraphs. He saw the hexagram-lines as keys un-
locking a story in the minds of the two original authors. His
translation reflected this view.

Any segmént of the I that could not be interpreted within
the rationalistic framework thét Legge assumed was viewed by him
to be ridiculous or silly. It was the I's task to demonstrate
to Legge the merits of its offerings: any segment that did not
measure up to his standards was rejected outright ancé warmly
criticized in his commentary. This is not to say, though, that
he did not aﬂtempt an accurate rencdering of those segments he
disliked. It means simply that he refused to take into serious
congideration those aspectes of Chinese thought that did not con-

cur with the respected and honourec wviews central to his Victor-

ian orientation. As much as Legge came to love the Chinece, he

OO

w

remained always a 19th-century Scottish gentleman anc missiornary.
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B. Richard Wilhelm

1. Biographical Sketch

Richard Wilhelm was born in Stuttgart, Germany, May 10,
1873. Wilhelm showed strong academic abilities and followed

his formal education process through to the university level.

He was a man of strong artistic sensibilities and broad inter-
ests. BEarly in his life he had set his heart towards the min-

istry in the German Protestant Church and never lost sight of

his religious goal throughout his long years of schooling.

Nilhelm had intimate contact with the Blumhardt family.

Both Blumhardts - father and son - were rather controversial

and stormy figures in the Church. The Blumhardts had

n

tarted
a faith—héaling clinic in their home and aécepted‘the abil-
ity of people to be a channel for God's power on earth. In
this sence the Blumhardts represented a quasi-mystical strain

within the conservative German protestantism. The Blumhardts

had an open sense of how God made Himself known and felt in

the world. The clinic was so successful that even sceptics
among the German people were forced to admit that people

were cured by the

methods employed by the Blumhardts., il-

the daughter of the younger

.

thus reinforcing the tie between himeself and the
o

Wilhelm formecd early

v

fuman teings.



placed him in contact with a wide range of German intellect-
uals, one of whom was Herman Hesse. Later, Wilhelm's contacts

were to include Martin Buber, Rudolph Otto, Max Scheler and

Carl Jung. Wilhelm became involved in a wider intellectual
enterprise devoted to the love of wisdom and the exploration
of humankind's potential in all areas of 1life.

Wilhelm was ordained in the German Protestant Church in

1895 and became a pastor at a small church. In 1897, the same

year James Legge died, Germany occupied Chiao-chou in China

and develcped a major center in Shantung province. Wilhelm
decided to serve his Church in the missionary field in China,

and joined the Allgemein Protestanticscher Missionsverein. He

arrived in Shantung in 1899 and was married to Salome Blumhardt
shortly thereafter, beginning what was to be a 25 year stay in
China.

When Richard Wilhelm first arrived in China his mission-
ary work was of the traditional evangelical variety. Shortly
after his arrival, however, there erupted in China what 1is
known to the West as the "Eoxer Rebellion', organized by the
Society of Religious and Harmonious Fists. The rebellion took
place during the years 1900-1901 and brought to the surface the
strong anti-foreign sentiments among the Chinese. It was

clearly not possible to maintain the traditional missionary

approach. The tactics were changed and European missions de-

cided to supply what the Chinese seemed most eager to receive




western scientific education. Accordingly, Richard Wilhelm
soon found himself teaching courses in the sciences and trans-
lating textbooks into Chinese.

Wilhelm, like Legge, took up the task of translation,
rendering a great number of Chinese classics into German. He
also wrote several historical works and commentaries on Chinese
philosophy and religious tradition.

In 1914 the Great War began and interrupted Wilhelm's
work in China. The province of Shantung was invaded by the
Japanese and Tsing Tao, the port city where Wilhelm was then
located, was surrounded and occupied. When the war ended in
1918, Germany was not as it had been; the defeated nation was
plunged into chaos and accelerating inflation.

Wilhelm continued his work in China in spite of increas-
ing economic pressures on the mission. He finally returned to
Germany in 1920 and stayeé until 1922, During his stay in
Germany he attended Count Keycerling's School of Wisdom at
Darmstact, where he met Herman Hesse, Albert Schweitzer, and
C. G. Jung, who invited him to come and speak on the I Ching
in Zurich.13

In 1922, Wilhelm returned to China as an advisor in Peking
and professor at the University. He finicshed his translation
of the I Ching, which he had started in 1913 uncder the watch-
ful eye of a Chinese friend, in 1923 and published it in

Germany in 1924. Wilhelm left China for Germany the same year




nhis translation of the I Ching was published.

The reason for Wilhelm's final return to Germany was the
opening of the China Institute in Frankfurt, a project spon-

sored by himself and Rudolph Otto. The Institute attracted

Germany's best sinologists and intellectuals of the time. In

1628, for instance, the German philosopher Max Scheler attended:

There he hoped to learn more about the
eastern methods of meditation and self-
control that had fascinated him for many
years. All in all, Frankfurt was a stimu-
lating cosmopolitan city with an exciting
Jewish intellectual community, an excellent
theatre and music...ld

During the years 1924-1930 Wilhelm and Carl Jung formed

a firm bond and close friendship. Jung had been impressed by

the degree to which Wilhelm had been able to transform himself,

empathetically, into a Chinese person. Jung remarks in his

autobiography:

Wilhelm was a truly religious spirit, with an
unclouded and far-sighted view of things. He
had the gift of being able to listen without
bias to revelations of a foreign mentality,
and to accomplish that miracle of empathy which
enabled him to make the intellectual treasures
of China accessible to Europe. He was deeply
influenced by Chinese culture and once said to
me, 'It is a great satisfaction to me that I
never baptized a single Chinese!' 15

Wilhelm was not of the view that cultures could be bor-

rowed or mechanically mixed. He did not, in short, envision

a world where differences had been obliterated by some sort

of cultural universal language. He did, however, think that
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the wisdom of different cultures could be productively shared.

In Germany, Wilhelm often found himself on the lecture circuit.
In his lectures he extracted themes from the I Ching and ela-
porated upon them within the context of modern Europe, with
partioular reference to the troubled post-war German scene.
During his final years, Wilhelm collaborated with Jung

on a translation and commentary for The Secret of the Golden

rlower, a Chinese Taoist treatise. It was their view that it

represented a practical guide towards the integration of per-

sonality. It was published in the autumn of 1929, and on

1 March 1930, at the age of 57, Richard Wilhelm died after a
lengthy illness.

2. Wilhelm's Historical Context

The atmosphere in Germany during the late 19th-century
and early 20th was one of growing enthusiasm and a greater
sense on the part of its people of its status as a world power.
From a German point of view the English and Dutch were their
main competitors in national exéression of pride and achieve-

ment. ike other European nations, acquisitions abroad were

interpreted as status symbole and part of the national wealth.
This general European interpretation of national prestige as

being a "World Power" continued well into the 20th-century and

certainly was very much a fabric of the Germany of %Wilhelm’'s
boyhood.

In China, the climate was different from that of Legge's
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day. Many Chinese still hated the foreigner (the Boxer Rebel-

1ion of 1900-1901 was an anti-foreign eruption) and foreign
treatment of the Chinese reinforced this feeling. Neverthe-
1ess, the Chinese had had to recognize the importance of West-
ern technology and science.

During the period of 1862 to 1874 there had been an at-
tempt by the Chinese to bring about what was termed a 'Restora-
tion'. In their writings, the men of the Restoration argued
that their agrarian empire could not survive the drastic changes

suggested and promoted by the Europeans. It was with this view
16

that they took their stand. The spirit of the Restoration

was syncretic in form, preserving the moral and philosophical

ideas of Sung neo-Confucianism with the addition of Western

technology and science. The efforts of the Restoration scholars

fitted the contemporary I Ching ideology of 'tradition éombined
with change' and captured the hearts of many scholars in China.
By the 1890's, European attitudes had come full circle.
Europe had begun in the early 1800's with the attitude that
China was a heathen, backward, primitive countfy of whose in-
stitutions no serious account need be taken.l7 During the
Restoration period the foreign governments had been prepared,

for the purpose of their own best interests, to support the

Chinese government in its efforts to restore its traditional

strength.

When restoration attempts

collapsed:

...most of Britain's merchants in China and
many British missionaries were once again
committed to the 0ld view that the Chinese
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government was essentially an enemy, ever
‘ready to perpetrate outrages of all kinds
and responsive only to the deterrent of
brute force.l

The predominant European view of the late 1800's was that they
could do a better job than the Chinese government at bringing
China into the modern world. If natural birth was not possible,
surgery was the only alternative.

While Germany shared in the general European arrogance,
and had joined the collective optical illusion that China was
not civilized, as a new land-holder in China they were more

concerned with maintaining a modicum of good relations with the

Chinese govermment. When, in the early 1900's, the Chinese

government embarked on a new educational policy in its desper-—

ate attempt towards modernization, Germany opted for co-operation.

The educational facilities which the Germans
established for the Chinese in leasehold
were,..of high quality. Both the mission-
aries and the navy believed that the provi-
sion of good education for the Chinese would
not only further the development of the lease-
hold but would also win support for the Reich
in Shantung. Therefore, particularly after
1906, when China increased the pace of her

own program of educational reform, the Germans
tried to organize their educational activi-
ties in the leasehold so as to complement

the Chinese efforts in the interior and to
contribute to the development of the province.l9

Chinese political activity during these years (1899-1920)

was energetic, multifarious and charged with a highly desperate
atmosphere. The Chinese attempted to come to grips with the

foreign challenge. 1In 1912, after years of intrigue, the



traditional Chinese form of government was replaced by Dr.
qun Yat-sen's Republic.

The China of Wilhelm's day, then, was one of political
revolution and a desperate search for an ideology and politi-
cal system that would give them both the power to face foreign
military strength as well as a restored sense of self-respect
and dignity. China needed to discover a "Chinese" place in the
modern world, a place that allowed them to have pride in their
heritage and in being Chinese. Wilhelm was in the center of
the Chinese political-intellectual quest for identity and tended

to favour the Restoration ideals of the late 19th -—<century.

3. Wilhelm as Translator:

‘After his arrival in China, Wilhelm met a Chinese scholar
with whom he was to become close friends - Lao Nai-Hsuan (1843~
1921). Lao was a traditionally-minded scholar who had left the
interior of China during the Boxer Rebellion and moved to
Shantung. He favoured the Restoration ideals of Tseng Kuo-fan
ard the Ch'eng-Chu school of neo;Confucianism. Lao focused on
moral teaching, world affairs, and the psychological implica-

. . . 2
tions of the classics, 0

Adopting Chu Hei's eclectic meta-
physics, heavy emphasis was placed on mind and the psychological
contents of traditional wisdom. It was Lao who introduced
Wilhelm to Taoist Yoga and to the I Ching. Lao favoured an

attitucde that straddled the pursuit of wisdom as an endeavour

of the intellect and the expression of wisdom as a function of




the soul. Accordingly, he practiced "the doing" of thought
and wisdom - the intellectual realization of Truth coupled
with corresponding praxis.

In his personal development Wilhelm had demonstrated a
remarkable ability to achieve empathetic understanding. His
association with the Blumhardts had prepared him for a wider
sense of the possibilities of the human spirit. And certainly
his contacte with Rudolph Otto and Herman Hesse reinforced an
enthusiasm for the learning offered by the Easf. It was with
enthusiasm, then, that Wilhelm openec¢ his mind and heart to the
wisdom that Lao offered. Wilhelm became convinced that Chinese
wisdom had much to offer Germany. At the same time, Lao felt
that traditional Chinese wisdom had much to offer modern China
in 1ts struggle for dignity.

Accordingly, in 1913 Lao and Wilhelm began translating
the I Ching as both a divination manual and a metaphysical
treatise. Lao produced a multi-volume set with his personal

commentary, called, Chou-i Tsun Ch'eng; Wilhelm produced his

own German version. Both regarded the text with deep respect
and reverence.
Lao and Wilhelm actually read together all of the classics

and during this time (1913-1920) Wilhelm generated German tran

4]

lations of some of the major classical writings. Tork on the

e

I Ching was temporarily interrupted at the outbreax of war in
1914, but was resumecd before the war's end,
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economic and political difficulties, the intellectual atmos-
phere (perhaps somewhat paradoxically) thrived:

Germany in the later twenties was politically

and socially unstable, but intellectually ex-

citing and stimulating. It was a time of

scholarship and art, literature and music,

and, above all, an openness to other places
and peoples.

With people like Hesse, Buber, Jung and Wilhelm, interest and
openness to foreign ideas was at an unparalleled level in
Germany and the rest of Europe.

To a conesiderable degree, Wilhelm preached a gospel based
on I Ching themes when he arrived back in Germany in 1924,
Whether the topic was "The Spirit of Art According to the Book

of Changes,"22 or one concerning social policy, Wilhelm was able

to utilize the images of the I Ching as metaphorical spring-
boards for wide-ranging discussions.

Wilhelm had left Germany in 1899 a Christian missionary
to China; he had returned to Germany in 1924 as a Chinese mis-
gionary preaching a social-psychology of I Ching wisdom.

Wilhelm had had these general objectives in mind when he
started his translation of the I Ching. The neo-Confucian per-
spective favoured by Lao had led Wilhelm to uncerstand the
I Ching in termes of the psychological theories of the uncon-
gcious popularly kxnown in Europe. And while the specifiics of
Taoiet Yoga, with which Wilhelm was very familiar, were cirected
towards immortality, the unification of oppocities involved in

the yogic methods reminded Wilhelm of the need for Germans to
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palance their aggressive and critical faculties with the re-

23

sponsive and artistic capacities possible to the human spirit.

Wilhelm's hopes for the reception of Chinese wisdom in
Germany reflected Europe's post-war Zeitgeist of optimistic
inquiry and openness, and influenced his work as a translator.
Above all else, the contents of the I Ching must be made avail-
able and meaningful to the general public:

To-day...when in Europe itself the Christian
symbol shows such weakness that even the
Buddhists consicder this the right moment for
sending missions to Europe, it is Wilhelm
representing as he does the soul of Europe,
who brings us new light from the East. He
had realized how much the East could give
for the healing of our spiritual distress.

H

L. Jung and Wilhelm

Wilhelm first met Carl Jung in the early 1920's. As
Wilhelm's familiarity with Jung's ideas increased, he tended
more and more to interpret Chinese concepts in Jungian terms.
This was not so much a change for Wilhelm as a continuance of
the psychological direction he had initiated in China. Jung's
psychology offered Wilhelm a more sophisticated set of cate-
gories through which to express the wisdom contained in the
I Ching. It would, however, be a mistake to think that Jung
had had an influence on Wilhelm's translation.

Moet of the translation of the I Ching was complete before
Wilhelm met Jung and their friendship did not really develop
until after the publication of the I Ching in 1924. Many of

Jung's major contributions to psychology were not formulated
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until after the initial 1920's meeting and his early publica-
tions were hardly intended for general consumption.

Thus, while Jung's interest lent both credibility and
sophistication to Wilhelm's endeavour to spread I Ching wisdom
wiﬁhin Germany and the rest of Europe, the translation itself
was the result of the collaboration between Lao Nai-hsuan and
Wilhelm. Further supportive evidence for this conclusion can
be ascertained from the simple observation that neither Wilhelm
nor Jung speak of "mutual influence" before the 1924 publication
of the I Ching - and then it is Jung who speaks of being in-
fluenced.25

C. Comparative Summary

’

Legge's aim in translating the I Ching was to render the
text clear under a general program to translate all of the Chinese
Classics. His main purpose in doing so was to provide a strong
informational base for missionaries to China.

Legge is best understood as a 19th-century Christian mis-
sionary. While coming to love Ehe Chinese a greét deal, he
never attempted to question or alter his Christian/British frame-
work. Chinese thought was not a profound inspiration to him.

t was up to whatever Chinese text he waé reading to prove to
him its merits against the background of his European standards
and biases.

In these respects, Legge reflected his general historical

context and, more specifically, reflected the influence of his




Chinese associate, Wang T'ao. Wang was not a scholar of the
old school. He was, rather, a sympathizer with anti-government
revolutionaries, greatly enamoured of Western technological
achievements. He was somewhat of an iconoclast in these re-
spects and also despised religious orientations in general.

He was ripe for a critical re-evaluation of the classics with-
in the framework of Western learning.

The British stance in China was arrogant and domineering;
Legge's mandate was to convert the heathen to Christianity and
acquaint them with superior cultural forms; the Chinese were
xenophobic and not generally interested in sharing their cul-
tural achievements; and Wang T'ao was a radical and a positi-
vist. Combined, these factors supported a fairly aggressive
and argumentative reading and consequent rendering of the I Ching
into English.

Wilhelm's aim in translating the I Ching, on the other
hand, was to render sensible its wisdom for popular consump-
tion in Germany. Like Lao Nai-hsuan, he felt that some comb-
ination of the deep cultural wisdom of the Chinese people and
the technological achievements and scientific advancements of
modern. Burope would result in general improvement for both.

He did not recommend cultural syncretism, but fully ex-
pected the Chinese to maintain their traditional culture and
to adopt those aspects of European technology deemed productive

and useful. At the same time, he thought that Europe shoula
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retain its predominant cultural forms, but modified and newly
inspired by the wisdom that he brought home from China. To
attain his purpose Wilhelm saw the need to retain the I Ching's
distinctive archaic Chinese atmosphere. This "atmosphere"
would provide a context within which to present his interpre-
tation. He then simply had to provide a commentary intended
to make the text personally and culturally meaningful to German
citizens: he translated the I Ching into European meaning; it
was the duty of Europeans to translate this meaning‘into life.26
Wilhelm, like Legge, then, seems to reflect his context
and the influence of his Chinese associate and friend. Lao
Nai-hsuan was no Wang T'ao, but a firmly committed neo-Confucian
scholar-official devoted to the ancient Classics as scripture.
Lao was a believer in Restoration ideals and had no doubts
about the value of ancient Chinese wisdom. The German stance
in Shantung was cooperative; Wilhelm's mandate in China was pri-
marily educational and supportive; the Chinese were xenophobic
but also aggressively interested in Western technology; Lao
Nai~-hsuan was an old-school traditionalist. Combined, these
factors supported a fairly sympathetic and sensitive reading
and consequent rencering of the I Ching into German.
Legge and Wilhelm shared the general aim of making avail-
able to the West the contents of the I Ching. In this regard,
they were both successful. Legge and Wilhelm grew up in dif-

ferent environments and their general historical context also




differed a great deal. Thelr experiences at home and in
China differed and their Chinese aides were ideologically
miles apart. It is no wonder, then, that as translators,
Legge and Wilhelm reflected different interpretive frameworks.
Legge was after strict accuracy and critical commentary;
Wilhelm was after mood, tone, and a commentary that expressed
Chinese wisdom in a form suitable and agreeable to modern
German readers. One remained a Christian missionary; one be-
came an I Ching advocate. As Irene Eber noted in the Intro-
duction to her translation of some of Wilhelm's German lectures,

To read a text because it justifies all

there is, and to read a text in order

to find whether it justifies all there /

is, are Two different activities. ' That

Wilhelm infused his translation and in-

terpretation of the I Ching with a living

reality, as such communlcaéle to the west,

may in part, at least, reflect Lao's
position.

The main focus must always be on the translations them-
selves, however, for an appreciation of differences and evalua-
tion of their significance. Biographical and historical de-
tail provideé a rational context for.understanding Legge and
Wilhelm as men and the background to the translation decisions,
with respect to the I Ching, that they made. We must, though,
move on to the decisions themselves, taking up in detail, in
the following chapter, the structure and organization of the

two translations.
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CHAPTER TWO

ORGANIZATION OF THE CONTENTS
OF EACH TRANSLATION

A, The Chinese Text

A brief overview of the contents of the Chinese text has
already been presented in the Preface to this study, but will
be discussed here in considerably more detail. The I Ching
is really a collection of several texts reflecting diverse
vauthorship, dates of composition, and objectives. How the
diversities of this collection are handled is a significant
factor in determining the translator's image of what the I Ching
is thought to communicate, collectively and in its parts. The
purpose of this chapter is twofold: to determine how each trans-
lator organized the contents of his translation and to discuss
the significance of these organizational choices.

The I Ching is composed of two primary parts: a Basic
Text and Appendixes or the 'Ten’Wings' (usually dated from
LOO B.C.E.).

The Basic Text of the I Ching is usually dated within
the range of 1000-600 B.C.E, It is composed of hexagrams, a
text explaining it, and a series of comments addressing the
meaning of the individual lines. The portion commenting on

the meaning of the hexagram as a whole has bteen traditionally




ascribed to King Wen, the founding ruler of the Chou dynasty,
and is called the T'uan (Judgement of Decision Text). The
series of texts dealing with the individual lines of the hexa-
grams have been traditionally ascribed to King Wen's son, the

Duke of Chou, and are termed the Hsiao-t'zu or Hsi-t'zu (Line

Texts or Appended Judgements).
Scholars have not been able to determine the authorship

of the T'uan and Hsiao-t'zu. Neither King Wen nor the Duke

of Chou are historically verifiable figures and most scholars
are loath to grant the traditional story any credibility. The
most popular modern theory is that a redactor or redactors
compiled a body of already existent folk, omen and divination
material and divided them among the hexagrams, already in use
by a priestly class of diviners. F. M. Doeringer writes in an
article concerned with I Ching redaction:

Most of the contents...[of the Basic Text]

show the characteristics of popular 'wisdom

literature' designed to preserve beliefs

and morals. It is entirely possible, there-

fore, that the oracle texts were fabricated

by instituting divination terms and formulas

into a diverse body of folk literature in

order to bring out an already latent concern

with omens of fate. The patent incorpora-

tion of many proverbs in thi textes seeme to
strengthen this conjecture.

In any event, many of the images found in the Basic Text
layers of the I Ching were taken from contemporary events and
it 1s guite probable that other sources, such as the contemp-

orary socilal structure, political world, dreams, myths, and
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poetry, were also involved.2 The Basic Text, then, presents
a complex set of materials of uncertain date and origin.

The first of the appendixes is called the T'uan Chuan

(Commentary on the 'Decision’, or T'uan). It tends to reflect
two methods of interpretation: 1) treating the hexagram as a
whole, and 2) treating the hexagram as a composite of two
three-lined trigrams. It seems highly possible that the two
methods of interpretation derive from two different schools

3

I Ching thought.

of In structure, it reproduces phrases from

the T'uan and offers a commentary on them.

The second appendix is ¢alled the Hsiang Chuan (Comment-—

ary on the Symbols). The appendix is divided into two sections

called respectively the Hsiao—hsiangﬁChﬁan (Lesser Images) and

the Ta-hsiang Chuan (Greater Images). The Ta-hsiang Chuan

employs a trigram method of interpretation and is composed of
three parts: 1) two sets of trigram images or their correla-
tions, 2) the name of the hexagram, and 3) a moral message,
often framed in terms of the activity of the "Superior Manv.

The Hsiao—hsiang Chuan is a line-commentary on each of the 384

lines collectively making up the 64 hexagrams. It repeats a

portion of the line text from the Hsiao-t'zu and offers a brief

comment on it. Gerald Swanson, in his dissertation on the

Great Treatise, has observed that the commentary parts, when

A

gathered together and considered as a whole, form a long 354

L

line poemn. It ic possible that this poem existed apart from
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the I Ching in a unified form, simply as poetry. In any case,

it seems quite possible that this section served a mnemonic
function.

The third appendix is called the Ta Chuan (Great Treat-
ise). Swanson dates the text around the third century B.C.E.5
In his view, the Great Treatise was compiled from among a di-
verse collection of essays by a group of scholars with three
aims in mind. The first aim was toward systematizing the text,
providing all the details necessary for a myth accounting for
the origins of Chinese culture and establishing a line of trans-—
mission for this mythical account from sage-king to sage-king
to their own day. As their second aim they attempted to pre-
serve and synthesize two early schools of I.Ching interpreta-
tion - the hexagram and the trigram schools. The hexagram school
uced the imagery of the hexagram as a whole for its line of
interpretation. The trigram school used the imagery of the
component trigrams in its interpretive efforts. Swanson notes

that, with the exception of the T'uvan Chuan, no other appendix

attempts a synthesis of the two orientations.6 Their last aim

was to place the older layers, the T'uan and Hsiao-t'zu, into

a consistent metaphysical context involving the Yin-Yang and
Five Elements theories.
The Yin-Yang theory was the ideology of complimentary
posites. A common analogy used by the early Chinese to cesg-

ibe what was intended was to compare Yang with the sun,




represented by an undivided line, and Yin with the moon,
represented by a divided line. Yang is the strong and crea-
tive function initiating life and Yin is the nourishing and
rulfilling receptivity that ensures the endurance of that

which has begun. Together these bi-polar forces are the founda-
tion of reality and the fundamental principles of change and
duality.

In the Five Elements theory, Fire, Wood, Metal, Water,
and Earth constitute the basic energies underlying the forma-
tion and material existence of the cosmos. In an original
unity, these elements or energies separated thereby creating
and accounting for the Universe in all its particulars.

These two ideologies, the Yin-Yang and Five elements
theories, were not originally compatable. The scholars behind
the authorship of the Ta Chuan were able to establish a work-
ing syncretism, providing a metaphysical framework for 1 Ching
interpretation.

The fourth appendix is called the Wen-yen Chuan (Explana-

tion of the Sentences or Commentary on the Words of the Text).
This is a commentary on the first two hexagrams and is prob-
ably older than the Ta Chuan. The main objective of the com-
mentary is to relate the first two hexagrams, 'The Creative'
and 'The Receptive', to the human condition. Traditionally
there were considered to be three powers in the univerce:

Heaven, Zarth, and Man. The first hexagram reprecente Heaven,




+he Creative Power, by the presence of six yang lines. The
power of Earth is represented by the second hexagram, "The
rReceptive", symboliged by six yin or divided lines. The ap-
pendix, then, in taking up in discussion these two hexagrams,
is completing a traditional group of "three powers" by con-
sistently relating them to the third power - Man (Humankind).

Many scholars have thought that this commentary is frag-
mentary and had continued for all of the hexagrams. This seems
unlikely as the first two hexagrams, together with a critical
discussion of the third power, complete the full triad. The
commentary is really an essay about the three powers, using
the first two hexagrams as two corners of the discussion. By
relating the meaning of the hexagrams to the human condition,
however, the author(s) of tﬁis appendix provided a method for
doing the same with the other hexagrams.

The next appendix is called the Shuo-kua Chuan (Discus-

sion of the Trigrams), This commentary 1is composed of ten
short chapters. The first two chapters are similar in style
and content to the Ta Chuan and refer to the I Ching as a
whole and to the fundamental principles underlying it. The
remaining eight chapters are glosses providing correlations

to each of the eight trigrams. Each of the eight trigrams is
taken up and a list of correlations presented, such as, various

sorts of horses, directione, seasons, types of weather, varie-

~

ties of vegetation, and so on. It is likely that these cor-




relations were intended to recall images that could develop

2 deeper sense of the symboliem of the trigram. Also, as

the entire cosmos was seen to be related in an organic and
dynamic fashion, these correlates were images connecting the
physical universe to the symbolism of the I Ching. In this
model of the universe everything was related to everything
else and patterns of the material world were duplicated in
the spiritual realm. This appendix was intended to catalogue
correlates and facilitate the broader application of I Ching
symbolism,

The sixth appendix, the Hsu-kua Chuan (Sequence of the

Hexagrams or Treatise on the Ordinal Sequence of the Hexagrams)
is a series of glosses oﬁ the names of the trigrams, together
with short statements showing how each hexagram relates to

the immediately preceding one. The order of hexagrams pre-
sented in this commentary differs from that in the Basic Text.
Why this would be so 1s an issue that has sparked much specu-
lation but for which no final answer had been establiched.

The current consensus is that it was merely intended as 3
mnemonic aid for students of the I and was never intended as

a2 philosophical analysis. Scholars holding to this view note,
by way of support, that the reasoning presented for the orcer

of the hexagrams is so clearly artificial and contrived that

I..l
0
o
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ighly doubtful that it could ever have been seriously

~
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resented as an explanatory commentary.
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The final appendix, the Tsa-kua Chuan (Miscellaneous

Notes on the Hexagrams), is quite short and contains a series
of glosses on the names of the hexagrams.

In his doctoral dissertation, Iulian Shchutskii, a
Russian Sinologist writing in the 1920's and 30's, has dated
the appendixes in the following ascending sequence: 1) certain

portions of the Wen-yen Chuan, 2) the Ta-hsiang Chuan, 3) the

T'uvan Chuan, 4) the Hsiao-hsiang Chuan, 5) the Ta Chuan, the

first three paragraphs of the Shuo-kua Chuan, and the Hsu-kua

Chuan, and 6) the Shuo-kua Chuan beginning with the fourth

paragraph, the glosses of the Wen-ven Chuan, and the Tsa-kua

7

Chuan. While some may dispute Shchutskiit's findings it is
ampl& clear that the Wings are a collection of commentaries of
diverse origin, created over a considerable time span, repre-—
senting a variety of philosophical and religious orientations.
The Basic Text of the I Ching is traditionally divided
into two segments. The first segment contains the first 30
hexagrams and the second segment contains the remaining 34.

There has been no satisfactory explanation for this division.

In any case, the T'uan Chuan, Hsiang Chuan, and Ta Chuan are

also divicded into two segmente. The remaining appendixes are
not dividecd so that the total number of "Wings" equals ten.

Shchutskii suggestes that, even overlooking the apparent

ions into two cegment
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three appencixes, the division of the material is wrong. He
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notes that the organization of these commentaries is incon-
gruous and arbitrary. Portions within each Wing appear to
pelong more properly elsewhere and some Wings contain such
diverse material that it is difficult to understand the or-
ganizing principle. He theorizes that these parts were arbi-

trarily divided by tradition, without any necessary internal

3
Q . .
As a whole or in its

connection between each of the parts.
parts, then, the I Ching is a varied text, expressing no uni-
fied or consistent point-of-view.

No definite tradition developed as to how the commentaries
were to appear in the classic. In fact, beyond the early, and
apparently false, ascription of the commentaries £o Confucius,
we do not really know why these commentaries and not others
were to become part of the established canon. A standard had
developed over the organization of the Basic Text; an ordering
for the hexagrams with the textual strata of the Basic Text
distributed among them, was determined by the middle of the
Chou era (ca. 600 B.C.E.). When it came to the inclusion of
the appendixés, however, some Chinese editions separated the
Ten Wings completely from the Basic Text and presented them to-
gether at the end of the Classic, others divided two or three
of the Wings among the hexagrams: and still others divided

all but two of the Wings (Ta Chuan and Shuo-kua Chuan) among

the hexagrams. While the latter organizational choice seems
to have been the most common, the other arrangements were

also acceptable.
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In deciding upon an organization for their transla-
tions Legge and Wilhelm faced a complex and varied collection
of parts together constituting the I Ching. No standard model
was available for them to follow; their choices were wholly

their own.

B. Legge's Textual Organization

After lengthy consideration, during which time Legge
struggled with difficulty to make sense of the I Ching, he
finally discovered a clue as to how to unlock its meaning.
Legge noted in the Preface to his translation:

...1 now perceived that the composition

of the Text and of the Appendixes, allow-
ing the Confucian authorship of the latter,
was separated by about 700 years, and that
their subject-matter was often incongruous.
My first step towards a right understanding
of the I was to study the Text by itself
and as complete in itself., It was easy to
do this because the imperial edition of

1715, with all its critical apparatus, keeps
the Text and the Appendixes separate.

Regarding the subject matter of the Text, Legge concluded
that it consisted of 64 short essays by the Chou dynasty ruler,
King Wen, followed by 64 sets of commentaries by his son, the
Duke of Chou. The Duke's commentaries took up each line of
the hexagram and offered an emblematic illustration by way of
exposition.

The short essays by King Wen were enigmatically and sym-

bolically expressed. King Wen took up each hexagram in turn




and gave 1ts overall significance, "...occasionally with some
indication of the action to be taken in the circumstances
which he supposes them to symbolize and whether the action
will be lucky or unlucky" (Lezge, p.10).

Immediately following King Wen's commentary were the
Duke of Chou's thoughts concerning each of the individual lines.
He began with the first or bottom line and expressed, "...by
means of a symbolical or emblematical illustration, the signi-
ficance of each line, with...[an] indication of the good or
bad fortune of the action taken in connexion with it" (Legge,
p.10).

Legge thought that his interpretation cf the Text, and
of the hexagrams, was in substantial agreement with those given
by the most noted commentators from the Han dynasty down to
the present (Legge, p.xiv). With his approach apparently thus
confirmed, Legge decided to organize his translation in such a
manner so as to minimize potential confusion on the part of
Students and young missionaries.

In his presentation of the I Ching, then, since he had
himself encountered problems when the Appendixes were inter-
mingled with the Text, Legge decided that it was important that
his edition keep separate the Text from the Wings. He explains:

...during that long period of between six

and seven centuries [between the composi-

tion of the Text and the Appendixes’ changes

may have arisen in the views taken by think-
ing men of the method and manner of the I;
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and I cannot accept the Text and the
Appendixes as forming one work in any
proper sense of the term. Nothing has
prevented the full understanding of both,
so far as parts of the latter can be
understood, so much as the blending of
them together...The common editions of
the book have five of the Appendixes (as
they are ordinarily reckoned) broken up
and printed side by side with the Text;
and the confusion thence arising has mace
it difficult, through the intermixture of
incongruous ideas, for foreign students
to lay hold of the meaning. (Legge, p.8)

Legge's decision to separate the Wings completely from the Text
reflected a considered plan. He regarded the Text and Wings

as separate works, reflecting different aims and basic assump-
tions.

In Legge's reckoning and in his presentation, therefore,

the I Ching is an arbitrary amalgam of two quite separate works.
And although some of the commentaries are very helpful, the
Text must be understood apart from any of the views they ex-

press.

C. Wilhelm's Textual Organization

Wilhelm wanted a translation that reflected an understand-
ing of the book among the Chinese intellectuals of his time for
whom the I Ching was sacred literature. Wilhelm was inter-
pretively honest in keeping within and staying true to the
commentary tradition favoured by Lao. Iulian Shchutsxii com-
mented that Wilhelm

...based his translation, {
oral tradition which =was ta:

Gy
@
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his teacher, Lao Nai-hsuan, for whom the

Book of Changes is above all 'the sacred

Text', suspicilon of which, as of tradition

in general, was not tolerated; and secondly,

on the later eclectic commentary Chou I
che—chung,lO which, despite all its eclectism,
basically comes from Chu Hsi's [1130-1200 C.E.]
commentary Chou I pen-i.ll

Wilhelm was, above all else, devoted to the I Ching's
potential to improve Western man spiritually. The symbolic
character of the text was emphasized, with the aim of under-
lining its human significance as a source of wisdom and as a
lure for feeling. Its special character as a divination text,
as well as ite symbolic richness, came to be accented in
Wilhelm's search to express its significance. From Wilhelm's
point of view what the text might come to mean was more inter-
esting and more meaningful than anything the text may have
meant in the distant past; its contemporary value and meaning
in China was extrapolated to suggest its future potential in
Europe and America.

The ultimate aim for text and commentary (Text, Wings, and
Wilhelm's digests) was the presentation of genuine Chinese
thought throughout.l2 To the translation of the Text and
“Jings, then, Wilhelm added his own commentary by way of eluci-
dation. Thie commentary is interspersed throughout the trans-
lation.

Wilhelm included, thus, his own commentaries to explain
or draw out the meaning of the text; he arranged the material

of his book "...to make it as easv as possgible for the layman
J b J
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to understand..." (Wilhelm, p.xii). Wilhelm's arrangement
is composed of three "Books" and reflects his desire for
clarity and ease of understanding.

The 6L hexagrams, along with the T'uan (The Judgement),

Hsiao-t'zu (The Lines), Ta-hsiang Chuan (The Image) and
Wilhelm's commentary digests are presented in Book I.

Wilhelm's commentary reflects the general aims of Book I -
to introduce the reader to the oldest layers of the I Ching
along with the basic philosophy of life which it expresses.

The commentary, in other words, is at the level of general

and popular philosophy and reflects a desire to communicate

the meaning of the text to a general audience seeking wisdom
and advice.

The T'uan and Hsiao-t'zu express two responses to the

situation represented by the hexagram. The Ta-hsiang Chuan

ie not a commentary on the Text, but expresses a third, inde-
pendent approach. Even though of a later and more sophisti-
cated orientation, Wilkelm included it in Book I becauce he
wanted to expose his readers to the basic interpretive approa-
ches in the first Book.

Book II contains translations of the more systematic of

the Wings, the Shuo-kua Chuan and the Ta Chuan. Wilhelm titled

Book II, "The Material', and prezented in it the theoretical
core of the I Ching. Both Wings tend to approach the I Ching

from the point of view of metaphysice and express an uncer-
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’lying system for the older layers. The translation of these
wings is framed by an introductory section explaining the
general purpose of Book II and a closing section titled "The
structure of the Hexagrams", explaining how the hexagrams may

pe interpreted so that they result in the T'uan and Hsiao-t'zu

judgements. The latter section is based largely upon the trans-
lated text but also reflects later commentary analyses.

Book III, titled "The Commentaries", is arranged in the
sequence of the hexagrams. It repeats the Text portion of
Book I and organizes under them those passages from the Wings
considered commentary to the Text. In other words, the remain-

ing Wings (including the Ta-hsiang Chuan) are divided among

each respective hexagram. Again, Wilhelm's commentary is adced
to the translations, "...dealing in this case not so much with
general considerations as with technical and systematic as-
pects, the principles and concepts of which [were! ...dis-
cussed in the...essay on 'The Structure of the Hexagrams'"
(Wilhelm, p.xx).

Wilhelm thought that it would afford the reader a better
uncerstanding of the Wings if they were broken down and oppor-
tioned to the hexagram-text to which they referred.

Respecting the purpose of the second and third books,
Wilhelm explains:

Here the material essential to an under-

standing of the structure of the hexagrams
has been brought together, but only so much
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of it as is absolutely necessary, and as

far as possible only the oldest material,

as preserved in the Ten Wings, is presented.

(Wilhelm, p.lxii)

Wilhelm's choice of phrasing is significant. His
priority is to render the Text meaningful and understandable.
Any other commentary of value that helps explain the Text,
wWilhelm 1s prepared to use. And, in fact, he does. The

nnuclear trigrams" which Wilhelm employs in his commentaries

in Book III, for instance, actually derive from Ching Fang
(77-37 B.C.B.)13 and not from the Wings or the Text.

Two Appendixes appear at the end of Wilhelm's transla-
tion. The first Appendix presents the method of using the
oracle that was developed. during the Sung dynasty. The second
Appendix briefly cites the eight constifuting trigrams and then
reproduces the "House" arrangement of the hexagrams developed
by Ching Fang. Ching Fang doubled each of the trigrams pro-
ducing eight "pure" hexagrams. He then organized the remain-
ing hexagrams under the eight "pure" hexagrams, forming vwhat
he termed, 'hexagram houses'. Both of Wilhelm's appendixes,

then, reflect later material and orientations.

D. Comparative Summary

Legge was largely interecsted in what the Text of the

-

I Ching originally meant. To facilitate his purpoce he cepar-

|

. ince-

N

atec the Ten Wings from the Text and dealt with both s

cencent units., The reader is not presented with a single work,




’but two quite separate units functioning independently. The
interpretive framework expressed or presupposed by one, cannot
pe used in understanding the other.

Wilhelm was primarily interested in presenting a mean-
ingful text for lay readers. Unlike Legge, Wilhelm saw no
pasic contradiction ‘between the Text and the Wings. While
fully aware that the Wings represented the work of a variety
of authors over a span of time, the earliest of which was
separated from the Text by some 600 years, Wilhelm was inter-
ested mainly in the help the Wings might offer toward a better

understanding of the I Ching. In relying on the two main sys-

temmatizing Wings for his primary philosophical orientation,
Wilhelm demonstrated his basic underlying assumption - that
the Text and Wings could function and be understood as a homo-
geneous whole.

Both Legge and Wilhelm wanted to offer a translation
that could be understood by the average educated European
reader. To facilitate this purpose, both chose their arrange-
ments carefully and according to a coneidered plan. DBoth
translators tended to place emphasis on the Text. But the
cevaration of Wings anc Text in Legge's case, and the ming-
ling of commentary traditions with the Text in Wilhelm's case,
resulted in two different understancings of what the I Ching
meant. Legge was grappling with the original, pre-Wing, mean-

in

ing; Wilhelm was attending to the cumulative understandin

o
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the China of his day, responding to the I Ching as contempor-
ary scripture and reflecting his response in his translation.
Tn this respect, Legge and Wilhelm were over two thousand

years apart.
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CHAPTER THREE

LEGGE'S AND WILHELM'S INTERPRETIVE
ORIENTATIONS

To their translations of the I Ching, both Legge and

yilhelm added a Preface and an Introduction. In these sec-
tions they both described the stages through which they passed
on their way toward translating the I. They also discussed
the history of the I, its contents, and the traditional lore
respecting its origins. In addition to these historical and
preliminary matters, however, Legge and Wilhelm also presented
their opinions concerning the I's purpose and value, as well
as their general orientations towards an understanding of the
text; The arrangement that each translator chose for the con-
tents of his translation both exprescsed and presupposed his
orientation, The purpose of this chapter is to explore these
interpretive orientations focusing on the introductory mater-
ial of the translators. The contents of their commentary re-
marks and matters concerning the translation of the Chinese

text will be taken uvp in the following two chapters.

A. Legge's Interpretive Orientation

l. Legge's Chinese Sources

Legge's primary sources were the Yu Chih Jih Chiang T

Ching Chieh I ("Daily Lessons on the I Ching"), preparec by
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the Han Lin College in 1682, and the Chou I Che Chung, a col-

1ection of Sung commentaries on the I Ching edited and compiled

py Ch'ing dynasty scholars. The Chou I Che Chung is based

1argely on Chu Hsi's (1130-1200) I Hsueh Ch'i Meng, a collec-—

tion of I Ching commentaries and his Chou I pen-i, another

collection of I Ching commentaries.

Legge's original intention was to append to his transla-
tion of the I, translations from Chu Hsi and other Sung writers.
He did not have the space, however, and simply remarked:

Those intended translations therefore are
reserved for another opportunity; and indeed,
the Sung philosophy did not grow out of the
I proper, but from the Appendixes to it,

and especially from the third of them. It is
more Taoistic than Confucian. (Legge, p.xvi)

3

In spite of Legge's objective recognition of Sung bias he

stressed his obligation to the Chou I Che Chung, commenting

that "[tTheir numerous discussions of the meaning, and ingen-
ious decisions, go far to raise the interpretation of the I to
a science" (Legge, p.xxi).

Where portions of the I Cﬁing, or selections that he was

quoting from the commentary portion of the Chou I Che Chung,

did not measure up to his personal standards of reasonableness,
Legge normally included a critical note expressing his negative
view. Legge's stance, even when reprocucing Chinese commentary
material, was to remain "objective", that is, remain true to

the standards of rational argument and reasonableness out of

which he lived as a 19th-century Christian, Scottish migsionary.
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In addition to the Chinese texts, Legge also noted as
source the marginal notes written by an unknown scholar on
a
his second-hand copy of the "Daily Lessons on the I Ching".

It was possible, from his punctuation, inter-

lineations, and many marginal notes, to follow

the exercises of his mind, patiently pursuing

his search for the meaning of the most diffi-

cult passages. I am under great obligations

to him... (Legge, p.xxi)

Legge does not detail in what respects he feels obligated to
the unknown scholar. I would conclude, on the basis of his
comment, that Legge found clues to the meaning of the text
which helped him in his own thinking. We already know of the
influence of Legge's Hong Kong advisor, Wang T'ao.

The significance these points have respecting Legge's
sources, is to underline his reliance on outside sources for
interpretative clues. There is a difference between investi-
gating the meaning completely on one's own and responding to
the interpretive clues proviced by already formulated under
ings. While the interpretive clues may meet with one's appro-

val, thereby settling the point at issue, further investiga-

tions may not be initiated that may have yielcded a different
result. In other words, we cannot accept Legge's claime of

objectivity at face value, but must consicer for ourselves th

o
&

content of what he expressed.

2. Leggze's Response to the Chinece Commentaries
z h4 2o s 3 - - I ~ g g Ta
Legge does not distinguish tetween commentary-eras e
saye in hie Preface:
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...1 was delighted to find that there was

a substantial agreement between my inter-

pretations of the hexagrams and their several

lines and those given by the most noted com-

mentators from the Han dynasty down to the

present. (Legge, p.xiv)

This comment is baffling. Legge does distinguicsh the
Text from the first commentary-era expressed by way of the
Ten Wings. We know that Legge's arrangement reflects and ex-
presses this distinction. And we also know that Legge was
aware of the particular biaces underlying the Sung commentar-
ies. Nevertheless, he did not distinguish commentary tradi-
tions when it came to their analyses of the I'e symbolism.

Legge had found it necessary to add his own commentary,
n,..illustrating the way in which the teachings of King Wen
and his son are supposed to be drawn from the figures and their
several lines..." (Legge, p.xvi). The purpose of his comment-
ary to the Text, then, was to demonstrate the connection be-
tween it and the symbolism of the hexagrams. Legge drew on
the full range of resources available to him and was pleased
to see his speculations corrobofated (Legge, p.xvi).

The edition Legge was using as the source for the Chinese

commentaries was the Chou I Che Chung, whose editores quotecd

widely, though with the particular aim of corroborating anc
perpetuating Chu Hei's neo-Confucian framewori. Accordingly,
a

it was hardly possible for Legge to dictinguish commentary-eras

when his source did not. The editors of the Chou I Che Chung

had carefully selected their material from among the availstle
g




1iterature in order to emphasize Chu Hsi's conceptual frame-
work; Legge was working with a source that had been carefully
shaped to express a consistent viewpoint.

The corroboration that Legge found, therefore, with re-
spect to his own analysis, was a corroboration seated firmly
in Sung neo-Confucianism. The Chinese commentaries to which
he was exposed were tailored to express a unified point of view

by the K'ang-hsi editors responsible for the Chou I Che Chung.

3. Legge and the Wings: General Considerations

Although Legge regarded the Appendixes as an obstacle to
understanding the Text, there was information in them that he
found helpful: "...they may be legitimately employed in illus-
tration of what were the prevailing views on various poinﬁs
connected with the I" (Legge, p.3).

Legge takes his views concerning the authorship and date
of the Text from the Ta Chuan, paragraphs 49 and €9. From these
paragraphs Legge determines the authorship of the T'uan to re-

side with King Wen, and the authorship of the Hsiao-t'zu to lie

with the King's son, Tan, the Duke of Chou.

Legge also relies on the Ta Chuan for its account of
the origin of the hexagrams. He compares Section II, paragrarh
11, with paragraphs 2, 70-71, and 73 of Section I (see Legge,
pp.382-383; and p.348, 373-374.). He notes that they repre-
sent different accounts of the origin of the hexagrams but

1

finally decides to accept the account in Section I, paragraphs




70-71 (see Legge, p.373).

Legge admired the mathematical logic and simplicity of

the account of the origin of the hexagrams that he accepted -
in fact, that is why he did accept it. The other accounts
seemed too far-fetched. 1In one account, for instance, a
dragon-horse emerges from the Yellow River with a symbolic
representation of the I on its back. Legge remarks by way of
criticisms "...its object, no doubt was to impart a super-
natural character to the trigrams and produce a religious
veneration for them" (Legge, p.l7).

"Supernatural"'claims, when they are part of the fabric
of faith out of which an individual lives in response to trans-
cendence, are not truth-functional, but responses of faith.

The dragon-horse story is a sécred myth accounting for the
origin of an important Chinese scfipture. In his translation
of the I, Legge often criticized religiously-motivated explana-
tions or metaphysical statements (for example, see Legge, p.L0%).
Legge did not set out to appreciate how the I Ching functioned
as a part of the conceptual framework out of which the Chinese
lived. He was not primarily concerned with how they responded
to its call as scripture or how it shaped their lives. Legge
rejected the whole scriptural orientation to the I Ching. To
him, the I was simply a historical document from China's past
of which a good ceal too much had been made:

If, after all, [the reader should’...
concluce that in what is caid on the




hexagrams there is often 'much ado about

nothing', it is not the translator who

should be deemed accountable for that,

but his original. (Legge, p.xvi)

According tovthe version he accepted there were origin-
ally in use only a divided and undivided line (reflecting a
negative or positive answer to a diviner's question). As the
diviner's needs became more complex, a third line was added,
producing eight trigrams. These trigrams were doubled forming
the 64 hexagrams. This simple addition and combination of lines
and trigrams struck Legge as the most rationally plausible. In
this he was probably right, but sacred stories are never matters
of "belief" (in the modern western sense) or "rational plausi-
bility". Faith is not a collection of rationally probable as-
sertions about reality that have a "convincing ring to theﬁ."
Faith is an activating orientation that presupposes a concept-
ual framework, myth and scripture being part of that world-
view. Legge, however, approached the I as objective data, a

document expressing views that needed to be tested against the

cold light of reason. The Wings were often his data base.

L. The Myth of King Wen and the Duke of Chou

In the traditional account, which Legge accepts, the Shang
Kingdom was in utter chaos. The ruler of the Shang peoples
was a cruel and wicked tyrant and felt threatened by the Chou
peoples who lived to the west of his kingdom. In 1143 the

wicked ruler captured King Wen, the lord of the Chou people,




and imprisoned him for three years. Meanwhile, terrible bat-
tles took place and many cruel and disturbing things were re-
ported.

During his prison term the king occupied himself with the
lineal figures or hexagrams. Legge speculated that

Possibly it occurred to him that nothing
was more likely to lull the suspicions of
his dangerous enemy than the study of the
figures; and if his keepers took notice
of what he was doing, they would smile at
his lines, and the sentences which he ap-
pended to them.

I like to think of the lord of Chou, when
incarcerated in Yu-~li, with the &4 figures
arranged before him. Each hexagram assumed
a mystic meaning, and glowed with a ceep
significance. He made it tell him of the
qualities of various objects of nature, or
of the principles of human society, or of
the condition, actual and possible, of the
kingdom. He named the figures, each by a
term descriptive of the idea with which he
had connected it in his mind, and then he
proceeded to set that idea forth, now with
a note of exhortation, now with a note of
warning. It was an attempt to restrict the
follies of divination within the bounds of
reason. (Legge, p.21)

This statement embodies tﬁe key to Legge's understanding
of the Text. The lord occupied himself with the hexagrams in
order to throw his captors off the scent - he did not want them
to know that he was reflecting on social and political concerns.
Since whenever '"mystical" sources for wisdom are mentioned in
the text, Legge reacts negatively, the "mystic meaning" Legge
speculates that each hexagram assumed for the lord of Chou,

can only refer to the activity of the imagination rather than
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to an experience of the holy.

The lord's response to the symbolism of the hexagrams
was to record the results of his contemplations. The para-
graphs he wrote to each hexagram expressed moral and political
lessons. The lord wrote after the fashion of the diviners in
order to mislead his captors, and because the divination genre
was the usual one for giving advice. He was not divining him-
self, although his words became oracles to subsequent ages
(c.f. Legge, p.10). |

The T'uan,then, were written by an imprisoned ruler who
had every reason, during his depressing captivity, to give deep
consideration to the ills of the world, and the problems con-
fronting his people. The hexagrams were the symbolic foci for
his moral and political lessons.

The lord's son Tan, the Duke of Chou, was a patriot, hero,
legislator, and philosopher according to the traditional story.
Legge accepts the traditional view that he carried on the work
of his father, taking up each line and interpreting it. As
with his father's essays, the Duke's commentaries presented
lessons along the same genéral lines:

...his method strikes us as singular.

Each line seemed to become living, and

suggested some phenomenon in nature or

csome case of human experience, from which

the wisdom or folly, the luckiness or un-

luckiness, indicated by it could be inferred.

(Legze, p.R2)

Legge remarks that the Duke's commentaries make unin-

spired reading - they are "drya

mn

dust, grotesque" (Legge, p.22).




Legge,thinks that, again like his father, the Duke was forced
py the political exigencies of a war-torn China and the force
of tradition to write after the manner of the diviners. Be-
cause of this Legge ignored the "genre" and focused on the
intended content to determine the meaning. In whatever form
they chose to communicate their advice, the content of their
message was a moral and political lesson. With respect to
thé Duke's commentary, Legge noted that it took up the action
implied by the hexagram's theme outlined and identified by
King Wen, and went through it step-by-step. Each step along
the way signified to the Duke a lesson which he communicated
by way of allegory and metaphor.

To Legge, therefore, the Text was not "mystical" or in-
expliqable once one understood 1t to be a collection of the
moral and political reflections of two men at specific points
in history. Legge did not approve of the style through which
the lessons were conveyed, although he found their content
"good and striking" (Legge, p.25). It was Legge's opinion

that the T'uan and Hsiao-t'zu were valuable for their practi-

cal insights but were not "...drawn up from an abysmal deep of
philosophical speculation" (Legge, p.26). However unusually
difficult the genre, no great mystery could be ascribed to the

Text.

5. Legge's Consideration of the Appendixes: Specifics

The first issue Legge takes up with respect to the Appen-




dixes 1is the question of their Confucian authorship. He dis-
cusses at some length the possibility that they were composed
py Confucius, having assumed 1t earlier merely for the purposes
of discusesion, but finally rejects that opinion (Legge, pp.30-
31). DMost of the Appendixes were not written in a style suit-
able to that of the Confucian school and Legge finds no de-
fensible evidence or reasons for accepting a Confucian author-
ship for any of them, although this conclusion did not alter
his general sense for when the Appendixes were produced. Legge
goes on to say that, because of this, they are not automatic-
ally worthy of reverence and "...we shall feel entirely at
liberty to exercise our own judgement on their contents, and
weigh them in the balances of our reason" (Legge, p.28). Legge
overlooks the possibility that orientations other than the Con-
fucian might be worthy of reverence or respect.

Legge takes up in discussion in his Introduction each of
the Wings and outlines their various purposes.

For the first Appendix Legge noted that ite general intent
was to interpret the paragraphs of the Text written by King "en.
The purpose of the writer of this appendix was

To show the process of King Wen's thoughts...

how he looked at the component trigrams

with their symbolic intimations, their

attributes and gualities, their linear

composition, till he could not think other-

wise of the figures than he did. All

these considerations are sometimes taken

into account, and sometimes even one of
them is deemed sufficient. (Legge, pp.31-32)




(@AY
N

In regarding this Appendix, Legge noted that there were
contradictory attributes suggested for the trigrams when com-
pared with the fifth Appendix. He also noted that the author
of the first Appendix had a strong sense of the harmony be-
tween the spiritual world (heaven) and the natural world (earth),
and their interaction and change at the level of phenomena.

Legge suggested the possibility, in remarking on the
second Appendix, that it grew out of a classroom situation
where students recorded the explanatory remarks of an instruc-
tor. This possibility aside, Legge points out that there were
two parts to the Appendix which seem mutually incongruous in
style and level of sophistication.

The first division of this Appendix, the Ta-hsiang Chuan,

Legge translates as the 'Great Symbolism'. The Great Symbolism

takes up the trigrams composing the hexagram and notes how they
£o together to form them and how their blended meaning appears
in the institutions and proceedings of the great men and kings
of former days, and of the superior men of all time (Legge,
p.36).

Legge notes that, given this interpretation of the tri-
grame, no great mystery or deep intention can be ascribed to
them. They simply were intermingled such that their blended

N

symbols suggested the appropriate behavior »f kings and sages.

-
!

The trigrame are simply keys which unlock further sources of




jnspiration from the hexagrams. It is Legge's view that

given this, there is no indication "...that they should serve
as the basis of a philosophical scheme concerning the consti-
tution of heaven and earth and all that is in them" (Legge,
pp.37-38). While there is ingenuity and instruction accord-
ing to Legge, the writer of this Appendix has simply moralized
from the trigrams in an edifying fashion.

It was Legge's understanding that the Ta-hsiang Chuan

was the source for the view held by the Chinese of his day that
the I contained, in essence, all of western science. By de-
mystifying the intent of this section, Legge was directly at-
tacking the presuppositional base of those who held that there
was a metaphysical justification in the I for its extrapolation
to the realm of modern science. Legge comments:

The vain assumption thus manifested is

childish; and until the Chinese drop their

hallucination about the I as containing

all things that have ever been dreamt of

in all philosophies, it will prove a

stumbling block to them, and keep them

from enterigg on the true path of science.

(Legge, p.28)

In discussing the third Appendix, the Great Treatise,
g F

Legge takes the general position that it is neither deep nor
abstruse -~ he finds many of the paragravhs extravagant. He

notes that the Great Treatise 1s primarily about the ever-

changing phenomena of nature and experience. He stres

19}
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however, that neither creation nor cosmogony were on the minds
’ & J




of those responsible for the treatise's contents. He points
out that those sections of the treatise which deal with the
divination aspect of the I are without common sense and are
hardly to be taken seriously:

Occasionally, in the field of Chinese litera-
ture, we meet with doubts as to the efficacy
of divination, and the folly of expecting any
revelation of the character of the future from
an old tortoise-shell and a handful of with-
ered twigs; but when this Appendix was made,
the writer had not attained so much common
sense. (Legge, p.-41)

Legge does not dwell on the remaining Appendixes. He

simply notes that the fourth Appendix is concerned with the
first and second hexagrams, responding to a sort of formal need
to address the last of the 'Three Powers' - Heaven, Earth, and
lan. In his view this Aﬁpendix adds nothing and seems to be
the result of an afterthought. The fifth Appendix is in 22
paragraphs, most of which Legge viewed as nonsensical and eilly
(Legge, p.53) or "mere drivel" (Legge, p.54). There were, how-
ever, three paragraphs (8, 9, & 10) which Legge considers an
elevation of thought. MNot too éurprisingly, these paragraphs
mentioned and praised the work of God within the world and cor-
related the trigrams to God's various activities. The remaining
wo Appendixes Legge passes quickly over, simply suggesting

that nothing of any value can be learned from them.




C. Wilhelm's Interpretive Orientation

1. Wilhelm's Chinese Sources
Wilhelm writes in his Introduction:

A very good edition was arranged in the
K'ang Hsi period [1662-1722], under the
title Chou I Che Chung; it presentes the
text and the wings separately and includes
the best commentaries of all periods.

This is the edition on which the present
translation is based. (Wilhelm, p.lxi)

nilhelm collaborated with his teacher, Lao Nai'hsuan, in his
translation of the I. The only Chinese source he mentions is

the Chou I Che Chung. With respect to this text, then, Wilhelm

chared with Legge a common source, one with a strong neo-

Confucian bias. .

2. Wilhelm's General View of the I and its Contents

Wilhelm opened his Introduction to his translation by
saying: "The Book of Changes - I Ching in Chinese - is unques-
tionably one of the most important books in the world's litera-
ture" (Wilhelm, p.xlvii). He goes on to add that

Nearly all that is greatest and most
significant in the three thousand years

of Chinese cultural history has either
taken its inspiration from this book, or
has exerted an influence on the interpre-
tation of its text. Therefore it may
safely be said that the seasoned wisdom

of thousands of years has gone into the
making of the "I Ching". (Wilhelm, p.xlvii)

The "I Ching" to which Wilhelm refers, is not the early Chinese
£ S0ing v

text ascribed to King Wen and the Duke of Chou, but a book rep-
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resenting the culmination of "thousands of years" of seasoned
chinese wisdom. The Chinese text is the same, but Wilhelm is
here wanting to emphasize the current understanding - the I
as a contemporary phenomenon.

At the same time, however, in order to know what the I
actually 1is,

We must hold...to the fundamental principle

that [it]...1is to be explained in the light

of its own content and of the era to which

it belongs. (Wilhelm, p.xlix)
The I Ching is a book from a cefinite time and is, accordingly,
best understood in its original context.

Two programs are being developed by Wilhelm - one histori-
cal, the other scriptural.l Within the historical framework
Wilhelm wanted to trace the I's early development, understand

how the text was put together, cetermine how many sources of

authorship were involved, who the contributors may have been,
when they wrote, what theilr intentions and presuppositions were,
and what processes of compilation were involved. All of thecse
factors together reflect on Wilhelm's historical program - to
ascertain what the text meant When it was written.

Wilhelm's second program involves considering the I as 1t
came to be regarded, understood, and related to by Chinese
scholars throughout the history of its transmission. Chinese
people had variously and dynamically directed their capacity
to become religiously involved to it, not only in its role as

~

. . 2, . .
one of the Five Classics,” but also independently as a gym-




polically rich orientation to the Transcendent. "It is the
faith of men and women that elevates a system of symbols to
the religious level. Without this human involvement, the

3

system would remain inert." Wilhelm wanted to understand
and communicate what the I Ching meant in the lives of the
Chinese intellectuals of his day - how they responded to its
call and through it became creatively involved in life.

With the historical program, Wilhelm determined what the

I Ching factually was - the data of objective knowledge.LF

With
the scriptural program, Wilhelm determined how it had functioned
in the lives of many Chinese persons and been interpreted his-—
torically. Wilhelm's primary aim was to communicate as best
he could what 1life can mean, and has meant, in the light of
the I Ching as scripture. In the closing sentence to his Intro-
duction, Wilhelm wrote:

It is my firm conviction that anyone who

really assimilates the essence of the book

of Changes will be enriched thereby in

experience and in true understanding of
life. (Wilhelm, p.lxii)

3. The I Ching as a Book of Oracles

In discussing the origin of the cdivided and undivided
lines, Wilhelm settled for the same basic explanation that
Legge had adopted with some slight modification. In ite ori-

gins the divided and undivided lines were used to represent,

respectively, 'no' and 'yes' answers. Ac time went on, a

4y

need for greater differentiation resulted in a doubling of the
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1ines. Finally a third line was added resulting in trigrams.
These trigrams, according to Wilhelm,

...were conceived as images of all that

happens in heaven and on earth. At the

same time, they were held to be in a

state of continual transition, one chang-

ing into another... Here we have the

fundamental concept of the book of Changes.

The eight trigrams are symbols standing

for changing transitional states; they

are images that are constantly undergoing

Change. .t ittt it ittt it isasnananonns

The eight trigrams are not representations

of things as such but of their tendencies

in movement. (Wilhelm, p.1l)
That Wilhelm makes this philosophical observation at all, al-
ready sets him apart from Legge. Wilhelm's appraisal of what
the early Chinese were philosophically capable of thinking,
differed from Legge's more limited estimations. ’

After the trigrams were formed, and .in order to achieve
still greater multiplicity, the hexagrams were formed. They
symbolically represented situations or states of change that
human beings might encounter in the world. Each line of the
hexagrams was thought capable of changing to its opposite and
thus each heXagram could potentially change into any of the
remaining sixty-three. Changing yang or uncdividecd lines were
termec 'lao yang' ('old Yang'); changing yin or cdivided lines

were termed 'lao vang' ('old yin'); non-changing yang lines

were termed 'shao yang' ('young yang'); and non-changing yin

f__.l

ines were termed 'shao yin' ('yourg yin'). A divinatory

o
L

gystem determined which lines of a hexagram would be changing
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and which would be non-changing.

In Wilhelm's view, what elevated the I from a mere text
of augury was its advice as to the proper action to be taken
with respect to any given situation. Wilhelm, like Legge,
ascribed the elevating counsels to King Wen and the Duke bf
Chou. In Wilhelm's view the hexagrames enabled the person to
recognize situations in their germinal phases, before they
fully matured and completed their development. In this way
Wilhelm considered that a person could intervene decisively
at this early stage and shape the development of the situation.
Where Legge saw only moral and political lessons, Wilhelm ex-
pressec a philosophically oriented divinatory conception.

Also unlike Legge, who rejected the possibility that any
cosmic or metaphysical ideas could properly be attached to the
lines, Wilhelm was of the view that the hexagrams and lines in
their movements and changes mysteriously reproduced the move-
mente and changes of the macrocosm (Wilhelm, p.liv). In this
regard, Wilhelm seems to have accepted the metaphysical inter-
pretations of the Sung dynasty commentators as the correct ones.
He did not reject the broader aspects of the Ta Chuan as Legge
did, but took them over and adopted them for a general philo-
sophical system for the I. In Wilhelm's view, the metaphysi-
cal understanding of the lines and hexagrams was an early
development presupposed by King.Wen and the Duke of Chou.

Consequently he had no difficulty in accepting a more compiex
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approach to an understanding of the I, adopting a fairly
sophisticated understanding of the Ta Chuan and Shuo-kua

chuan as his focus.
Libsa

4. The I Ching and Confucius

It was Wilhelm's view that Confucius edited and augmented
the received version of the I. The effect of this view was to
‘move the commentaries into the sphere of the Confucian tradi-
tion and lend to them an added air of authority. Also, Wilhelm
would not have seen fit to ascribe portione of the Wings to a
Confucian authorship, and to his circle of students, if he were
not convinced that in quality and philosophical perspective
they were in concordance with the views expressed in the stanc-

‘ard Confucian works (c.f. Legge, p.31).

5. Wilhelm's I Ching Psychology

Wilhelm reasoned that there was a psychological basis for
the divination process that took the oracle out of the realm
of the unbelievable. In the Introduction Wilhelm writes about
using the I as an oracle:

The only thing about 2ll this that seems
strange to our modern sense 1is the methoc

of learning the nature of a situation through
the manipulation of yarrow stalks. Thieg pro-
cedure wae regarded as mysterious, however,
simply in the sense that the manipulation of
the yvarrow stalks makes it possible for the
unconscious in man to become active. All
incdividuals are not egqually fittec to consult
the oracle. It requires a clear and tranguil
mind, receptive to the cosmic influences
hidden in the humble divining stalke.
(Wilhelm, p.liv)
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According to Wilhelm, if one were sincere, reverent,
possessed of a clear and tranquil mind, and intuitively re-
ceptive, then the oracle could properly be used. A clear
and tranquil mind, when receptive opened the diviner to un-
conscious facts. The complex manipulation required by thé
divination procedure occupied the full attention of the con-
‘sciousness, allowing the subconscious to express itself.

Sigmund Freud's The Interpretation of Dreams was first

published in 1899 and The Philosophy of the Unconscious was

published by Edward Von Hartmann in 1893. Both works aroused
controversy and became well known. The idea of an unconscious
was well known to educated Europeans of the late 19th-—century.
Many speculated that the subconscious knew things - the past
and future, things about other people. DMost everyone felt
they had dreams which informed them about something which hap-
pened to another person. It is no wonder, then, that Wilhelm
saw in the unconscious the key to the I's oracular powers. He

comments

The person consulting the oracle formulates
his problem precisely in words, and regard-
less of whether it concerns something distant
or near, secret or profound, he receives -

ags though it were an echo - the aporopriate
oracle, which enables him to know the future.
This rests on the assumption that the con-
scious and the supraconscious [Uberbewusstes!
enter into relationship. The conscious pro-
cese stops with the formulation of the ques-
tion. The unconscious [das Unbewusste! pro-
cess begins with the divieilon ol the yarrow
stalxs, and when we compare the result of this
division with the text of the book, we obtain
the oracle. (Wilhelm, p.314)




The I Ching reaches down into the regions of the sub-
conscious, thereby eliminating space and time (Wilhelm, p.316).
Paragraph 4 of Chapter X of the Ta Chuan reads:®

The Changes have no consciousness, no action;

they are quiescent and do not move. But if

they are stimulated, they penetrate all situations
under heaven. If they were not the most divine
thing on earth, how could they co this?

(Wilhelm, p.315)

Wilhelm comments that

The way in which the book of Changes works

can best be compared to an electrical cir-

cuit reaching into all situations. The cir-

cuit only affords the potentiality of light-

ing; it does not give light. But when con-

tact with a definite situation is established

through the questioner, the 'current' is

activated, and the given situation is illumined.

Although this analogy is not used in any of

the commentaries, it serves to explain in a

few words the entire meaning of the text.

(Wilhelm, p.315)

The subconscious, when activated by the conscious pro-
cesses of a questioner, illumines a definite situation outlined
by the text of the I Ching. Contact, once established, affords
the questioner with the key to proper behavior in the hexagram-
situation illuminated through the divination procedure. The
hexagrams, in this light, are ways of analysing ambiguous situa-
tions confronted in daily life. What the unconscious has per-
ceived subtly and in ite incipient stages, the hexagrams and

Text cymbolize and expose to conscious differentiation. The

oracular method, then, is a method of exposing unconscious

@]

contents for conscious use. Wilhelm's I Ching pesychology

E
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was an attempt to explain the oracular function as a psycho-

logical event and, therefore, reasonable to our modern sense.

6. Wilhelm's Philosophical Orientation

Wilhelm was not interested in expressing a few philo-
sophical comments in sporadic and fragmented form. He saw the
Ias a unified whole, both presupposing and expressing a so-
phisticated philosophical system. In his Introduction,then,
he made a point of discussing the I Ching as a book of wisdom
and sought to express its underlying system. His discussion
suited well his second program, accenting the I's scriptural
aspect, and also fitted his historical analysis of how the I
was regarded in its contemporary context.

"If we inquire as to the philosophy that pervades the
bookx we can confine ourselves to a few basically important con-
cepts" (Wilhelm, p.liv). Those concepts are: 1) the idea of
change, 2) the I's theory of ideas, and 3) the judgements.

There is an immutable, eternal principle at work in all
change, namely the Tao. Tao is’variously‘defined as: a road;
a way; a path; the primal unity; the uncarved block; the ulti-
mateless; the undifferentiated, and so on (Wilhelm used the
German word 'Sinn' for lgg). The Tao is nature, it is Heaven,
Earth, and Humankind. The Tao is the order and harmony of all
things and the source of all corresponcdences. The Tao is be-
fore existence, yet existe. The Tao is nothing, yet lives; it

is without Being, but is all Being. Tao is the power of
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creation and its Master. It is the primal energy and the
source of Human Nature. Tao is the seat of justice and virtue.
Tao is all these things and is beyond them.

In Wilhelm's view 'Tao' was an early philosophical con-
cept that foreshadowed the system of the I. But early Chinese
thinkers also thought polarity to be a fundamental principle.
The Tao was differentiated into the light and dark, the inter-
mingling of which accounted for all phenomena and their changes.
Later this theory developed into the yin/yang doctrine of the
Warring States and Han dynasties (481 B.C,E. - 220 C.E.). The
principlg of polarity is at the root of the symbolism of the I.

The duality on which the I was based, however, was not
an interaction of Jdpposites, but the mutual interrelationship,
dynamically, of two unique but complimentary metaphysical func-
tions. On the one hand, according to Wilhelm, there was the
creative, responsible for the generative process of Heaven,
Earth and Humankind. On the other hand, that which was created
needed duration to exist. Nothing could become manifest unless
nourished and sustained. Thus, in early times a compliment-
ary function between cosmic or metaphysical dualities was seen
to be operational.

In other words the early distinction between light and
dark, strong anc weak, forceful and receptive was expanded in
chilosophical terms to represent cosmic principles, the altera-
tion of which accounted for all existence and change. The uni-

fving reality through which the two bi-polar complimentariec
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functioned was the Tao, the root of all change.

The second concept Wilhelm focused on was the I's theory
of ideas. Every event in the phenomenal world was the result
of an "image" - that is, an idea in Heaven:

...everything that happens on earth is only

a reproduction, as it were, of an event in

a world beyond our sense perception; as re-
gards its occurrence in time, it is later than
the suprasensible event. The holy men and
sages, who are in contact with those higher
spheres, have access to these ideas through
direct intuition and are therefore able to
intervene decisively in the events in the
world. Thus man is linked with heaven, the
suprasensible world of ideas, and with earth,
the material world of visible things, to form
with these a trinity of the primal powers.
(Wilhelm, p.lvii)

The I shows the archetypal images of events or situations
and the unfolding process through which evente come into being
and progress to their completion. Wilhelm stresses that the
hexagram-archetypes allow us to discern the seeds of things
to come, thus serving as patterns for appropriate action in
the situations indicated. Wilhelm goes on to note that

an interesting attempt is made to trace

back the origin of all the practices and

inventions of civilization to such ideas

and archetypal images. ‘Whether or not

the hypothesis can be made to apply in

all specific instances, the basic concept

contains a truth. (Wilhelm, p.lvii)

Later, after Wilhelm anc Jung had met and became ac-

quainted with each other's thought, Wilhelm referrec to thi

O

in

Heavenly contact' as the awarenecs or experience of the "col-
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1ective unconscious" - the realm of archetypes held within
numankind's subconscious and expressed through a wide variety
of psychological or physical phenomena.

Wilhelm did not interpret the Chou Weltansicht in super-—

natural terms. He considered so-called "supernatural" under-
standings the product of the superstitious and occult-oriented
Ch'in and Han scholars.

In the course of time, owing to the great repute

for wiscom attaching to the Book of Changes, a

large body of occult doctrines extraneous to

it...have come to be connected with its teachings.

(Wilhelm, p.xlviii)

Wilhelm did not consider his psychological/philosophical
interpretation of the I's theory of ideas to be the result of
a demythologization process. Rather he felt he had recovered
the true sense, rescuing Chou thought from the Ch'in ancd Han
mystifiers. Behind the hexagram images lay a psychological
realm of archetypes, open to the intuitively perspicacious.
That this realm might also have metaphysical cimensions Wilhelm
was prepared to accept.

The final concept Wilhelm focused on was that of " jucdge-

ment". The T'uan and Hsiao-t'zu offered judgements, indicat-
ing whether an action would bring good fortune or misfortune,

remorse or humiliation. Such acvice allowed one to escape the

[61]
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Wilhelm understood the I, then, in philosophical terms,
as well as psychologically. He saw the I as presupposing and
expressing a unified philosophical orientation that could be
cummarized by touching on three main concepts. Wilhelm re-
garded his philosophical analysis as a true reflection of
Chou meaning and by-and-large found the underlying system of

the I rationally comfortable.

D. Comparative Summary

¢

In Legge's view, the I was the recorded practical les-
sons on matters moral and political of two historical figures.
A selection of some commentaries, written some 700 years later,
was appended to the original Text. By-and-large these appen-
dixes are of a straight forward character and a good part of
what the latter half of them have to offer is inconsequential
and of no value in understanding the content of the Text. Legge
rejects religious or metaphysical explanations, considering
the former mere superstition and the latter beyond the depths
of the early Chinese, and happily opts for a non-philosophical,
non-mystical interpretation of the I.
In Wilhelm's view, the I wag profound scripture., He cset
out to determine what the I, factually, was (his "historical
program'") and communicate its depths to western humankind.
Wilhelm wanted to chare the wisdom of the I with the west, not
so much for approval of its truth or falsity as for the creative

transformation of our view of reazlity and our relation to it.
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For this aim, Wilhelm saw the I as the culmination of thous-
ands of years of criticism and reflection:

In its judgements, and in the interpreta-
tions attached to it from the time of Con-
fucius on the Book of Changes opens to the
reader the richest treasure of Chinese wis-
dom; at the same time it affords him a com-
prehensive view of the varieties of human
experience, enabling him thereby to shape
his life of his own sovereign will into an
organic whole and so to direct it that it
comes into accord with the ultimate tao
lying at the root of all that exists.
(Wilhelm, pp.lvii-lviii)

In his "scriptural program" Wilhelm provided digeste of
the most important Chinese commentaries (Wilhelm, p.lxi), thus
reflecting a synthesis of Chinese responses to the I's call as
scripture. Two influences shaped Wilhelm's synthesis, that of
his teacher, Lao Nakxhsuan, and that of his Chinese text, the

Chou I Che Chung. The Chou I Che Chung "...contains quotations

from the commentaries of 218 scholars, covering, more or less
closely, the time from the second century B.C. to our seven-
teenth century" (Legge, p.2), and reflects a strong neo-Confu-
clan bias; Lao Nai-hsuan was a tfaditional scholar of the
Ch'eng—chu echool, a school rooted in the neo-Confucian orienta-
tions of Chu Hsi, Ch'eng I and Ch'eng Hao - that is, rooted in

the same biases as the Chou I Che Chung. In Wilhelm's scrip-

tural program, then, a neo-Confucian orientation predominatec -

One of the major starting points for the
Sung Neo-Confucian movement was to de-
velop a cosmogony or metaphysics based
on the Book of Changes, especially draw-
ing upon the Arpendices and certain




favourite hexagrams, as their sourcebook.
Escentially what took place was a revival
of Confucian thought with emphasis on its
metaphysical aspects...

Wilhelm stressed the philosophical system of the I, its

wide influence, its human value, ite psychological underpinnings
and its worthiness to be included among the best of the world's
1iterature. In this he differed starkly from Legge, for whom
the I was a practical lesson-book of moral and political advice,
with a few mostly misplaced commentaries appended,

In their own commentaries to the text of the I, both

made use of the material available in the Chou I Che Chung.

Legge found some comfort there by way of confirmation, yet seems
to have rejected its metaphysical orientation. In'the next chap-
ter the contents of each translator's personal additions will

be considered. The main focus will be on the commentaries them-

elves - their content, purpose, and effect.
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NOTES

CHAPTER THREE: LEGGE'S AND WILHELM'S
INTERPRETIVE ORIENTATIONS

lFor a treatment of the historicist and scripturalist
orientations to I Ching scholarship in the west, see David
Crozier-Organ, "A Hermeneutic Battleground: The Story of
the I Ching," paper presented at the 1982 annual meeting
of the Canadian Society for the Study of Religion, Ottawa,
Ontario, 3 June 1982.

2The Five Classics were sacred bookes of great antiquity.
At least part of their sacred quality derived from the tradi-
tion that Kung-fu-tzu (Confucius), holding them in high re-
gard, edited them and wrote some commentaries for at least
one of them - the 1 Ching. The sacred status of the Clascics
extended beyond the ranks of followers of Kung-fu-tzu's
teachings, embracing wide and diverse sectors of Chinese
religious life.

3Wilfred Cantwell Smith, Faith and Belief (Princeton:
Princeton University Press, 1979), p.L4.

aWilhelm based his work on the best scholarship then
available. That some of his conclusions are now dated is no
fault of his. The same statement can be made with respect to

Legge's work, which is even more dated in many respects.

5Shih—chuan Chin, "How to Form a Hexagram and Consult
the I Ching,'" Journal of the American Oriental Society 92
(ApriT, 1952): 25 7-2L3.

,

& .
Legge translates this same passage as follows:

In (all these operations forming) the I,
there 1s no thought and no action. It ie
et1ll and without movement:; but, when actec
on, 1t penetrateg forthwith to all phenomena
and events under the sky. If it were not the
most spirit-like thing unaer the sky, how
could it be found doing thiz? (Legge, p.270)
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For Legge, it is not the I that is without thought
and action, but those who contrived it (see his comment,

Legee, p.371).

7The substance of this sentence, from the comma on, is
due to Barry A. Woodbridge, "An Assessment and Prospectus
for a Process Hermeneutic," Journal of the American Academy
of Religion L7 (March, 1979): 125.

8White, "Interpretation of the Central Concept of the

I-ching," p.53.




CHAPTER FOUR

CONTENT AND PURPOSE OF LEGGE'S AND
WILHELM'S COMMENTARY TO THE TEXT

The main function of many of the commentaries attached
to the I, and those of later eras, was to render the relation
between the judgements of King Wen and the Duke of Chou and
the symbolism of the hexagram systematically clear. The
Text cdid not itself comment on how its ideas were derived
from or related to the six-line figures. The authors of the
Various commentaries, therefore, attempted to discover the
origins of the metaphors, allegories, images, and judgements
of the Text -from the structure of the hexagrams and their
symbolism.

The Chinese commentators developed a set of interpretive
principles, or "decoding keys", which they applied in an effort
to decipher the meaning of the Text in all its varied dimen-
sions. Scrutiny of their efforts suggests that the keys did
not function as a block but functioned as independent units
much like the tools in a carpenter's tool box. They were all
available for use, and it was simply a matter of knowing which
ones were sultable for the immediate task at hand.

Both Legge and Wilhelm make use of these tools in their

commentary remarks. Where they differ is in their evaluations

of




then.

In the sections that follow, then, particular attention
will be placed on the "decoding keys" applied by Legge and
_wilhelm in their commentaries. In addition to this, their

attitudes toward these interpretive principles will be dis-

A. Legge's Commentary: Contents and Purpose

In his introduction Legge takes time to outline the de-
coding kxeys that he sees operating through the more important
Chinese commentaries (Legge, p.lE).

Legge first defines the principle of "correctness" with
respect to the lines. There are six "places" in a hexagram

into which either a divided or undivided line may be incerted.

b

to f£ill

ct

However, each place has an ideal line which is mean

3

its emptiness. The lst, 3rd, and 5th places are all ideally
filled by undividecd lines; the 2nd, Lth, and &th places are
ideally filled by divided lines. When an undivided line is
in a place meant for it, it 1s called "correct". The same 1is

b

true for the divided lines. The correctness or incorrectness
of a given line btecomes an important device for the interpre-
tation of the hexagram as a whole and the meaning of the text

5 ciated with the line being considered.

egge notes the importance of the "nature of the lines®

A

T andG

themeelves. An undivided line is cdetermined to be stron

{




co indicate creativity, vigor, authority, or command.
1ded line, on the other hand, is weak and may also indi-
feebleness, submission, obedience, or receptivity. Any
cce characteristics may become a factor in the interpre-
n of the hexagram or individual line.

In addition to the '"correctness" and "nature of a line",
 also noted that the trigrams that made up the hexagram

play a part in interpretation. The Ta-hsiang Chuan, for

nce, makes explicit use of the trigrams as interpretive
es. DBach of the trigrams has its own nature, which may
haracterized in several ways, and also a set of correla-

s related to it.

Legge notes as another decoding key that of "proper cor-
tion". The lines in the hexagram are related to each other
osition. A relationship existes between lines 1 and L4, 2

5; and 3 and 6. Legge terms these related lines 'correlates’.
rrelation between lines, in itself, does not often account
the significance given any particular line. However, Legge
her introduces a concept of correlation which he terms

5

per correlation'. Legge noted that when the correlated
8s were oppocite to each other, namely, when a divided line
¢ be correlated with an undivided line a "proper correla-
" existed. Lines correlated in this way were deemed to be
a helping relationship and the outcome of their relationchi:
likely to be positive. If, however, a "proper correlation®

Mot exist then a negative result might pertzin.
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The middle lines of the two constituting trigrams,
that is, lines 2 and 5, are of particular value and force
(Legge, p-16). Legge does not, in his Introduction, go on
to add exactly what value and force he had in mind. It is
clear from his commentaries, though, that the 2nd and 5th
lines were deemed rulers of their respective trigrams, there-
by denoting an auspicious circumstance. Should lines 2 and 5
also be in the relation of proper correlation, an added aus-
piciousness may bte adduced. In characterizing these two lines,
Legge noted that the fifth was often called the 'sovereign' and
the second a 'minister' or ‘'superior officer’'.

In concluding his summary of these concepts, Legge notéd
that

It is specially important to have a clear

idea of the name of the hexagram, and of

the subject or state which it is intended

to denote. The significance of all the lines

comes thus to be of various application, and

will differ in different hexagrams. (Legge,

p.16)
In other words, the general situation suggested by the hexagram
name sete the stage for interpretation. The other interpretive
considerations have their specific application within the con-
text of a definable situation. The *"situation", ;hen, is the
main interpretive context within which the other interpretive
principles are adapted to the need at hand.

Legge recognized that the mass of cdetails requirec in the

interpretation of the hexagrams might be wearying to the reader,
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although he saw their necessity:

...my position is like that of one who is

called on to explain an important monument

of architecture, very bizarre in its concep-

tion and execution...the architect had his

reasons for the plan and style which he

adopted...we must not grudge the study neces-

sary to detect his processes of thought, nor

the effort and time required to bring the

minds of others into sympathy with his.

(Legge, p-17)

In other words, Legge thought that the "structural analysis"l
of the hexagrams was a necessary evil for those who would (or,
at least, would attempt to) understand the steps King Wen anc
the Duke of Chou took in order to arrive at the images and
judgements they recorcded under each hexagram. The 'decoding
keys' help unravel the thought processes of the I's origina-
tors.

Legge's analysis in his Introduction, however, is far
from exhaustive. A careful reading of his commentary to the
Text reveals an interpretive complexity that goes far beyond
the brief outline in his Introduction - a complexity Legge
obviously was aware of to a large degree. The purpose of his
intrdductory outline was to highlight the main features of in-
terpretation and not to provide an exhaustive survey. ‘hile
other elements may come into play from time to time, the most
decisive rules for interpretation were as outlined,

Legge's strategy in his commentary to the Text was to ex-

pose what Tradition had determined to be the consicerations or

circumetances within the hexagram itself which had suggested
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to the Duke of Chou and King Wen the ideas underlying their
images, metaphors, allegories, and judgements. 'Legge chose
to highlight those keys that struck him as the least contrived
and that could be applied fairly consistently in the interpre-
tation of the hexagrams.

An example of the interpretive function of the keys is easy
to find. We may, for instance, turn to the fourth line-text

of the 28th hexagram (Ta Kuo or 'Excess'). The Hsiao-t'zu

text reads:

The fourth line, undivided, shows a beam

curving upwards. There will be good fortune.

If (the subject of it) looks for other (help

but that of line one), there will be cause

for regret.2 (Legge, p.117)
The questions a reader might ask are: Why is the image of a
beam coupled with this line? Why is its curve significant
and on what grounds is a judgement of "good fortune" founded?
Why will there be regret if help is looked for? And why did
Legge add a reference to "line one" in expansion of the text

(see my comment in 'note 2' at the end of this chapter)?

Legge's commentary to the Text reads:

Line 4 is near 5, the rulerts place. On its
subject devolves the duty of meeting the ex-
traordinary exigency of the time; but he is
strong [i.e., line 4 is an undivided line;
and, the line being in an even place, his
strength is tempered [i.e., the Lth place 1is
ideally suited to a divided line!. He will
be equal to his task. Should he look out for
the help of the subject of 1 [1 is the cor-
relate of 47, that would affect him with an-
other element of weakness [line 1 is divicec




(weak) and in a place ideally suited to

an undivided line]; and his action would

give cause for regret.- (Legge, p.118)

In analysing Legge's commentary, we can see that he
made reference to the "nature of the line", the matters of

wcorrelation", '"correctness', and "“Line 5" as the ruler.

These keys were used to account for the Hsiao-t'zu text.

Because the 4th line is near the ruler, a position of "par-
ticular value and force" (the 5th line, also, is strong and
in a "strong" place - therefore, especially powerful and aus-
picious to be close to), "he will be equal to his task." His
(line L4) strength also is supportive - that is, being an un-
divided line is of help. But his position is "incorrect"
which "tempers" his strength, hence the imagery of a béam,
ideally straight in its strongest state, "curving upwards",
In this particular casé, there seems to be a contradic-

tion between Legge's translation of the Hsiao-t'zu text and

his commentary on it. Legge translates: "If (the subject of
it) looks for other (help but that of line one), there will
be cause for regret" (Legge, p.117). But in his explanation,
Legge says that if the subject of line 4 looks out for help
from line 1, there will be cause for regret (Legge, p.l1l18).
The only sense that I can make of this, is that Legge trans-
lated correctly and expanded the expressed concern of the
Text in hies commentary. That is, line 4 cannot properly

-

look for help from a place other than line 1, since only 1

93]
[¢)
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can be a "proper correlate". His tranclation reflects this
interpretive consideration. In his commentary, he finds even
further cause "for regret", namely that line 1, even though a
vproper correlate", is "weak" and "incorrect" - therefore,
not in a position to help or give of itself.

One matter that Legge assumes, but does not explicitly
refer to 1in this commentary, is the special relationships
existing between the 5th, L4th, and Znd lines. Chinese scholars
had discovered a pattern existing that accounted for some of
the images and Jjudgements in the Text. Identifying the 5th
line with the ruler, the L4th line with his minister of state,
and the 2nd line as a feudal lord or special advisor, Chinese
commentators were able to characterize a pattern of line-rela-
tionships that were of particular value and force. A close
relationship was seen to exist between '5 and L' ancd '5 and 2'.
For the particular example under consideration, being near the
ruler brought the "duty of meeting the extraordinary exigency
of the time". That is, the "minister of state" is duty-bound
to obey the "ruler" and face danger - suggested by the situa-
tion represented by the hexagram as a whole and denoted by
the name, Ta Kua.

In this one example, then, we see not only the operation
of some of the keys Legge highlighted in his Introduction, but
the operation also of a new interpretive consideration not

S

[

originally highlighted. The aim of these considerations

to help in understanding the content of the Text and its de-
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rivation from the symbolism of the hexagrams.
On the importance of these interpretive considerations
to a proper understanding of the I, Legge quotes the editors

of the Chou I Che Chung:

'There is no passage in the appendix more

full and clear than this [Chapter XII,

paragraph 69-70] on the five points in

regard to the lines which the student of

the I has to attend to. Those points are:

- their time, position, quality, mutual

nearness, and respective relation. It is

by a consideration of the two latter points,

moreover, that he must form his judgement

on their appropriateness or inappropriate-

ness in the three others.' (Legge, p..407)

Here again, we find the expression of a key that Legge
did not highlight, namely, the relation of "mutual nearness".
Legge has occassion to use this key in numerous parts of his
commentary to the Text, so that he was hardly unaware of its
operation. In brief, two lines, side by side, may influence
each other,helping or hindering, depending upon the situation
as a whole and on the requirements of the interpreter. In any
case, Legge clearly understood the purpose of the interpretive
rules and employed them extensively in his commentary to the

Legge's attitude towards the keys he outlined in his
Introduction suggests that he expected them to be uniformly
applied in every case - rather than take a "tool box" approach

to the keys, he adopted a fairly rigid application. A number

of examples found in his commentary suggest that he expected




them to function as "rules", having the csame role to play in
every case and being applied to every case. For instance, in
nis commentary to Hexagram 44 (Kou or 'encountering') Legge
remarkss

Kou is defined as giving the icea of suddenly
and casually encountering or meeting with. So
does the divided line appear all at once in the
figure. And this significance of the name rules
in the interpretation of the lines, so as to
set on one side the more common interpretation
of them according to the correlation; showing
how the meaning of the figures was put into
them from the minds of Wen and Tan in the

first place. The sentiments of the Text are
not learned from them [that is, from the hexa-
grams }; but they are forced and twisted, often
fantastically, and made to appear to give
those)sentiments forth of themselves. (Legge,
p.1506

Legge, in other words, clearly recognized that the keys
were not a priori to the Text but, rather, followed upon it
much as musical theory followed musical practice: "...musical
theory is not a set of directions for composing music. It is
rather the collected and systematized cdeductions gathered by
observing the practice of composers over a long time, and it
attempts to get forth what is or has been their common prac-
tice,"[P The keys were decductions gathered by observing pat-
terns of correspondence between the Text and the symbolism of
the hexagrams,

Much of the "symbolism" éssociated with the hexagrame
and lines actually represente a first commentary phase. Mo

explicit reference to the symbolism occurs in either the T'uan
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or Hsiao-t'zu. The symbols, as well as many of the decoding

g
xkeys outlined by Legge, first appear with the Wings.” As the
keys rely on the "symboliem" for their content, they may be
regarded as a second commentary phase. Assuming that King

wWwen and the Duke of Chou did write the T'uan and Hsiao-t'zu,

and assuming that their work really was derived from medita-
tions on the hexagrams, two possible sources for the symbolism
associated with the hexagrams can be noted. In the first in-

stance, as the hexagrams pre-dated the T'uan and Hsiao-t'zu,

there may have been a long oral tradition associlated with the
hexagrams and responsible for the symbolism. The function of
the Wings in this case would have been, at least partly, to
preserve'oral tradition. In the second instance, the symtol-
iem may have originated as interpretive hypotheses, cslowly
developed by the experience of Chinese scholars involved in a
long-standing interpretive enterprise. 1In any case, Legge ap-
proached the keys with caution and scepticism, recognizing
them as the speculative reconstructions of the thought pro-
cesses of two historical figures.

Legge responded to the "interpretive rules" much as a
mueic student responde to music theory. A music student has
the expectation that an indivicdual composition will respond

well to an analysis based upon the principles of music pre-

ct
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gented by the theory; Legge expected the Text to
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presented by the Chinese commentators. He stresses pointedly:

...that an ordinary rule for interpreting
the lineal indications may be thus over-
ruled by extraordinary consideration, shows
how much of fancy there is in the symbolism
or in the commentaries on it. (Legge, p.159)

The orcdinary rules overruled were that the line uncder consid-
eration was: 1) weak, 2) in the wrong place, that is, "incor-
rect", and 3) without a "proper correlate". Here, however,
the theme of the hexagram, 'Gathering Together', took prece-
dence and the line was seen to be possessed by a degree of
eagerness to "gather together" with the sixth line, over-riding
the standard rules.

As a result of "discrepancies" in what Legge regarded a
"theory of interpretation”, he came to consider the interpre-—
tation of the symbolism arbitrary. He says, for instance, in
his remarks to the 5th line of Hexagram 56: "...it will be
seen how the idea of the fifth line being the ruler's seat
is dropt here as being alien from the idea of the hexagram,
so arbitrary is the interpretation of the gymbolism" (Legge,
p.lQO).

Nevertheless, the bulk of Legge's appended remarks to
the Text are derivecd from the Chinese commentaries and rely
extensively on the keys; he first presents his synthesis of
the claseical analysis of the Text and occasionally, if he
regards it as especially "fanciful", acddes his own critical

remarxs on the commentary. His strategy is primarily to




95

reproduce traditional Chinese commentaries and remark on

their value as he sees fit in each individual case. By-and-
large, we find Legge critical of any explanation that seemingly
contradicts or displaces the "normative" considerations that

he set out 1in his Introduction.

The Text was the result, first, of King Wen's medita-
tions inspired by the hexagrams, and secondly, the Duke of
Chou's further reflections, about the meaning of each line
within the broader context of the hexagram. The speculative
attempts of the Wings and later commentaries to unravel the
thinking processes of the two sages, Legge regards as largely
unsuccessful. He understood the interpretive considerations
to represent a list of rules, a kind of "grammar", that ought
to function with regularity and without exception. This being
his criterion for reliability, he rejected the keys as arbi-
trary and unsuccessful commentaries of later Chinese scholars.
Nevertheless, in order to translate the text, Legge requirecd
some understanding of the intended meaning and had to
fall back often on the very commentaries he found so question-
able.

Legge set out to bring his mind en rapport with King Wen

and the Duke of Chou. Accordingly he had to engage in the
csame speculative adventure as the Chinese commentators. The
main thrust of his translation effort was to> expoce the hidden

moral and political acvice lying behind the frequently obscure




passages. He did not think that either King Wen or the Duke
of Chou interpreted the hexagrams according to rules, but
merely responded freely and imaginatively to the hexagrams
as the moment dictated. The secret of interpretation, then,
lay in flexibility, dealing with each hexagram as an isolated
case. He knew that a moral or political lesson was intended
and this helped in unravelling obscure imagery and difficult
wording. DBut that there was any "system" with respect to
either interpretation or philosophical framework, Legge felt
to be impossible. His commentary, then, images the I as a
disconnected set of moral and political lessons, perhaps in-

spired, but not dictatec, by the hexagrams.

B. Wilhelm's Commentary: Contents and Purpose

The section Wilhelm devoted to a consideration of the
interpretive keys is considerably longer than the space Legge
devoted to the same discussion. Where Legge spent one page
outlining interpretive "rules", Wilhelm devotes a little over
nine pages. Wilhelm's discussion also includes more inter-
pretive keys. As remarked earlier, Legge's summary in his
Introduction did not reflect the actuality of his commentary
to the Text. There one found numerous additional resources
for textual interpretation. Wilhelm appears, however, more
interested in penetrating the complexity and expressing a

more comprehensive picture.




In Wilhelm's presentation of his remarks regarding "the
structure of the hexagrams" (see Wilhelm, pp.356-365), he be-
gins by noting that the 'Discussion of the Trigrams' (Shuo-kua
Chuan) and the 'Great Treatise' (Ta Chuan) - that is, his
Louatl = el
Book II - supplies most of what is necessary for an understand-
ing of the hexagrams. Wilhelm goes on to add:

Here there follows a summary regarding their

structure. This will enable the reader to

perceive why the hexagrams have precisely

the meaning given them, why the lines have

the often seemingly fantastic text that is

appended to them - indicating, by means of

analogy, what position the line holds in the

total situation of the hexagram, and to what

degree it therefore signifies %ood fortune

or misfortune. (Wilhelm, p.356)

Wilhelm completes a structural analysis of the hexagrams, then,
after the fashion of the Wings and later Chinese commentaries.

Wilhelm does not expect uniformity in the application of
the 'decoding keys'; he always takes the hexagram-situation as
the primary framework with respect both to the use of the other
interpretive keys and to the organization of his translation.

The entire text of the I, including all but two of the Wings

(the Shuo-kua Chuan and Ta Chuan), is organized around the

individual hexagrams, which remain interpretively primary for
Wilhelm.

Wilhelm recognized that there was a lack of consicstency
with respect to which keys were to be used to interpret a hexa-
gram and how they were to function in the specific exigencies

of the situation.
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Obviously in a work like the Book of Changes
there is always a non-rational residuum. Why,
in a particular instance, one given aspect

is stressed, rather than some other that might
just as well have been, can no more be accounted
for than the fact that oxen have horns and not
upper front teeth as horses have. It is pos-
sible only to give proof of the interrelations
within the framework of what is posited; to
sustain the analogy, it is like explaining to
what extent there is an organic connection be-
tween the development of horns and the absence
of upper front teeth. (Wilhelm, p.356)

Wilhelm takes as fundamental and given the Text attached
to the hexagram and the interpretation offered by the Wings.
That there has not been consistency in what keys could be ap-
plied to a given hexagram in order to render the Text meaning-
ful is of no concern to Wilhelm. 'Continuity’', 'regularity!',

'uniformity', or 'consistency' were not-criteria for Wilhelm

to employ in considering the merits of the interpretive analyses:

offered by the Wings and later Chinese commentaries. The keys
were simply tools to be employed as the situation or interpre-
tive circumstance demanded, not interpretive "rules"; there
was not a single I Ching “grammar'". Rather, a different "gram-
mar" existed for each hexagram situation. There was an or-
ganic connection between the hexagram and the Text pertaining
to 1t, one simply paid attention to the interrelations within
the posited framework.

In the interpretation of the hexagram, Wilhelm notes that
the constituting or "primary" trigrams "...play a part accord-

ing to the various aspects of their character - first accord-
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ing to their attributes [devotion, dangerous, standstill,
etc.], then according to their images [heaven, thunder, moun-—
tain, etc.], and finally according to their position within
the family sequence [father, mother, oldest son, etc.]®
(Wilhelm, p.357).

In addition to these aspects of the trigram, Wilhelm
also noted that, especially with regard to interpreting the

individual lines, Chapter III of the Shuo-kua Chuan provided

supplementary correlations that could be used in interpreta-
tion.

Another factor to take into consideration with respect to
the eight trigrams was their position in the hexagram. The
lower trigram could be considered "below", "within", or *"behind";
the upper trigram could bebregarded as "above'", "without", or
"in front". Lines forming the lower trigram could be regarded
as "coming"; lines forming the upper trigram could be regarded
as "going". In some instances being "below", "within", or
"behind" could be auspicious or inauspicious depending on the
situation andAthe same was true with respect to the character-
istics of the upper trigram. Wilhelm noted (Wilhelm, p.357)
that the interpretation of the hexagrams on the basis of the
rarious symbolic dimensione of the primary trigrams was already

in use in the 'Commentary on the Decision' (T'uan Chuan).

In addition to the primary trigrams, Wilhelm introduces

7

the concept of '"nuclear trigrams" (which sriginated with Chin
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Fang, 77-37 B.C.E.)6 as a further interpretive consideration.
The nuclear trigrams are composed of the middle four lines

of the Hexagram, that is, lines 2 through 5. Lines 2, 3 & 4
form one trigram and lines 3, 4 & 5 form another. "The struc-—
ture of the hexagrams, therefore, shows a stage-by-stage over-

lapping of different trigrams and their influences:"

(Wilhelm, p.358)

et
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The 1lst and 6th lines belong to one trigram only, that
is, to one of the primary trigrams. Lines 2 and 5 belong each
to two trigrams, and lines 3 and 4 belong each to three trigrams.

The result is that the beginning and top
line tend in a sense to drop out of con-
nection, while a state of equilibrium,
usually favourable, obtains in the case
of the second and the fifth line, and the
two middle lines are conditioned by the
fact that each belongs to both nuclear
trigrams which disturbs the balance in
all except particularly favorable cases.
These relationships correspond exactly
with the evaluations of the lines in

the appended judgements. (Wilhelm, p.359)

The nuclear trigrams do not absolutely determine the reason why
in any hexagram certain lines will have an auspicious or in-
auspiclous judgement. They are, however, important toole in
the interpretor's tool box.

A further consideration in analyzing the hexagram isc
"The Time". The "time" of a hexagram 1 determinative for

ion as a whole, on the basis > which

ct

the meaning of the situa
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the lines receive their meaning ("Jilhelm, p.359). TI
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tion may be characterized in a variety of ways depending on
the particular hexagram in question.

In hexagrams in which the situation as
a whole has to do with movement, 'the time'
means the decrease or growth, the emptiness
or fullness, brought about by this movement.
Hexagrams of this sort are: T'ai, PEACE (11);
P'i, STANDSTILL (12); Po, SPLITTING APART
(2235 Fu, RETURN (2.

Similarly, the action or process character-
istic for a given hexagram is called the time,
as in Sung, CONFLICT (%), Shih, THE ARMY (7),
Shih Ho, BITING THROUGH (21), and I, PROVIDING
NOURISHMENT (R7).

In addition, the time means the law ex-
pressed through a hexagram, as in Lu, TREADING
(10), Ch'ien, MODESTY 715), Hsien, INFLUENCE
(31), and Heng, DURATION (32).

Finally, the time may also mean the sym-
bolic situation represented by the hexagram,
as in Ching, THE WELL (48), and Ting, THEE

. CALDRON (50). (Wilhelm, p.359)

Thé time 1s a complex of hexagram-relative determinations,
characterizing the general meaning symbolically imaged by the
lineal figure as a whole. In Wilhelm's interpretive theory,
the time is the deciding feature or framework within which
everything else is determined and relative to which the other

keys function.

Wilhelm then goes on, after considering '"the time", to a

[oN
o
6]
(@]

useion of "the place". He notes that the lst and 6éth
places are not often taken into account in considering overall

gltuations, but that places 2 to 5 are active within the situa-

tion. In characterizing the places, Wilhelm introduces the
term 'correctneses', referring to the apopropriateness of a line




In his discussion of "the place", Wilhelm notes that
the places may be filled with either divided or undivided
lines and then goes on to characterize their usual appella-
tion in terms of Chinese social structure: the 5th line is
often called the "prince" or "husband" and is related to the
2nd line; the 2nd line is usually called the "official in the
country" but may also be called the "first son" or the "wife";
and the 4th line is called the "minister" or "wife", being
close to the ruler and therefore very influential. The 1st
line is outside of the situation or at the beginning of some
process; the 6th line is either outside of the situation or
at the encd of some process. The 3rd line is considered transi-
tional arid the highest line of the lower primary trigram. Wil-
helm notes further that often the 2rd place is considered to
be at the exhausted extreme of whatever situation the lower
trigram denotes. The 4th place, being so close to the ruler,
often means danger, hence a warning is often found aprended

to the Hsiao-t'zu judgement. And occasionally, the tth place

is thought to represent the completion or fulfillment of the
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previous lines., The main source for this analysis of the
places is Chapter IX (Part II) of the Ta Chuan, which “Wilhelnm

taxes over with no alteration.

rli
o]
D_‘

elm then goes into a discuesion (Wilhelm, po.3E0-

the character of the lines. The lines mav be firm -
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yielding, and accordingly regarded as favourable or unfavour-
able according to the requirements of the "time". If the

time calls for firmness, for instance, a firm line will be
favourable. Lines 2 and 5 are considered "central" as they
appear in the centre of the two primary trigrams. Wilhelm
notes that this is often a favourable characteristic. Occa-
sionally, the fact that a line is not central is mentioned as
a consideration in understanding its unfavourableness. Often,
however, another reason for unfavourableness can be adduced
without the mention of its non-centrality.

Returning to the concept of "correctness", Wilhelm, like
Legge, addresses the correctness of a line, noting that the
1st, 3rd, and 5th places are ideally meant for undivided lines
and that the 2nd, 4th and 6th places are ideally meant for di-
vided lines. Correctness or incorrectness may be a factor in
determining a favourable or unfavourable judgement. Wilhelm
notes, however, that being "correct" may not always be an ad-
vantage if the "time" calls for 'yielding and the line happens
to be a firm line in a firm place. In circumstances like
this, being "incorrect" may be considered advantageous.

Again like Legge, Wilhelm takes up the relationship of
the lines to one another. There are two sorts of relationships,
however, which Wilhelm explicitly dizcusses. The first rela-
tionship is that of "correspondence', which parallels Legge's

discussion under the same heading. The second re
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is called "holding together", a relationship which Legge

utilizes in his commentary but fails to discuse in his Intro-
duction.
"Correspondence" exists, generally, between firm and

yielding lines of the lst and 4th place, Znd and 5th place,

and the 3rd and 6th place. Wilhelm notes that the most im-
portant correspondence is that between the 2nd and 5th lines

and adds that it is usually favourable if the 2nd line is

firm and the 5th line is yielding, while not nearly so favour-
able a judgement can be found for the reverse case. QOccasion-
ally, the other corresponding lines are considered. When
they are, a weak 4th line corresponding to a strong lst line
often connotes a favourable situation. Whereas, a strong ALth
line with a weak lst line is unfavourable. These considera-
tions, of course, obtain only when called upon for the hexagram-
situation at hand. Wilhelm notes that the correspondence be-
tween the 3rd and 6th lines is hardly ever used. In conclud-
ing his discussion of 'correspondence' Wilhelm adds that:

Of course when a line is a ruler of a hexagram,

there occur relationships of correspondence

that are independent of these considerations,

and the good fortune or misfortune implied by

them is determined by the time significance

of the hexagram as a whole. (Wilhelm, p.3¢2)

The second relationship between lines that Wilhelm dis-
cusses 1is that of "holding together®. When Legge encountered

this interpretive key later along in his commentary to the

Text he referred to this relationship as "contiguity" (Legge,
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p,389). The relationship exists between two adjacent lines

of different character and may or may'not obtain depending

on the needs of the interpreter. In a relationship of "hold-
ing together" the lower line is understood to be "receiving"
while the upper line is "resting upon". Wilhelm notes that
the relationships between line 1 and 2, 2 and 3, and 3 and 4
are very seldom referred to, and when they are associated or
paired in any way the signification is "danger". It seems
that the relation of "holding together'" obtains primarily be-
tween lines 4 and 5 and lines 5 and &é. Where the key of "hold-
ing together" is used with respect to lines L and 5 a strong 5
with a yielding 4 more often than not connotes a favourable
circumstance, while the inverse refers to an unfavourable one
(Wilhelm, p.361). The same situatién holds true also for the
relationship between lines 5 and 6. In concluding his dis-
cussion of "holding.together", Wilhelm notes that "in dealing
with lines that are rulers of their hexagrams, correspondence
and holding together are taken into account regardless of the
placeé" (Wilhelm, p.36€3).

The last interpretive device which Wilhelm consicers is
the ruler of the hexagram. Wilhelm distinguishes between what
he terms a "Constituting ruler" anc a "governing rulerm. A
line, regardless of how it has been morally characterised,
which gives the hexagram its characteristic meaning, Wilhelm

terms a "constituting ruler". A "governing ruler" is glways




of good character and becomes a ruler by virtue of its posi-
tion and the meaning of the general situation. Wilhelm notes
that the governing ruler may usually be found in the 5th place
put that, in any case, it can always be determined from the

'Commentary on the Discussion' (T'uan Chuan). Wilhelm notes

that if the trigram has been thought to have been produced by
the interpretation of the images of the primary trigrams, the
two central lines of each trigram are rulers. In Legge's com-
mentary, he often utilized this concept of "the ruler" - with-
out so naming it - in his analysis of the hexagram name and
the situation. The rulers are seldom used in discussing the
individual lines, but are often important when describing the
situation as a whole. It must be emphasized, however, that
the utilization of any of the structural indications depends
solely on the hexagram-context. Only "the time" finds univer-
sal application within the givenness of the I's symbolism.

In Wilhelm's view the I is a concrescence of symbols of
mutually affecting import, expreésing a coherent and activat-
ing relation to transcendence - a relation energized by the
faith of Chinese men and women throughout the long history

of its transmission. Within this understanding, the Xeys

o

form an ensemble which is orchestratecd arounc each hexagram-
theme after the fashion of a symphonic poem. The "time" not

only sets the "Story-theme" 5f the hexagram, but alsd ceter-

T
mines which keys are to be uszed znd their cpecific application.

-
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In giving proof of the interrelationships within the
framework of what was posited by the hexagram, T'uan,

Hsiao-t'zu and Ta-hsiang Chuan, the keys are of decisive im-

portance. They collectively express the interpretive archi-
tecture of the I by explaining the organic connection be-
tween the hexagrams and the words of the text of Book I.
Each line is considered in its specific circumstances. The
"time" characterizes or determines the situation, the lines
reflect specific moments within the time.

Wilhelm did not regard the keys as arbitrary impositions
of later ages. In fact, he found their decoding value clear
and unquestionable. When Wilhelm took up in discussion the
matter of interpretive considerations, his emphasis differed
from Legge's. Legge was outlining a set of rules, Wilhelm was
discussing observations of patterns of interrelationships under
specific headings - "The Eight Trigrams and Their Application",
"The Time", "The Places", "The Character of the Lines" and
"The Relationships of the Lines -to One Another"., Wilhelm saw

and-

ct

the keys as interpretive factors which were used in unders
ing the connection between text and hexagram. That there was
a meaningful connection, Wilhelm accepted as given.

Wilhelm's vision of the I, "presents a complete image of
Heaven and Zarth, a microcosm of all primal relationships, it
enables us to calculate the movements in every situation

which these relationships apply" (WJilhelm, p.292). There ic




no basic incongruity between the Text and the Wings; the 1
expresses a unified philosophical system. Under his histori-
cal program, Wilhelm fully recognized different textual layers,
varying authorship and dates. The originators of the I were
expressing their philosophical orientation, presupposing the
basic metaphysical and sacred concepts and experiences of
their day. The Wings focused on the elucidation of the same
symbolism with which the Text also dealt. They accordingly
shared the same conceptual heritage.

For Wilhelm, then, the symbolism attached to the lineal
figures was presupposec by the originators of the I, however
unconsclous they may have been about their,own conceptual frame-
work. So fundamental to the early Chinese world view were the
concepts uncerlying the Text that they were taken for granted
and left unarticulated by King Wen and the Duke of Chou. What
the former age tookx for granted and left implicit, later ages
made explicit according to the interests of their day. The
g, in other words, articulated the system presupposed by

the earlier sages. Even if some portions of the Wings were

not explicit statements of presupposed ideas, they were fair

anc proper extrapolations rendering the Text more meaningful.

different ages caw different things and responded to the I's
cail uniguely. Lach epoch of response of

ther toward a fuller, more comprehensive understanding o
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the I Ching: "The Boox of Changes is a work that represents
thousands of years of slow organic growth, and that can be
assimilated only through prolonged reflection and meditation®
(Wilhelm, p.256). Wilhelm rejected the primarily astrological
uses to which the I was put by the later Han writers (Wilhelm,
p.1x) and favoured the metaphysical orientation of the Sung
scholare. Like the Sung philosophers, Wilhelm placed a good
deal of emphasis on the Ta Chuan, by isolating it from most

of the other Wings, adopting its metaphysical understanding,
and accepting its structural regard for the hexagrams,

In Book I Wilhelm's commentary strategy was to take up
each line in the translated text and paraphrase it in clear
languége, usually explaining its meaﬁing as well. In review-
ing the paragraphs of commentary which routinely follow each
portion of the text, one notices that explicit reference is
made to each segment of the text. Often the text is not taxen
up in the order given in the translation. Nevertheless, re-
gardless of where in the commentary-paragraph it appears, each
line of the téxt finds elucidation. The commentaries usually
infer philosophical wvalues and tend to express philosophically
or psychologically potent advice.

The theoretical basis for Wilhelm's commentary in Boox I
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helm's remarks on the Text.

Wilhelm's strategy in Book II is to render the concepts
expressed clear and to elucidate the I's underlying system.
And even though the contents of both of the Wings translated
in Book II vary in authorship and date, Wilhelm considered
them to reflect a unified approach to the I. Fragment by
fragment, paragraph by paragraph, and chapter by chapter,
Wilhelm pieced together a fairly coherent expression of a view
of reality that renders the I meaningful on the human and cos-
mic levels.

The text of Book II is not systematic in its presenta-
tion and one rather gets the impression that Wilhelm is attempt-
ing to put a jig-saw puzzle together from numerous philoso-
phical pieces. Besides the philosophical underpinnings of the
I's system, Book IT also contains material addressing its di-
vine origins, its place in the origins of culture, individual
comments upon selected lines from the hexagrams, and various
trigram correlations and organizations. Wilhelm attempts To
make the rather mottled appearance of Book II orcerly by pro-
viding organizational headings for each chapter and being at
paing in his commentary to relate similar fragments from cdi-
verse positions in the Text. The result is to leave a reason-
ably consistent and systematic picture of 1ts contents. From

Wilhelm, in his commentary to Book II, we find that the I is

1 crecibility :
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a profound metaphysical system with psychologic
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from Legge's commentary to the same Wings, we find that the
expressed silliness is incongruous with the basic moralistic
intents of the king and duke.

Regarding the meaningful correspondence said to occur
between changes in the lines and the operations of natufe -
as expressed in the Ta Chuan - Legge remarked that this was
", ..merely an amucement of the fancy" (Legge, p.351). On
exactly this same fragment of text Wilhelm remarks: "This
section shows the extent to which the content of the Book of
Changes reproduces the conditions of the world" (Wilhelm,
p.289).

Wilhelm takes up in rendering ancd discussion the remain-
ing Wings in Book ITIT. His commentary does not exbress a
philosophical mood; as 1t does in Book I, but rather addrescses
the structure of the hexagram. Wilhelm places a fair amount
of emphasis on relating the imagery expressed in the text to
the interpretive framework divulged by the keys. The lines
are characterized as having sensation, psychological responses
and attitudes; human goals, qualities, ancd feelings. They
may also express cosmic dimensions of time and space. For

example, the text to the third line of the 12th hexagram reads:

"They bear shame." ‘Jilhelm's commentary reads:
The third line is weak in the strong place
of transition. This 1is an incorrect place

dea of humiliaztion,

umili
Because the line ig at the top of the lower
trigram K'un, it is the one that supports
and bears with the lower ones. Here the

i
for it, hence the 1
1@




beginning of a change for the better is

indicated [the upper trigram is the tri-
ram for strength or power - Ch'ien]...
Wilhelm, p.LA4S) -

The third line's "incorrectness" and nature (weakness)
combine to suggest the idea of shame. Wilhelm gets the idea
of "bearing" from the imagery of the trigram, K'un, (the Earth,
the receptive) and its position "underneath" the upper trigram.
Wilhelm sees a change for the better coming. He derives this
from the presence of Ch'ien (Heaven, the Creative) as the
upper trigram, the bottom line of which is the next after the
third line.

Wilhelm's strategy in his commentary, then, throughout
his translation, is to render the text of the I "meaningful" -
in the full sense of the word. The main feature of his com-
mentary is the primacy of the hexagram, the situation it symbo-
lizes and flexibility with respect to the use of the interpre-
tive keys. One finds in his commentaries that the Chinese
text remains given with his personal additions csupportive
rather than negatively critical: In presenting an extensgive
section on the "Structure of the Hexagrams", Wilhelm empha-
sizes the complexity of interpretation. This complexity never
succumbs, however, to incoherency. %Wilhelm's commentary images

the T as a unified philosophical system expressing cosmic

®

archetypes of metaphysical and psychological dimensions. |
accepted the keys as interpretively correct; the & priori

structure of the cosmos expressecd in the symbolism of the

)
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was "given", the keys merely recognized the existing inter-

relationships.

C. Comparative Summary

Legge and Wilhelm responded differently to the inter-
pretive framework provided by the tradition of Chinese commen-
taries to the Text.

Divination was foreign to Legge's Christianity and its
methods opposed to the experimental sciences beginning to
flourish in the Europe of his day. The interpretive keys of-
fered by some of the Wings functioned as a structural analysis
of the symbolism of the hexagrams from which Legge expected
regularity and predictability. The keys were founc by Legge
to be inadequate and to have irregular application. He judged
them to be arbitrary and sought no deeper explanation. It was
hardly necessary to search further, in any case, as the Text
was never intended as deep metaphysical speculation, but
rather the musings of two early.historical figures bn politics
and moral behaviour. The Wings merely reflected the interests
and prejudices of their day, and offered little of value for
a ?roper understanding of the I.

Jilhelm regarded the Wings as the explicit statement of
what the Text presupposed and took for granted. Unlixe Legge,
Wilhelm saw the I as primarily a philosophical systenm with di-

vinatory dimensions which he rooted firmly in a theory of the
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unconscious. Each hexagram symbolized a fundamental arche-
type of cosmic and human dimensions. Rather than being un-
connected pieces of moral and political advice, with some
rather unfortunate material appended by way of the Wings, the
I expressed the network of Reality - a complete Chinese Welt-
anschaung symbolically expressed. Each archetype expresced
its own "story" with its own "grammar" - the "story" derived
from the hexagram's name and general symbolism; the "grammar"
derived from its story-relative context.

For Wilhelm, the I was both a book of divination and a
wisdom text. It reflected a unified metaphysics and had credi-
bility within a modern context by way of his psychological ex-~
planations. Under Wilhelm's scriﬁtural program, the I reson-
ated with sacred response, collectively expressing a rich and
dynamic orientation toward life and toward the understandaing
of its symbols. Historically understood, the I presupposed
philosophical concepts of profound depth and universal appli-
cability. Variant authorship and dates, while worthwhile not-
ing, hardly altered the final outcome. In any case, the Wings
were the product of Confucius and his studente anc thus re-

flected a unified conceptual frameworkx. The interpretive

&

keys collectively expressec the interrelationchips existing

fd

between the hexagrams and the text: each hexagram reprecented

0
'

y interpretive eco-system founded on a priori relationships

tetween Text and symbol.




In the 12th chapter in Section II of the Ta Chuan,
the sages who are said to have composed the I are regarded
as having special intuitive insight into the nature of reality
and, therefore, could actualize this insight in their symbols
and commentaries., With respect to these comments, Legge remar

It is absurd, not to say blasphemous
[underlining mine], to ascsume thnat

the sages that made the I had the know-
ledge and ability here aScribed to them:
but the theory of the I as containing

a scheme for the discovery of the future
necessitated the ascribing such attri-
butes to them. (Legge, p.40C)

ilhelm, commenting on this same chapter, merely paraphrases
the text in somewhat clearer language. Numerous other example
throughout the Ta Chuan (énd ;emaining Wings) could be cited
where Legge rejected and criticigecd the text. Wilhelm, on the
other hand, neither rejects nor criticizes. His aim 1is to or-
ganize, clarify, and defend - that is, Wilhelm wants to presen
the philosophy behind the I in as convincing,attractive, and

N

ble,

)
L

avouratle a light as possi
Wilhelm presupposed systeﬁ, then, and Legge rejected it.
Legge was [irmly convinced that the Chinese were not capable
of metaphysical thought at the time King “en anc the Duke of
Chou were writing, He waec also convinced that their intent

o 2 .

waE to leave behind moral anc political acvice for their troub
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suggestive but hardly significant in any wider sense. Wilhelm,
on the other hand, was firmly convinced of the metaphysical
capacities of the early Chinese and saw the I as a reservoir
for cosmic archetypes, resonating with mystic depths. In the
next chapter, the translation of the Chinese text itself will
te considered in order further to cetermine the differences -
between Legge's and Wilhelm's understanding and rendering of

the E.




NOTES

CHAPTER FOUR: CONTENT AND PURPOSE CF LEGGE'S
AND WILHELM'S COMMENTARY TO THE TEXT

The phrase "structural analysis" does not refer to
the "Structuralism" of modern hermeneutics, but is to be

taken at face value - the structure of the hexagrams was
considered and interpretive patterns developed as aids to
comprehension,

2 : . ,
The material in round brackets represents Legge's ex-
pansion of the translation, which reflects his understandi
of what the text means bu

ng
t goes beyond what the text savs.
3The figure for Hexagram

#28 appears as follows:
The lines are counted from the bottom up (the bottom-
line is 1, the top line is &).

Walter Piston, Harmony, 3rd edition (New York: 7. .
Norton & Company, Inc., f§o<§, P.1ix.

5Other keys were developed and posited by later commen-—
taries.

CWhite, "Interpretation of the Central Concept of
the I-ching," p.l¢€.




CHAPTER FIVE

COMPARISON OF LEGGE'S AND WILHELM'S
TRANSLATION OF THE CHINESE TEXT

A, On the Nature of Classical Chinese

Classical Chinese texts, and the I Ching in particular,
present formidable difficulties to the translator. Chinece
characters may represent several distinct and mutually exclu-
sive ideas or words. The character or icdeogram for '"classic",
for instance, may also signify the wholly different idea -

"to hang or strangle one's self"., Needless to say, context’
is the key factor for determining meaning. Consequently, a
translator has ample room for developing his or her own inter-
pretation.

Other problems face the translator. Distinctions or
nuances found in one language may be lacking in the other =o
that one-to-one corresponcences are not possible between them.
The character §9393#ﬁ§), for inétance, may be equivalent to
the English "disaster", "calamity", or "misfortune". Each one
of these English words expresses a different ambience and ce-
gree of "bad effect", vet the Chinese character does not make
or express these distinctions. In choosing one or the other

riffice

@]

of the poesible English "equivalents", then, some sa

is made. Again, the overall context and aim of the selection




119

to be translated must be taken into consideration in deter-
mining which English word suits the linguistic situation best.

Chinese characters do not normally specify tense, number,
volce, sentence part or person, and may function as several
different parts of speech.

The Chinese language is ideographic and
pictographic, each word forming a picture,
but lacking inflectional elements to de-

note grammatical classifications. Sentence
structure relies exclusively on word order
and context. The subject-predicate syntactic
structure so basic in English and other
Indo-European languages is non-existent in
ancient Chinese; furthermore there are no
punctuation marks in ancient Chinese manu-
scripts. Thus a subject or verb may te
missing or the end of a sentence unclearly
marked. To identify the subject, predicate,
and grammatical relationships, one must

study the syntax and word order. To identify
the speaker and his audience, one must now
syntactic, logical, and even metaphorical
relationshipe.

Context helps, in most Chinese texts, in determining thecse

matters, but adequate context is often lacking in the I Ching.
Chinese ideograms often function in a fashion similar to

English words in that one ideogram may express several senses

or different usages. Just as one may find in a dictlonary

as Ge=

[43]

that a given English word has several different sense
fined by usage, co a Chinese character may express several

alternate senses within the general idea it connotes. The

iceogram, ch'i df , for instance, has four diflerent senses:
1) 'to grieve, to pity', 2) 'fearfiul’, 3) 'relatives® and
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meanings reflecting a process of increasing abstract repre-
sentation. Nevertheless, these senses are all expressed by

a single character and may all be intended if the character

is used poetically or quasi-poetically, as in magical incanta-
tion. Thus, one must choose among the alternatives by reflect-

ing upon the context within which one finds the ideogram.

B. Translation Strategies

John Blofeld, who has written several books dealing with
various Buddhist and Taoist topics, remarked in the Introduc-
tion to his own translation of the Text of the I:

[The I Ching's] ...exceedingly terse style
in many places justifies a number of widely
varying translations; nor is it unlikely
that in some passages several simultaneous
meanings were deliberately implied. More-
over, the Chinese text incluces hardly any
pronouns at all, so that my arbitrary in-
clusion of them for the sake of reasonably
good English puts a quite artificial limi-
tation on the meaning ........... 0.,
Usually, the context of a sentence in an
ordinary Chinese book makes 1t quite clear
as to what pronouns and tenses are intended;
but in the case of the I Ching, there are
many isolated phrases with no context to
help us.?

These facts must be kept in mina in dealing with the
translation strategies chosen by Legge and Wilhelm. 0Often one

needs to struggle with an entire paragraph or chapter before

[}
especially troublesome ideograms begin to make sense. And
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native renderings.

Legge regarded the Chinese text as expressing the ideas
of its authors in symbolic form. "It is vain therefore for
a2 translator to attempt a literal version. When the symbolic

characters have brought his mind en rapport with that of his

author, he is free to render the ideas in his own or any other
speech in the best manner that he can attain to" (Legge, p.xv).
Legge understood the characters to be symbolic expressions of
thought and not linguistic expressions of what the author
would say. Accordingly, Legge thought it necessary, in order
to render the text meaningful, to add within brackets numerous
expansions to the text. In this respect, Legge's translation
closely reflecﬁs his overall understanding of the text. He
could not extrapolate and expand upon the terse textual core
without a concept of what the authors intended or thought.
Legge's translation strategy was to translate the Chinese
text by rendering it ac far as possible into iciomatic Englich,
making full sentences out of what otherwise would have been
fragments or iﬁcoherent strings of words. For example, Legge
translates "Stepping tiger tail not bite man development'" as
"(Eg suggests the idea of) one treading on the tail of a tiger,

1"

n

ucces

[43]

which does not bite him. There will be progress and
(Legge, p.786).
Wilhelm, on the other hand, wished to transmit the ar-

chaic flavour of the original and thus kept hie translation




rerse. Wilhelm did not, however, attempt a one-to-one

correspondence between the German and Chinese versions. A

Chinese character is not equivalent to a German or English
word, but reflects different ranges of nuance and plays quite
different roles within the sentence. Hence, expansion beyond
a one-word equivalency is necessary. The question the trans-
lator must entertain is to what extent he or she wishes to
expand the translation to accommodate the shift between lang-

uage worlds.

C. Comparison of Translations and Analysis

Wfitten Chinese and, in particular, the Chinese of the
I Ching, offers the translator a choice range in determining
the meaning of the text. 'Beyond stylistic differences, specific
choices may result in quite different renderings. DBut even
when the choice seems fairly clear, subtle differences can
appear in what 1s expressed. Translation choices reflect the
interpretive frameworks of the translators ancd are valuable
clues to their image of the I.

In what follows, the Chinese text of the T'uan and Hsiao-

t'zu to the tenth hexagram will be given. The choices avail-
able to the translator will then be listed and the specific
choices made by several tfanslators will be set out. The
focus will be on Legge and Wilhelm and their choices will be

analysed in order to determine the cignificance of their render-
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hsi Jen Heng

a loud laugh; man; mankind; To persuade; to

to gnaw; to others be successful; to
bite persevere; to boil.

(F. M. Doeringer, p.l98)4 "You tread on the tail of a tiger
that doesn't eat people. Good
fortune - an advantageous omen."

(J. Legge, p.78) "(Li suggests the idea of) one
' treading on the tail of a tiger,
which does not bite him. There

will be progress and success."

(R. Wilhelm, p.L4) "Treading. Treading upon the tail
of the tiger. It coes not bite the
man. Success,"

(I. Shchutskii, pp.152,l5h)5 "Stepping. Step on a tiger's
tails; if he does not bite [you] -

accomplishment."

Line Texts (Hsiao-t'zu)

(Line #1)

Ch'u Chiu Su 1i
The beginning nine simple; ordinary; walk, conduct,
The first : usually; com- etc.
monly; as a rule
Hang Wa Chiu

To go towards, ¥Wilthout, Blame, error,

to depart not fault

(F. M. Doeringer, p.198) "A first line nine: pay heed where
you tread that you may depart; no
misfortune.n

(J. Legge, p.79) "The first line, undivicded, chows
ite subject treacding his accustomed
path. If he go forwarcd, thers will
te no error.v

(R. WilhelIm, p.L5) "Nine at the beginning means:
Simple conduct. Progrecs with-
out Blame."
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(Line #2)
Chiu Er Li Tao T'an
Nine Two,second Walk, con- A road; a way; Level, smooth;
Twice duct, etc. a path; satisfied;
doctrine; peaceful;
principle; To lay bare,
reason; open.
truth.
T'an Ju-jen Chen Chi

level, (as a compound) to ingquire by Lucky, happy,

smooth, a recluse divination; auspicious.

etc. (or separately) lucky;

dark man the lower tri-
gloomy mankind gram of a hexa-
secret others gram; upright;
retired correct; pure
lonely virtuous,
subtle chaste. four.

(F. M. Doeringer, p.198) "A nine in the second place: may
the way you tread be ever smooth;
omen for a recluse -~ auspicious."

(J. Legge, p.79) "The second line, undivided, shows
its subject treading the path that
iz level and easy: - a gulet and
colitary man, to whom, if he be
firm and correct, there will be
good fortune.

(R. Wilhelm, p.LE) "Nine in the second place means:
Treading a smooth, level course.
The perseverance of a acark man
trings good fortune."

(Line #3)

Liu San Miao Neng Shih
six three, having one Atle to, To look at,
third eye smaller mey, can. to regard, to
than the Fower, inspect.
other, one- talent,
eyed, to ability

take aim,
gazing into

the distance.
Subtle, minute,
insignificant,
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Po Neng Li Hu Weil Hsi
To walk (as before) Walking, Tiger, Tail, To gnaw;
lame. conduct etc. etc. a good
To lean etc. laugh, etc.
on, to
be partial.

Jen Hsiung Wu-jen Wel

man, etc. Cruel, unfortun-
ate, sad. Next

Tu Ia
To proceed; Great, big,
On, to, with, tall, vast,
from, etc, extensive,

noble, high

of rank, very

e

(as_a_ compound) To be, to do,
a warrior, hero, to make, to

athlete. practice, to
(separately) act out, to
mllitary man cause. For
warlike etc. because of,
fierce on account of,
firm By, to,
violent wherefore.
Chun

a chief, a
sovereign, a
ruler. A
gentleman.

much full-grown,
to make great.

(F. M. Doeringer, p.198)

(J. Legge, p.79)

(R. Wilhelm, p.4C)

"A six in the third line: the one-
eyed may see, the lame walk, but if
they tread on the tiger's tail,
he'll eat them: calamity - warrior
posing as a great lord."

"The third line, diviced, chows a
one-eyed man (who thinks he) can
see; a lame man (who thinke he)
can walk well; one who treads on
the tail of a tiger and is bitten.
(A1l this indicates) ill fortune.
We have a (mere) bravo acting the
part of a great ruler.”

"3ix in the third place means: A
one-eyed man is able to see, A4 lame
man is able to tread. He treads

on the tail of the tiger. The
tiger bites the man. Fisfortg
Thus doeg a warrior act on Ceha
of his great prince."

o




(Line #4)

Chiu Ssu Li Hu Weil Su
Nine Four Walk, tiger, Tail, To tell, to
conduct etc. etce. inform, to
etc. state, to

accuse, to com-
plain, slander

Su Chung Chi
To tell, The end, finally Lucky,
etc. Death, the auspicious,
whole of, after etc.

all, still.

(F. M. Doeringer, p.198) "A nine in the fourth line: when
treading on the tiger's tail, take
care! In the end - auspicious."

(J. Legge, p.79) "The fourth line, undivided, shows
ite subject treading on the tail of
a tiger. He becomes full of appre-
hensive caution, and in the end there
will be good fortune."

(R. Wilhelm, p.L6) "Nine in the fourth place means: He
treads on the tail of the tiger.
Caution and circumspection lead
ultimately to good fortune."

(Line #5)
Chiu Wu Kual Li Chen Li
nine five Parted, to CWalk, Lucky, A whetstone,
fork, cer- conduct, pure, to grind;
tain, secret etc. correct, thus, to dis-
signs made etc. cipline,
with the harsh, severe,
fingers, stern. To op-
press. Cruel.
Oppressive.
To cross wa-
ter clothea.
(F. M. Doeringer, p.198) "A nine in the fifth line: a broxen

-
e
tread; omen - bagdg."




(J. Legge, p.79)

(R. Wilhelm, p.47)

(Line #6)
Shang Chiu Shih
Top Nine To look
at, re-
gard,etc,
Chii Hsuan
his, her, To revolve, to
it, this, come back, to
their, orbit. There-
that upon, forth-
with, subse-
quently.
(F. M. Doeringer, p.198)

(J. Legge, pp.79-80)

(R. Wilhelm, p..47)
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"The fifth line, undivided, shows
the resolute tread of its subject.
Though he be firm and correct,
there will be peril.v

"Nine in the fifth place means:
Resolute conduct. Perseverance
with awareness of danger.n

Li K'ao Heiang
Tread, To ex- Happiness,
walk, amine, good look, a
conduct, to test. good omen, a
etc. sacrificial

service for de-
ceased parents
Yuan Chi
The first, the Lucky,
head, chief, auspicious,
the eldest, - etc,

the principal,
good, large,
great, the
Mongol dynasty.

"A nine in the top line: look
wherever you tread, and you will
discern signs; turnabout -
eminently auspicious."

"The sixth line, undivided, tells
us to look at (the whole course
that is trodden, and examine the
presage which that gives. If it
be complete and without failure,
there will be great good fortune.”
"Nine at the top means: Lookx to
your conduct ancé weigh the favor-
able signs. When everything is
fulfilled, supreme goocé fortune
comes."
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Not all of the listed "available choices" are actual

possibilities in view of the context and order of the characters

within the sentence (syntax). WNevertheless, we can clearly see

the operation of choice and the role it plays in the translation
of the Text.

In the first line-text (the Hsiao-t'zu +to the first

line), for instance, Legge takes su to mean "accustomed" or
"ordinary", li to mean "treading" or "walking", and wang to
mean "walking forward". Wilhelm, on the other hand, takes

su to mean "Einfaches" (simple), 1i to mean "Auftreten" (tread-

ing or conduct - here "conduct" seems to be the intended

sense), and wang to mean "Fortschreiten" (progress). The . &

resultant difference in meaning between the two translations
is significant, although not altogether contradictory.

In the Hsiao-t'zu to the second line we have an example

of the operation of choice: yu and jen may be considered sepa-
rately, but also form a compound phrase - yu-jen. Wilhelm de-
cides to consider the two separately and renders yu jen as -

"dark man.” His choice seems to be conditioned by his inter-

pretation of the Hsiao-hsiang commentary (Wilhelm, p.L437).

The Hsiao-hsiang quotes the latter portion of the Hsiso-t'zu

text ("°"XE jen chen chi") and then adds the explanatory com-

ment: the second line is "Central and does not get confused.”
Jilhelm interpreted this explanatory comment to mean that the

second line is light "but occupies a dark place, hence the
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image of a dark man. However, since he walks in the middle
of the road - the line is central - he does not meet with dan-

ger" (Wilhelm, p.L38).

But yu jen is also a compound phrase, meaning - "a re-
cluse." Without Wilhelm's explanation of the imagery, his

choice of rendering would not have communicated much to his
readers. Legge did not take up the attributes of the lines
in his translation choice, and decided in favour of the com-
pound-phrase, rendering yu-jen as: "a quiet and solitary man"
(Legge, p.79).

Examples of this nature abound. Legge almost always ac-
cepts a rendering based on a straight-forward appraisal of
what 1s immediately in front of him; Wilhelm often digs into
the wider symbolism for his interpretive context. This is con-
sistent with Legge's policy of separating the appendices, both
physically and mentally, from the content and intent of the
Text. Wilhelm, on the other hand, organized as many of the
commentaries as he could around each of the hexagrams, clearly
indicating his intent that the reader utilize the commentaries
in the analysis of the Text. The emphasis of Wilhelm's trans-
lation is on the Hexagrams; the emphasis of Legge's 1is on the
Text.

In translating the text of the Wings, both Legge and

N

Wilhelm relied heavily on Sung criticism.” Legge took a less

metaphysical or philosophical approach to the translation of




the text than did Wilhelm - it was Legge's view, for example,
that a theory of primary matter did not develop in China until
well into the Sung dynasty (Legge, p.L44). In choosing among
possibilities, then, Legge was apt to ignore the later, de-
rived, senses of the ideograms or characters. An example

from the Ta Chuan will illustrate the point:

I. Legge, p.389: The sun goes and the moon comes;
the moon goes and the sun comes; - the sun and
moon thus take the place each of the other,
and their shining is the result. The cold
goes and the heat comes; the heat goes and
the cold comes; it is by this mutual succes-
sion of the cold and heat that the year is
completed. That which goes [wang che] becomes
less and less, and that which comes | lai che]
waxes more and more; - it is by the influence
on each other of this contraction and expan-
sion that the advantages (of the different
conditions) are produced.

IT. Wilhelm, p.338: When the sun goes, the moon
comes; when the moon goes, the sun comes.
Sun and moon alternate; thus light comes into
existence. When cold goes, heat comes; when
heat goes, cold comes. Cold and heat alter-
nate, and thus the year completes itself.
The Past [wang chel contracts. The future
[lai che] expands. Contraction and expancsion
act upon each other: hereby arises that which
furthers.

/;# +/

Legge translates wang che, T,~ =3 as "that which goes®
. ) ja + . o

and lai che, % ;é% as "that which comes." Wilhelm, on the

other hand, takes wang che to mean "the past" and lai che to

mean "the future" (Die Vergangenheit and Die Zukunft).

Legge does not explicitly comment on this portion of the
translated text, but several possible senses can be ascribed

to the passage as he rendered it. ‘Jhen someone walks away,




for instance, and disappears over the‘horizon, he or she
appears to diminish in size; when someone approaches from
some point over the horizon, he or she appears to grow or
expand in size. Alternatively, the change of geasons, the

changes in the appearance of the moon throughout the month,

and the 'sunrise-day-sunset' developments all can be seen as
gradual change and can be interpreted as expansion and con-
traction, coming and going.

Wilhelm opts for the derived meanings of 'past' and
'future'. In his commentary to this portion of the text,
Wilhelm remarks:

...1in connection with the course of the day

anc the year, we are shown how past and future

flow ‘into each other, how contraction and ex- '

pansion are the two movements through which

the past prepares the future and the future

unfolds the past (Wilhelm, p.339).

‘Jilhelm's interpretation is philosophical; Legge's is not.

Wilhelm's commentary to the Ta Chuan expands upon the
Chinese text and presents a fairly sophisticated conception
of the underlying philosophy of the I Ching. Modern critics
are in agreement that Wilhelm's commentary reflects Sung dyn-

7

asty developments, It is clear, however, that Wilhelm ex—

pects his readers to accept hie commentary as thoroughly

a ~

Chinece anc to gain a great ceal from a careful study of it

N S T . S ; n s mte M —
(Tilhelm, pr.xlvi and 1lxii). 1In thic respect, Jilhelm's com
moantaryy Myt v Yy oy c o a1y M Ck-;m < v\’::‘—';{ﬂ“:(:rﬂ 1+ =1 e}
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while Richard Wilhelm regarded his commentary "...as
genuine renditions of Chinese thought" (Wilhelm, p.lxii),
the reader must regard it as also expressing Wilhelm's under-
standing and opinion (see Wilhelm, p.xviii).

One of the views expressed by Wilhelm in his commentary
to the Ta Chuan is that the hexagrams represent the kernels
of developing situations. The human subconscious, aware of
these incipient manifestations of archetypal events, could
communicate to the practitioner, by way of the divinatory pro-
cesses, the appropriate hexagram-subject (see Wilhelm, pp.280-
290). One of the important philosophical claims posited as
underlying this process was the 'expansion' and 'contraction'
of past and future - past and future are not separate in Reality,
toth rest one within the other:

When the trigrams intermingle, that is when

they are in motion, a double movement is ob-

servable: first, the usual clockwise move-

ment, cumulative and expanding as time goes

on, and determining the events that are pass-

ing; second, an opposite, backward movement,

folding up and contracting as time goes on,

through which the seeds of the future take

form. To know this movement is to kXnow the

future. In figurative terms, if we uncer-

stand how a tree is contracted into a seed,

we understand the future unfolding of the

seed into a tree. (Wilhelm, p.2&7)

Given this philosophical framework, Wilhelm's commentary

&

and translation of wang che and lai che as "the past" and "the
future", makes perfect sense. But remarking on the dominance

]

of theory with respect to translation Achilles Fang wrote,

with respect to this same passage, that "smateur Sinsiogists
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whose obsession with their pet theories is as great as their

8

veneration of dictionaries tend to lose sight of context.n
Fang wrote further:

It ig/almost unbelievable that the translator
took 1% %%, and 2g &, as 'the past' and

'the future'. The third strophe means that the
sun, the moon, heat, and cold go because they
have to stoop (lit. 'bend') before the cyclic
law, and come because they are allowed to have
their due (1lit. 'unbend') in the cyclic system.
That che here serves the function of quotation
marks can be seen by anyone who has examined the
context. 9 ‘

Fang labels Wilhelm's "error", whom he never names -
but the reference is unmistakable, as that of "oversophisti-
cation".lO Regardless of the acceptability of Fang's nega-
tive judgement, his point is well made. Wilhelm translated
according to the demands of his wider philosophical framework.
Although modern critics agree that Wilhelm ancd Legge shared
much the same commentary data, Legge rejected the deeper
philosophical speculation whereas Wilhelm expanded upon 1it.

One more short example will help to illustrate the
philosophical trend of Wilhelm's translation choices as op-—
posed to the more literal approach of Legge; that is, the de-
sire to render the text without metaphysical "complicatione".

The Chinese name given to the ¢lst hexagram is Chung Tu,

/7
43 :%: , which Wilhelm and Legge translate cdifferently.
Chung may mean: "The middle; Among, within, in, between."

Fu may mean: "To brood over eggs: To trust in; To have con-
J 5&
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fidence in; Sincere." Among these choices, Legge chose:
'Inmost Sincerity' (Legge, p.200). Wilhelm, on the other

hand, chose to translate Chung Fu as 'Innere Wahrheit'

(Inner Truth - Wilhelm, p.235). "Sincerity" and "Truth" are
not far apart and yet the tonal difference between them is
considerable. Legge's "Sincerity" is certainly different from

Wilhelm's almost mystical 'Innere Wahrheit®.

The difference ramifies once the reader encounters the
translator's commentaries to the text. Legge stays close to
the theme of sincerity. As may be expected, Wilhelm elucidates
the text using 'Inner Trﬁth' as the core theme. Legge speaks
of a person's "sincerity" whereas Wilhelm speaks of 'the echo
awakened in men through spiritual attraction" or the intensi-

fication of "the power of inner truth" (Wilhelm, pp.237 and

238). The distinction is obvious. Legge chooses a rendering

characteristically in line with his overall sense that King
Wen and the Duke of Chou were expressing moral, social,

or political advice - human rather than philosophical senti-
ments were the focus. Wilhelm, on the other hand, regards

the hexagrams as metaphysical archetypes, reflecting

natural as well as psychological, social, political and spirit-
tal phenomena. His text reflects, among other things, a de-
sire to open the meaning to the widest possible philosophical
and spiritual dimensions. We can see this aim exemplified in

his choice of terms, such as 'Innere Wahrheit' over other
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possible options.

D. Comparative Summary

In summary, then, we can see that the terse Chinese
original left very real difficulties to the translator.

Legge and Wilhelm responded differently to this challenge.
Legge attempted to supply the reader with an intelligible
rendering in good thh—century English, a rendering that would
not require extensive commentary in order for it to be under-
stood.

Wilhelm wished to retain the archaic flavour of the
original and, therefore, rendered the text in correct but
terse German, often choosing among his options the more
philosophically oriented and speculatively open phrasings.

The resulting interpretive flexibility reflected that of the
Chinese original to a considerable degree - prompting John
Blofeld to remark in his Introduction to his own translation:
"Another difference between the two versions is that my trans-

lation usually makes some kind of sense, whereas many pass-—

1o
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ages in ¥ilhelm's make none." Qi course, Wilhelm's purpose

was not so much to render the text intelligible as to dupli-
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rchaic Chinese flavour and flexibility found in
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CHAPTER FIVE: COMPARISON OF LEGGE'S AND WILHELM'S
TRANSLATION OF THE CHINESE TEXT

lPaul J. Lin, trans. A Translation of Lao Tzu's
"Tao Te Ching" and Wang Pi's "Commentary", Michlgan Papers
In Chinese Studies, No. 30 (Ann Arbor, Michigan: Center
for Chinese Studies, The University of Michigan, 1977),
p.xiii.

2John Blofeld, trans. "I Ching": The Book of Changer

(Londons: George Allen & Unwin, 1965; Unwin paperback ed.,
1976), p.17.

’The Chinese text used throughout is: Harvard-Yenching
Institute Sinological Index Series Supplement 10: A Concord-
ance to "Y1 Ching'"™ (Taipeil: Harvard-Yenching Institute,
196t), S. V. Hexagram No. 10.

hDoeringer; "Oracle and symbol'" - all further references
to Doeringer's translation refer to this article and will be
‘noted paranthetically in the text of this study.

5Shchutsxii, Researches - page references as indicated
in the text of this stucay.

SJ&HQOP, "Great Treatise", p.l.

'See Arthur Waley, "The Book of Changes," Bulletin of
the Museum of Far Eastern Anticulties 5 (1935): 1<1-14%;
Shchutskili, hesearches; Hellmut Wilhelm, Heaven, Earth and
Man; Swanson, "Greal Treatise"; Joseph Neeaham, Science and
Tivilization in China Vol.2: History of Scientific Thought
(Cambriage: At the University Press, 196Z).

“Achilles Fang, "Some Reflections on the Difficulty of
anslation", in Studies in Chinese r?lfloug‘lt, edited by Arthar
. Wright (Chicago: The University oI Chicago Press, 1962),
.284.
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CHAPTER SIX

COMPARATIVE SUMMARY
AND CONCLUSION

The I Ching is a Chinese scripture. Chinese men and
women have variously and dynamically directed their capacity
to become religiously involved to it, finding in its richly
symbolic orientation to transcendence, inspiration and life.
The I was an integral part of the world-view out of which
the Chinese lived; it has been of decisive and activating
importance throughout the history of its transmission.

Legge and Wilhelm responded differently to the I Ching,
both as a documen£ from ancient times and as scripture. Legge's
aim in translating the I was to render it clear in service to
future Christian missionaries needing to grasp the conceptual
framework of the Chinese heathen. Legge's étance was that of
a l9th—century Christian missionary. He regarded the scriptur-
al dimensions of the I as mere éuperstition that occasionally
entered the realm of blasphemy.

In his stance Legge remained an outsider, conceptually

removed from the world view presupposed by the Winge and later

commentators. To a large cegree, Legge shows the influence

o

O
=

his Chinese friend, Wang T'ao, whd was talten with the tech-

of the West and modern positivism. 7ang was an icono-
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clast and supported Legge’s appraisal of Chinese texts from
the Western viewpoint.

Wilhelm's experience in China was different from Legge's.
His mandate was more support-orientated, conversion lower on
the priority scheme than secular education. Lao Nai-hsuan
was a scholar of the old school for whom the I was sacred
scripture. Wilhelm was later pleased that he did not convert
a single Chinese, and reflected the Restoration ideals favoured
by his Chinese master, Lao. Together they worked on the I
and both offered their own translations based on their colla-
borative efforts.

In his stance Wilhelm became an insider, empathetically
stepping into Chinese shoes and attempting to see the world
through their eyes, especially Lao's. Wilhelm's aim was to
render the I scripturally potent to a western audience, first
in German, later in Znglish (see Wilhelm, p.xl). In this re-
spect, he returned to Germany as an I Ching missionary, com-
mitted to the spread of Chinese-wisdom in Europe, with special
attention directed toward the I.

The two men tended to reflect their historical exper-

i

ience, both with respect to their Zuropean context and with
respect to their Chinese enviromment. “Whom they met, came

to trust and respect, from whom they accep
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ian, Scottish gentleman; Wilhelm accepted the conceptual
framework of the Chinese intellectuals of his day.

Legge's attitude about the I Ching as scripture was
sceptical. When living out of the tradition of the scripture,
one expresses its orientation to reality as a fabric of one's
own personality. When, however, one asks - asg Legge did -
the scripture to prove its worth, the text remainc '"the out-
sider", scrutinized for rational acceptability from the
point—of-view of one's conceptual framework.

If a questioner from "outside" should happen to reflect
a high degree of openness and imagination, he or she may en-
gage in dialogue with the text. In Wilhelm's case, he was
living in China ancd experiencing firsthanc its culture. He
‘was also taught by a Chinese scholar for whom the I was sacred
scripture. The material was intimately available, in other
words, for Wilhelm's leap of empathy into the Chinese frame
of reference to which he was exposed,.

"ilfred Cantwell Smith has stressed -

T

It 1is extremely ¢ifficult to transcend th
culture and the age in vhich one lives, t.
any but a minor degree Tven in stu c"irg
other cultures and awe;, The impul ge to
srder their new data uncer the rubrice and
categories of one's own, to interpret them
in terme of one's prior preconceptione, is
strong. It is a true feat of rationaliity,
of disciplined imagination, oI sel
critiCLsm, of creative reallicm, an
certain humility, to apoprehend int
tually a different outloox; anc ev
one's own. Yet one can try. +

iC
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Wilhelm did try and the results of his efforts lie with his
translation of the I. He attempted to see the world through

Chinese eyes and reflected their vision of the world in his

rendering. In this respect, Wilhelm went past the point of
intellectual apprehension, but went so far as to defend the
framework represented through the I. He wanted to present
the Chinese version in such a way that modern Europeans could
understand and wish to make use of its wisdom.

In this latter respect - the creative transformation of

the European mind - the dialogue between the text and reader
can be seen to have advanced to the point where both text and
reacer have been altered in the encounter through the accomo-
dation of each other's differences. A text in this regard is
always a living lure to dialogue and personal growth - the
"outgider" and text are mutually transformed into a new crea-—
tive unity. This was the result Wilhelm was aiming at in his
translation and subsequent promotion of the 1.

If', however, the critical framework is particularly rigid
as 1t appears to have been in Legge's case, then "dialogue"
tends to l;se ite dynamic potential and is transformed into
"argument" - the reader argues with the text and accuses it
of falsehood and the text responds with cold unacdaptibility.
In commenting upon a fragment of the Text for Hexagram #57,

ge remarks that "...the writer of the Text believed of

-
Le

a9

course in divination and exorciem: which wae his misfortune
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rather than his fault or folly" (Legge, p.192). Legge re-
jects the T as a book of divination; he continually afgues
with this aspect of the text, rejecting any orientation that
responds to the 1 acs sacred scripture.

Legge recognized that the Wings were composed approxi-
mately 600 years after the Text was written. In his analyeis
of their content he took the position that they were open to
question and criticism. His conclusion was that the concepts
presented in the Wings were incongruous to the intent of the
Text of the I,

In Legge's vision of the I, the Text was an arbitrary
and unconnected collection of moral and political advice writ-
ten by King Wen and the Duke of Chou. The Wings, written
" some considerable time later, reflected the concerﬁs of late
Chou scholars who largely re-interpretecd the Text to suit their
own purposes. Legge finds some limited portions of the Wings
helpful, but by-and-large rejects them as silly, preposterous,
or outright blasphemous.

With regard to level of sophistication, Legge did not
see the early Chinese as capable of complicated metaphysical
concepts. He suggested, for instance, that the Chinese did
not develop the idea of primary matter until Sung times. Legge
took the stand, therefore, that there were no deep, dari mys-—
teries hidden in the Text and that a proper uncderstanding of

the I had been barred heretofore by the intermixture of con-
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cepts unrelated to the designs of the king and duke. The I
was simply an unconnected string of moral and political ad-
vice perhaps inspired, but not dictated, by the hexagrams.
The Wings were, for the most part, rather unfortunate appen-
dages of irrelevant material. |

Legge's translation was a presentation of two quite
separate works: the Text of the I and the first phase of com-
mentary-responses to it, as recorded in later Chou and early
Han times.

Wilhelm's vision of the I was wholly different from
Legge's and based upon different understandings. First, Wil-
helm thought the early Chinese fully capable of profound wis-
dom and philosophical discrimination. He was at pains in his
Introduction to set out the early Chinese world view. Second,
Wilhelm regarded the Wings as the product of Confucius or his
circle and therefore worthy of respect. He also saw the
as making explicit what the former sages took for granted and
presupposed. The Wings and Text were, therefore, a complex
unity. Third, the Duke of Chou and King Wen were expressin
philosophical ideas in response to a set of fundamental,
metaphysical archetypes they were collectively responsible
for developing.

The I, then, was the complex expression of
= ’ : i

cal view of rezlity reflecting a concrescence of archetvnes
J o o
having cosmic, worlcly, and human dimensions. Zach nexagran

precented its own symbolic environment: there was an integral,
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organic connection between the unique symbolism of each hexa-
gram and the text associated with it. As long as the inter-
relationships between Text and symbol could be described,

Wilhelm was satisfied., He accepted the contents of the I

as given, not any more open to question than the fact of

animal anatomy as an organic fact or reality.

Wilhelm was not standing outside of the I asking it to
prove its worth. Wilhelm took its worth for granted and at-
tempted to render it meaningful within a European context.

In his vision, the I presupposed and expressed a unified
philosophical system of rmultiple dimensions. In his arrange-
ment Text and Wings are intermingled.

The principles behind Wilhelm's arrangement are wholly
different from those behind Legge's. Book I expresses the
~philosophical content of the Text, Book II exposes the I's
metaphysical concepts and interpretive framework, and Book III
takes up the technical matters concerning the interrelation-
ships existing between the Text -and the hexagrams. Legge's
divisions merely separate, phyeically and conceptually, the
material of the Text from the material of the Wings. The
Wings are not divicded among the hexagrams but are presented
28 units. Legge was not interested in their interpretive
value and merely presented them asc commentaries traditionally
(though mistakenly) appendec to the I proper. Legge's arrange-
ment, therefore, was intended to magnify the separation of

the Wings from the Text. Wilhelm's arrangement ceparated

oy
<
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the philosophical matter (Book I) from the technical dis-
cussions (Book III), with the presentation of the systematiz-
ing texts in the middle (Book II). His arrangement was in-
tended to magnify the I as a systematic expression of Chinece
philosophy and metaphysics.

Wilhelm saw the text as both a divination manual and a
book of wisdom. Presenting a theory of the unconscious, Wil-
helm argued that the divination aspect had credibility within
a European framework. As a wisdom text, its underlying
philosophy was accented, with special attention paid to the
concepts expressed in Book II.

Neither Legge nor Wilhelm had sufficient information to
reconstruct what the original characters in the I must have
meant in the time in which they were written - Legge did the
best he could; Wilhelm was more concerned to provide a trans-
lation that reflected the culmination of centuries of Chinese
criticism and thought. On this point, the well-known Sinolo-
gist and translator, Arthur Waley, remarked in the Preface to
hi

s translation of the Tao Te Ching

The most perfect example of a scriptural
translation is the late Richard Wilhelm's
version of the Book of Changes. Many
critics condemned 1t, moct unfairly in
my opinion, because it fails to do what
in fact the author never had any inten-
tion of cdoing. It fails of course to
tell us what the book meant in the 10th
century B.C. On the other hand, it tells
re ldcwcly anc accurately than
v of its predecessors what the Book of
anges means to the Far Eastern reéader

Today Lca, 19501s7.%<
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In Waley's terms, a 'scriptural' translation aims at
telling the reader what the text means to those who use it
today.3 Scriptures are collections of symbols, variously
responded to throughout the history of their transmission -

vtheir peculilar characteristic is a kind of magical elasti-
(o)

L

city." A translation that sets out to discover what a par-
ticular scripture meant to start with, Waley terms ‘histori-
cal'. Using Waley's terminology, Legge's translation was ex-
clusively 'historical', whereas Wilhelm's was both 'scriptural!
and 'historical’. It should be emphasized that Wilhelm did
not regard hie translation less true to the original meaning
than Legge's - in fact, the opposite was the case (see, for
“example, Wilhelm, p.257, n.2).

Nevertheless, Legge was self-consciously determined to
reflect the original authors' thoughts and he was at pains to
understand their historical context and probable motivations
for writing as they did. Wilhelm was more interested in the
philosophical dimensions of the work, the neo-Confucian under-—
standing of its meaning as a work of profound spiritual depths
and metaphysical implications. Wilhelm writes in his commen-
tary to Part I, Chapter IV of the Ta Chuan:

If we ask how the Book of Changes can be a

reproduction of the cosmoe, the answer ig
that it is the work of men with cosmic in-
telligence, men who have incorporatec their
wisdom in the symbole of this book. Hence

t containe the standarc >f heaven and earth.
Jilhelm, p.292

i
(
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In characterizing Wilhelm's translation, then, it might
be said that he was, sentimentally, a 'scripturalist'. He was
profoundly convinced of the correctness of contemporary under-—
standing and saw no basic contradiction between his aims and
those of 'historicists' - it was the Truth of the I Ching he
was after, not history-bound literalness. What the early
Chinese presupposed and took for granted later ages developed,
articulated, and extrapolated from. The sophisticated philoso-
phy of the Sung scholars was merely a footnote to the original
wisdom and profound depths of the I.

Legge conceived of the text differently and attempted a
"historical" rendering which he considered honest, fair, anc
consistent with that phase of thought and knowledge according
to which the early Chinese wroﬁe; Legge translated the text in
accordance with the objective standards of the best available
scholarship.

Wilhelm's main design was to present authentic Chinece
wisdom. In translating the text, therefore, he opted for a
terse rendefing, reflecting the archaic impression of the
original. In this respect, the ideograms expresced what the
author said (and meant) and could be rendered in equally terse
language. He opted for the more derived meaning (philocophic-
ally more potent) and attempted t> capture the ambiguity anc
interpretive flexibility precent in the osriginal. This al-

forded him the opportunity in hie commentary
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meaning of the text with philosophically and peychologically
potent concepts. Where Legge's rendering resulted in a read-
able, clear, and fairly straight-forward text (without mystical
or philosophical undercurrente), Wilhelm's rencering resonated
with mystical depths and philosophical implications. In its
terseness, it could not stand on its own but required an ex-~
tensive commentary.

Wilhelm hacd two programs: one historical, the other
scriptural. Under his historical program he wanted to set out
what the world view of the early Chinese was, identify textual
strata, and determine what the I originally meant. Under this
program Wilhelm could have ended up saying much the same things
as Legge did - Legge's aim was wholly historical. But Legge
and Wilhelm did not agrée in their. answers to basic histori-
cist questions.

In judging the merits of Legge's or Wilhelm's worx as
to the I's original meaning, therefore, the modern scholar

must answer for him —-orherself thece questions: what textual
layers make up the I? “What are their respective dates? ‘ho
is responsible for each textual segment? What were their

sources? ere all of the texts written for the occasion or

~

ao some of them derive from an earlier omen literature? hat

was the conceptual framework of the early Chinese? Did the

Jinge gimply salvage a long-standing oral tradition or do

they offer new material? Does the material in the 7Jings re-
flect the explicit statement »f what the Text took for granted

(
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and presupposed or is it new? If it is new, is it a fair

extrapolation from the Text or does it reflect a radical de-

parture - as in Legge's judgement? What were the presupposi-
tions or conceptual frameworks of each contribution in the I®
These are the questions that Legge and Wilhelm had to

answer in order to form the judgements with respect to the

I's meaning that they did. Both translators had recourse to

the best scholarship then available. Legge was suspicious of
the I's worth and found little hard evidence to dissuace his
generally critical biases. Wilhelm approached the issue of
the I's original meaning with opposite set of biases - he re-
spected the I's sacred and metaphysical function within
Chinese life. The I did not need to demonstrate its philoso-
phical nature "beyond reasonable doubt"; the early Chinese did
not need, "on the balance of probabilities", to demonstrate
their profound awareness and deep insight - Wilhelm found
ample material to express a philosophically orientecd world
view and assumed that the Duke of Chou and King Wen presupposed
it.

Modern scholars must re-ask themselves all of the perti-
nent questions to determine what the I originally meant, rely-
ing on the best scholarship currently availabkle. Little doubt
can be left as to the image of the I respectively projectec

by Legege and Wilhelm but the matter is far from =settled. TFur-
o

ther study must proceed before an intelligent choice can te
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made between them, or some other possibility posited.

Wilhelm's translation also reflects a scriptural pro-
gram. This 1s a radicai departure from Legge - in this re-
gard Legge and Wilhelm are thousands of years apart.

For Wilhelm, the scriptural response offered a profound
interpretative orientation. Thousands of years of response
had gone into the fabric of Chinese culture and intellectual
development and into the interpretation of the 1. Collec-
tively, these responses culminated with the modern era in
the person of Lao Nai-hsuan. For Lao, and for Wilhelm, the
I was the major metaphysical document of an entire ancient
civilization and was intended for the benefit of all human-
kind.

The power of scripture resides in its relation to human
beings, how it shapes their lives, offers guidance, inspira-
tion, and wisdom. Wilhelm wanted the I to function in this

way for Europeans. The Chou I Che Chung offered digests,

selected out of a strong neo-Confucian tias. This was the
textual source for Wilhelm's commentary digests.

Uncder the scriptural program, then, the I was viewed as
the result of thousands of years of Chinese commentary. Wil-
helm had in mind the tradition of response running through

Chu Hsi and Cheng I, anc was emphasizing the neo-Confucian

pattern established during the Sung dynasty. Jilhelm saw an
P o S J
interpretive continuity between the I and its interpreters,

reflecting a unified aporoach to understanding the booxk as
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both divination manual and wisdom text. It was the view in
his day that the Sung scholars had merely, with finer philo-
sophical discriminations, exposed the true meaning presupposed
in the conceptual framework taken for granted by King Wen
and the Duke of Chou - the wisdom of later ages were but foot-
notes to the ancient sages. As living scripture in the China
of his day, Wilhelm responded with a faith-commitment that the
I expressed true insight into the nature of reality and the
human psyche - he was activated through his relation to it.
The result of Wilhelm's scriptural program resides with
the commentary digests throughout Books‘I, IT, and ITII. But,
also, Wilhelm's attempts to present an acceptabtle theory sub-
stantiating the process of divination by rooting it in the un-
conscious, reflects his scriptural orientation. Wilhelm took
‘the I seriously and made an effort to present its concepts in
a way attractive and believable to his contemporary European
brothers and sisters. This second program, therefore, not
only influénced the content of his commentary-digests, but
also the manner of his personal additions. Wilhelm responded
to the I as scripture and endeavoured to share his response
with others - he became an I Ching miscionary to Germany.
Tulian Shchutsxii, writing in the 1920's and 1930's,

noted the absolute need for some sort of interpretive orienta-

n

tion, as grounded firmly in a selected Chinese commentary tra-

r

R LI

dition, in order to render an intelligible translation.
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Wilhelm opted for the oral tradition passed on to him by Lao;
Legge attempted to reconstruct the thought of King Wen and
the Duke of Chou and acdapted portions of the Wings and later
commentaries to his needs. Wilhelm saw the 1 as the culmina-
tion of centuries of Chinese thought, each age bringing out
to the light of reason varying aspects of the I's profound
depths. Legge saw the interpretation of the I current in his
day as the culmination of centuries of Chinese befuddlement,
the result of a mistaken apprehension of the relationship be-
tween the Text ahd the Wings.

Within his scriptural framework, Wilhelm's response rep-
resents a perfectly valid orientation and faith-committment.
To understanc better the I's role as scripture in China, how-
ever, the modern scholar would be further ahead if he or che
were to choose a commentary era (or select one Chinese scholar
for whom the I was scripture), and study that response his-
torically: that is, determine ite role within their concept-
tal framework and how in its light they lived and felt and

thought. DSystematic study along these lines has not been done,

-
/

. . &
though introductory surveys have been completed. The area
[ fin b)

ent

5

y other words, 1s curre

ol
de

-

ly wide open for further work and

.
i

the appropriate response to Wilhelm's scrintural program
+ by g b o ’

ct

e next phase in the study of the I as scripture.

Legge's translation represents the presentation of two
quite separate works: 1) the Text of the I, being the uncon-
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nected, and not terribly profound, collection of moral and
political advice of two historical figures; and 2) an appended
collection of arbitrary interpretations offered by a later
age and having little if anything to do with the I's intended
meaning. Wilhelm's rendering represents the presentation of
the I as a profound metaphysical document, having divinatory
and wisdom-literature dimensions. Wilhelm images the I as
presupposing and expressing a philosophical system that is
credible within the modern European context. In its original
meaning or in its contemporary vision, the I reflects a net-
work of metaphysical archetypes of great human worth. Which
vision of the I a potential reader wishes to adopt depends
upon his or her answer to the same set of questions that had
to be answerecd by Legge and Wilhelm. Critical self-awareness
of bias and of one's own conceptual framework, together with

an awareness of the questions to be asked, are the critical

requirements of I Ching scholarship.




NOTES

CHAPTER STIX: COMPARATIVE SUMMARY
AND CONCLUSION

Lyi1fred Cantwell Smith, Belief and History
(Charlottesville, Virginia: University Press ol Virginia,
1977), p.37.

2Arthur Waley, Trans. The Way ancd Its Power: A Study
of the "Tao Te Ching" and Its Place in Chinese Thought
(New Yorks:s Grove Press, Inc., 1958), p.1l3. Wilhelm also
had an historical program which Waley does not mention.
The historical program does not contradict the aims gener-
ated under Wilhelm's scripturalism, however, in that he
saw later scriptural adaptions as fair and reasonable articu-
lations (or extrapolated deductions) of the conceptual frame- .
work presupposed by the original authors of the I. The Sung
critics, in other words, had a correct understanding of what
the original thought of the I contained (either incipiently,
intuitively, or explicitly - as consciously formed principles).

3 1big.

brpig.

5Shchutskii, Researches, ©pp.R22L4-225.

&

White, "Interpretation of the Central Concept of the

I—ching."
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